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Kontradikce Casopis pro kritické mys$leni Roénik 1 &islo 1 (2017)

SLOVO UVODEM

Préavé vychazi prvni svazek teoreticky zamétreného ¢asopisu Kontradikce. Chceme v ném
nabidnout prostor pro texty, které se kriticky vyrovnavaji s nasimi déjinami a nasi sou-
Casnosti a které tak ¢inf s intelektudlnim zépalem, ale zdroven dokdzou - jak véfime
- oslovit §ir$f okruh ¢étenéft i z neakademického prostiedi. Casopis pfitom v Zddném
pfipadé nechce rezignovat na védeckou piesnost a vécnost, hodld v§ak soucasné reagovat
na aktudlni problémy spolec¢nosti a plodnym zptisobem rozvijet emancipacni kritické
mysleni.

Kontradikce jsou ¢asopis vydavany v Praze. Tento Casopis chce kriticky rozvijet a obo-
hacovat stifedoevropskou intelektudlni tradici. Jde ndm jednak o jeji aktualni tematizaci,
jednak o souvislosti s mezindrodni debatou tykajici se teoretickych otdzek emancipa¢nich
spolecenskych zmén. Chce analyzovat a formulovat teoretické néstroje pro porozuméni
minulosti i pfitomnosti v jeji rozporuplné spolecenské dynamice a zachytit kontradiktorni
charakter spolecenské reality. Proto jsme také zvolili ndzev Kontradikce.

Domnivame se, Ze specificka historicka zkusenost s rezimy tzv. vychodniho bloku
a zdroven s nastupem trzniho kapitalismu v letech devadesatych umozmnuje regionu
stiedni a vychodni Evropy vnimat soucasné spolec¢enské problémy origindlni optikou.
Jeji zprostfedkovani mezindrodnimu publiku mtize byt pfinosné. Obecné lze fici, Ze
jednim z nasich zamért je pfeklenuti stale do jisté miry reprodukované dichotomie mezi
Zapadem a Vychodem. Nechceme tim piehliZet specificnost daného regionu, ale akcen-
tovat také jeho vyvoj v globdlnim historickém kontextu. Chceme tak ptekrocit horizont
dany ,postkomunistickym* diskurzem - pozitivné ptekrocit tzv. ,postkomunismus®.
Jsme piesvédcCeni, Ze problémy, jimz Vychod i Zapad celi, jsou ve svété globalizovaného
kapitalismu analogické.

Kontradikce budou vychézet vjednom svazku rocné jako dvojcislo; jedno ¢islo v ¢estiné
a ve slovenstiné a druhé ¢&islo v angli¢ting. Ceské a slovenské ¢islo si klade za cil pie-
devsim kultivovat debatu ve specifickém jazykovém milieu a pfedstavovat vyznamné
mezindrodni trendy ceskym a slovenskym ¢tenditim. Anglicky psané ¢islo pak umoznuje
komunikovat a vést diskusi v rozsdhlejsim jazykovém prostoru. Anglicky psané ¢islo tak
bude zprostfedkovéavat mistni a mezindrodni teoretické diskuse a anglofonni ¢tenéfi bu-
dou mit moznost sezndmit se s dosud nepielozenymi a v nékterych pripadech i relativné
neznamymi texty, které byly ptivodné publikovany slovensky nebo ¢esky. V budoucnu
bychom také radi publikovali pfeklady z dalsich stfedoevropskych a vychodoevropskych
jazyka do anglictiny.



Kontradikce

Co se tyce zamys$leného obsahu predkladaného ¢asopisu, mizeme tici, Ze se chceme
podrobnéji vénovat zejména nésledujicim témattim: 1) pfehlizenym ¢i pozapomenutym
trendiim radikalné levicového mysleni daného regionu a zhodnoceni jejich soucasné
aktudlnosti; 2) podobnym névaznym ¢i paralelné se rozvijejicim trendtim v jinych regi-
onech z pohledu vzajemné recepce a komunikace s tradicemi stfedni a vychodni Ev-
ropy; 3) analyzam spole¢nosti sovétského typu véetné jejich problematického vztahu
k souc¢asnému emancipa¢nimu hnutf; 4) ideologickym predpokladim a spolecenské
podminénosti situace tzv. ,postkomunismu®.

Rozhodnuti vydéavat takovyto ¢asopis je samoziejmé podminéno fadou faktord, z nichz
nejdtlezitéjsi jsou ziejmé dva nésledujici. Oba maji své historické pozadi.

Prvni diivod spocivé v tom, ze v disledku existence nedemokratickych rezimti ve stfedni
avychodni Evropé pted rokem 1989 bylo celé spektrum emancipa¢niho mysleni tohoto
regionu a fada autord, v¢etné autorti hldsicich se k marxismu, ¢asto potlacovano, a tato
myslenkova tradice se tak mohla rozvijet povét§inou mimo oficidlni diskurz nebo na jeho
hranicich. Do vefejného prostoru tak zasahla jen omezené a mimo hranice sttedni a vy-
chodni Evropy pronikla jesté méné.

Skutecnost, Ze rezimy vychodniho bloku se oficidlné hlasily k marxismu a dokazaly jej
béhem své existence u vétsiny spolec¢nosti zcela zdiskreditovat, vedla k tomu, Ze myslen-
kové tradice hlasici se k radikalni levici byly upozadény i po zméné rezimu po roce 1989
a zlistaly marginalizovany. Jednim z divodu a vlastni raison d’étre vydavéani casopisu tak
je zprosttedkovavat a zpfitomnovat tuto polozapomenutou tradici jak v samotném regionu
stiedni a vychodni Evropy, tak praveé i ve vztahu k mezindrodnimu publiku, které mélo
dosud vlastné jen minimdlni moznost se s touto tradici sezndmit na zdkladé ptivodnich
textli. Tim je rovnéz déna i skutecnost, Ze fada ¢lankt a zejména rubrika Materialy je
vydavéna v anglictiné, pravé proto, aby tak byla k dispozici mezindrodnimu publiku.

Kontradikce v§ak nejsou pouze historickym casopisem v tom smyslu, ze by jenom
zprostiedkovavaly intelektudlni tradici daného regionu. Domnivame se naopak, Ze tuto
tradici je tieba déle rozvijet tvafi v tvat aktudlnim problémutim a rozpor@im neolibera-
lismu, resp. kapitalismu ve své aktudlni podobé. Proto, a to je vlastné druhym hlavnim
divodem vydavéni ¢asopisu, ddvame velky prostor emancipa¢nim teoriim - jako byl
napiiklad marxismus v jeho rtiznych teoretickych variantach. Tyto teorie jsou v zemich
Casto oznacovanych jako ,postkomunistické” nedostateéné znadmé, ackoli napiiklad
na zapadnich univerzitdch nebo v Japonsku ¢i Latinské Americe pfedstavuji béznou
soucéast univerzitniho kurikula. Radi bychom tuto situaci pomohli zménit.

Cilem casopisu tak vlastné nenf nic jiného nez vytvotit médium, kde by bylo moz-
no navazovat jak na nejlepsi tradice potlacovaného radikalné emancipa¢niho mysleni
ve stfedni a vychodni Evropé, tak na tradice emancipa¢niho mysleni mimo tento region.
Vtdhnout specifickou perspektivu emancipa¢niho mysleni stiedni a vychodni Evropy
do aktuélnich debat radikalné kritického mysleni, rozvinout dialog mezi témito tradice-
mi a vytvorit pro néj platformu. Kontradikce by chtély byt pravé takovouto platformou.

*



Slovo Gvodem

V soucasné dobé je pro kritické mysleni ptiznacné, ze existuje bud akademické forma
psani, nebo forma publicisticka. Prvni formuluje jasné, peclivé vystavéné argumenty
arozsdhlé rozbory ,dosavadniho badéani“, druhy zptisob nabizi kratké, sugestivni, iderné,
ale vét§inou prchavé intervence. Akademické psani se $patné slucuje s tvofivym stylem
vyjadfovani. V publicistice zato neni ¢as budovat slozitéjsi argumentaci, rozvijet ideje
a dospét od momentalniho komentéte k obecnéjsimu poznatku.

Oba tyto zdnry samoziejmé maji své klady, ale existuje jesté jeden vyznamny zénr,
ktery nespadd ani do jednoho: teoreticky filosoficky esej. Méme na mysli ten druh pi-
semného vyjadiovani, na kterém stoji vétsi ¢ast déjin moderniho mysleni, od Rozprav
Jeana-Jacquesa Rousseaua pies ,,Umélecké dilo ve véku své technické reprodukovatelnosti®
Waltera Benjamina po Dialektiku konkrétniho Karla Kosika. Kdysi byl tento zptisob psani
ve stiedni Evropé intenzivné péstovan. Kdyz se ale podivame na souc¢asnou vydavatel-
skou produkci, zjistujeme, Ze naptiklad esej psany ve stylu Havlovy Moci bezmocnych
by dnes nejspi$ v akademickém prostiedi neuspél.

Radi bychom se pokusili tento stav zménit a vytvorit prostor pro teoreticky propra-
cované eseje, které se budou vyznacovat jak zna¢nou erudici, tak se dokdzou vyhnout
nezadoucim omezenim, ktera se poji s akademickym stylem psanim. Tyto volnéji psané
texty budeme vydévat vedle tradi¢nich odbornych ¢lankt a dalsich texti na pomezi
zanr(, které by mohly oslovit jak vefejnost, tak akademickou obec. N4s§ intelektudlni
projekt chce soubézné posouvat (predevsim akademické) védéni a mitit k informované
kritice (pfedev$im neakademické) spole¢nosti.

*

Ceské a slovenské ¢islo Kontradikci pro rok 2017 otevird Petr Andreas, ktery ve svém
pojednani , Polistopadovy konsensus a porozumeéni historii“ tvrdi, Ze emociondln{ a mo-
ralni odpor vici ,komunismu* zbavil mnoho lidi schopnosti porozumeét komunistickému
diskurzu, a tim padem také schopnosti jej i¢inné analyzovat.

Adam Votruba nas ptivadi od zkoumdani postkomunistického a ,, komunistického*
diskurzu k alternativni koncepci spole¢enské emancipace. V ¢lanku , Podstatou kapi-
talismu je tirok“ se vénuje dilu némecko-argentinského ekonoma Silvia Gesella o dluhu
aradikdlni monetdrni reformé, coz jsou dnes palcivé témata, jeZ jsou Ceskym a slovenskym
¢tenaitim viceméné nezndma.

Nasleduje cesky preklad eseje Gyorgye Lukécse ,Co je ortodoxni marxismus?”“. Text
prelozil a k vydani ptivodné piipravil Lubomir Sochor v letech 1968-1970, pfeklad ale
dosud nebyl publikovan.

Déle ve vydéani najdete rozhovor s Karlem Kosikem z roku 1993, ktery vedli Raul Fornet-
-Betancourt a Martin Traine, ,Ze jsou to obc¢ané, kdo zakladé svobodny svét”, pavodné
vydany v némciné.

Sekci kniznich recenzi otevird rozsahly recenzni esej Juraje Halase o ivodu do Marxova
mysleni napsaném Michaelem Heinrichem. Ddle se Martin Vrba zamysli nad neddvnym
vydanim Manifestu za filosofii Alaina Badioua, Martin Novy nad knihou Critical Theory
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and the Critique of Political and Economy Wernera Bonefelda, Milo§ Catiko nad Texty
v obéhu (sbirkou ptekladua z radikélni literdrni teorie, kterou sestavili Richard Miiller
a Josef Sebek) a Stanislav Holubec pise o Textech z poziistalosti ¢eského marxistického
sociologa Miroslava Petruska.

Ceskoslovenské ¢&islo Kontradikci 2017 uzaviréa ptispévek zabyvajici se pojmem ideo-
logie a jeho konceptualizaci v dilech vyznamnych marxistickych autord. Pojmové heslo
ptipravili Petr KuZzel, Simon Svérdk, Roman Rakowski a Michael Hauser.

Do anglického ¢isla Kontradikci 2017 ¢tenaie uvede blok ¢lankt na téma , Marxismus
po marxismu“. Wolfgang Fritz Haug nastini kontradikce a dosud nerealizovany potencidl
déjin marxismu. Nick Nesbitt se pak snazi marxismus ozivit, zbavit jej problematic-
kych (dez)interpretaci z minulosti. Nakonec se Daniel Keil soustfedi na jednu z velkych
soucasnych skol, takzvany ,novy materialismus®, ktery mnozi povazuji za alternativni,
nemarxistickou emancipacni kritiku. Keil upozornuje na problematické prvky nové-
ho materialismu a preferuje novou interpretaci marxismu, kterad by patficné reagovala
na kritiku nového materialismu.

Druhy tematicky blok anglického ¢isla se vénuje , Hegelianstvi po hegelidnstvi“ a ptimo
navazuje na blok ptedchozi. Djordje Popovi¢ a Eric-John Russell volaji po névratu k jistému
druhu hegelidnského marxismu, pfipadné marxismem ovlivnéného hegelidnstvi, které
by se vyrovnalo s kritikou ze strany fenomenologti a poststrukturalisti. Popovic¢ se ujima
tématu heideggeridnské fenomenologie a Heideggerem inspirovaného marxismu a vold
po navratu hegelidnského spekulativniho mysleni jako prostfedku pro ptekonan{ prilis
zjednodusujicich rozliseni mezi materialismem a idealismem. Russell se ve svém textu
vénuje limitim marxistické interpretace Hegelovy Fenomenologie ducha vychdazejici
z ,dialektiky péna a raba“; doporucuje spise vychédzet z Lukacsovy interpretace tohoto
spisu, postavené na pojmu zvécnéni.

Peter Steiner ve svém ¢lanku rovnéz vychézi z Lukdcsovy koncepce zvécnéni; vidi v ni
néstroj pro chdpédni necekanych podobnosti mezi myslenim literarniho teoretika Viktora
Sklovského a politického teoretika Carla Schmitta. Tito autofi se jevi jako protikladni co
do obsahu, stylu i politické orientace, oba nicméné déavali pfednost jedinecnosti oproti
bézné, zndmé - Lukdcsovymi slovy zvécnéné - realité.

Do ¢isla jsme rovnéz zaradili dva rozhovory; jeden s madarskym filosofem G. M. Ta-
masem, ktery vedl Lukd$ Matoska, druhy s ¢eskym radikdlné levicovym disidentem
a byvalym ¢lenem IV. internaciondly Petrem Uhlem, ktery ptipravil Petr Kuzel.

V posledni ¢ésti publikace se nachazi pieklad ¢lanku Karla Kosika z roku 1958 , Ti1-
dy a redlna struktura spole¢nosti“ - vyznamného, do angli¢tiny dosud nepielozeného
piispévku k teorii tiid a materialismu.

Na samém zavéru publikujeme dvé recenze: recenzi Josepha Grima Feinberga sborniku
Radical Democracy and Collective Movements Today Alexandrose Kioupkiolise a Giorgose
Katsambekise a recenzi Marka Bergfelda roménu Ilji Trojanowa Macht und Widerstand.
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POLISTOPADOVY
KONSENSUS .
A POROZUMENI
HISTORII

Petr Andreas

The Post-Communist Consensus and Historical Understanding

Abstract: As soon as the socialist regimes failed in East-Central Europe, there disappeared
from the public sphere the positive, a priori understanding of the official, public discourse
of the socialist era. What the author of this article calls “premisunderstanding” has become
part of the new anti-communist consensus and ethos. This premisunderstanding is rooted
not only in an ideological and moral antipathy toward the socialist regime but also in the
fact that the regime’s discourse differs significantly from other types of discourse, including,
not least, liberal discourse. When this kind of premisunderstading is applied to texts orig-
inating in the socialist era or to texts or statements that represent this era, the author calls
this “reading in the spirit of the post-Velvet-Revolutionary consensus.” In the more extreme
forms of this premisunderstanding, the interpreter presumes that the historical actor is
lying, is dishonest, or is mistaken. Although this tendency toward premisunderstanding
has become weaker in the face of revisionist conceptions in historiography, and in the face
of increasing nostalgia throughout society, this ideological barrier to understanding the
recent past survives to this day in various forms of anti-communist rhetoric.

Keywords: Post-Communism, historical understanding, ideology, Czechoslovakia
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Petr Andreas

Sametova revoluce svou ideovou negaci a vyfazenim mocenskych struktur pfredchoziho
rezimu protrhla hrdz antipatie a nenavisti k nému. Podle konsensu rozhodujici drtivé
vétsiny spolecnosti, jejz v roce 1993 legislativné zakotvil cesky parlament, byl komuni-
sticky rezim rezimem nelegitimnim a zasluhuje moralni odsouzeni a pohrdéni.! Tento
konsensus se stal pilifem nové identity a nového étosu spolecnosti a v neposledni fadé
prizmatem, skrze néz se ldmaly interpretace historickych uddlosti a faktt.

V tomto eseji* se zabyvam porozuménim vefejnému a oficialnimu diskursu obdobi
statniho socialismu a jeho interpretaci po listopadu 1989. Vefejnym a oficidlnim diskursem
minim diskurs politikd, statostranickych tradt, registrovanych médif a schvalenych
publikaci, jehoz ovladnuti a pfijeti bylo podminkou ticasti na vefejném zivoté a v pub-
lika¢nim prostoru (nikoli tedy diskurs opozi¢ni, nevetejny, kriticky a subversivni, ktery
byl jeho protipdlem a k némuz se dnes hlasi pievazna ¢ast pamétnikii normalizace).

Pozitivni ptedporozumeéni

Logik a rétorik Herbert Paul Grice formuloval konverzacni maximy, principy, kterymi se
ridi konverzace, ktera je ispé€snd ve smyslu pfedani sdéleni. Nejednd se o etickd a esteticka
doporuceni ve smyslu etikety nebo stylu, ale o odpozorované principy - dobrou praxi
komunikace v psychologickém smyslu. Mluv¢i, jestlize chce, aby mu bylo rozuméno,
vyhovuje zékladnimu kooperativnimu principu: pozadavkim konverzace, kterou vede,
a vede ji tim smérem, na kterém se jeji icastnici shoduji.* Rozvedeno to znamens, Ze
mluvi k véci, nelze a neiikd nepodlozZené véci, neni rozvla¢ny ani tise¢ny a mluvi jasné,
jednoznacné, stru¢né a usporddané. Posluchac, jestlize vstupuje do dialogu a ma zajem
v ném smysluplné pokracovat, sledovat a rozvijet intendovany vyznam, pak podle Grice
pristupuje k mluvéimu s témito predpoklady konverzace.

Podle psychologa Daniela T. Gilberta je dokonce zapottebi k tomu, abychom dosdhli
porozuméni, nejenom pristupovat k mluvéimu s piedpokladem jeho pravdomluvnosti,
jak fika i Grice, nejen ho brat vazné, ale skute¢né jeho sdéleni a ptedpokladiim tohoto
sdéleni uvéftit.* Gilbert samoziejmé netvrdi, Ze interpret musi pfijmout nzory, které
vyklad4, aby byl jeho vyklad vérny znéni a intenci textu; mél by toliko pracovné piipustit,
Ze jsou relevantni jako teoretickd moznost.

! Z4kon ¢. 198/1993 Sb. ze dne 9. ¢ervence 1993 o protipravnosti komunistického rezimu a o odporu
proti nému, potvrzeny nélezem Ustavniho soudu 19/93, ¢. 14/1994 Sb. (dostupné online www.kpv.
kozakov.cz/normy/zakon.htm [pfistup 1. 2. 2014]).

% Rozvijim zde teze, které jsem piedlozil v knize Vybirat a posuzovat. Literdrni kritika a interpre-
tace v obdobi normalizace (Pistorius & Ol§anska: P¥ibram 2016), s. 24-38.

3 Herbert Paul Grice, ,Logic and Conversation®, in Peter Cole, Jerry L. Morgan (eds.), Syntax and
Semantics 3. Speech Acts (New York: Academic Press, 1975), s. 41-58.

4Daniel T. Gilbert, ,How mental systems believe“, American Psychologist 46 (1991), ¢. 2, s. 107; ci-
tuji podle Daniel Kahneman, Thinking, fast and slow (New York: Farrar, Straus and Giroux, 2011),
s. 101.
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Polistopadovy konsensus a porozuméni historii

Védomi, ze mluvci spolupracuje a usiluje o to naplnovat konverza¢ni maximy, je sou-
¢asti pozitivniho predporozuméni, vstficnosti a otevienosti, které interpret potiebuje
k nejlepsimu moznému porozumeéni intendovanému vyznamu.

Pozitivni pfedporozumeéni vefejnému a oficidlnimu diskursu socialistické éry se z ve-
fejného prostoru vytratilo zahy po zédniku socialistického ztfizeni a transformaci instituci
po Listopadu. Soucdsti polistopadového antikomunistického konsensu, nového étosu
a nové identity spolecnosti, se stalo pfedneporozumeéni. Je nutno zdtiraznit, ze predne-
porozuméni mélo v dany okamzik diilezitou politickou, spolecenskou a psychologickou
funkci, nebot ptispélo k historickému pfelomu listopadu 1989, usnadnilo spolecensky
prerod a umoznilo spole¢nosti sejmout ze sebe trauma z zivota a angazovanosti v mi-
nulém rezimu.® Na druhou stranu umoznilo ov§em prosadit i politicka opatieni, ktera
by byla jinak nepopulérni. Stalo se rovnéz piekdzkou v porozuméni neddvné minulosti.

Jinakost predlistopadového diskursu

Vetejny a oficidlni diskurs socialistické éry charakterizuji tendence a vlastnosti, dané spo-
le¢enskopolitickymi podminkami autoritativniho zfizeni. Vystupuji pfedevsim ve srovnani
a po Cteni textli v jiném kontextu, véetné napiiklad kontextu soudobé liberalni publicis-
tiky, védy i politiky: Mezi tradi¢nimi funkcemi diskursu zacaly dominovat legitimizace
a centralizovand a profesionalizovana propaganda. Tisk a média socialistického statu
z definice slouzi politické propagandé, vedle funkce zpravodajské mély vychovévat a slou-
zit upevniovani tiidné zalozené statotvorné moci (ve skute¢nosti moci statostranickych
byrokratti). U¢astnici tohoto uzavieného systému ¢asto vyuzivali jeden z mala t¢innych
zpltisobi, jak legitimizovat svou pozici, a to ptihldsit se ideologickym jazykem a ritudlnimi
Sformulemi k cilim stétné socialistického projektu. (Ackoli to nebyl zptsob vyluc¢ny, jak se
miize zdat z polistopadovych vyklad.) Ospravedlnéni zajmi jednotlivce nebo skupiny,
pokud se nejednalo o politického nepfitele, vedlo pies podporu zajmi statostranickych,
piipadné socialistického bloku. (Ani podpora statostranickych zajmut ov§em nebyla
zcela nezbytn4, jak naznacuji nékteré polistopadové vyklady.) Sama myslenkova droven
projevu bez této rétorické formy, ktera ovsem byla u nékoho autentickym svétonazorem
a u jiného spise ucelovym prosttedkem, postacovala k uznéni vétsinou jen v oblastech,
v nichz byl prostor pro neideologicka témata, jako napi. v pfirodnich a technickych veé-
déch; nékteré oblasti slouzily jako tzv. ,inikové, napiiklad v historickych védach starsi
historie, v literatufe psani historické beletrie apod. (Nicméné prostor pro myslenkovou
hodnotu bez ohledu na jeji ideovou orientaci existoval.) Mluv¢i, kteti sviij ndzor timto
zplisobem prosazovali, soustiedili se pragmaticky nikoli pfedevs§im na obsah sdélenti, ale
na jeho spolecenskopolitické diisledky. Vzhledem k této odli$né, na dtsledky zaméfené

5K tomu viz Michal Pullmann, ,Diktatura, konsensus a spolecenska zména. K vykladu komunis-
tické diktatury v ¢eskych akademickych diskusich po roce 1989 in Lucie Storchové, Jan Horsky
(eds.), Paralely, priiseciky, mimobézky. Teorie, koncepty a pojmy v Ceské a svétové historiografii 20.
stoleti (Praha: Albis International 2009), s. 231-246.
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struktute komunika¢niho aktu nema pftili$ velkou vypovédni hodnotu poméfovat oficidlni
a vefejny diskurs socialismu, zejména jeho pozdniho, normaliza¢niho obdobi, kritérii
pravdivosti. Ohled na faktickou pravdivost, ale spiSe vyvazenost byl druhotady, poznavaci
hodnota diskursu ustupovala persuasivni funkci. V uzavieném systému ideologického
jazyka a jeho tizkych mytizujicich definicich ustrnuly vyznamy slov.

Tyto tendence se projevuji v riznych pasdzich vefejnych a oficidlnich texti a jsou in-
tuitivné znamy vSem, kdo se vénujf jejich ¢etbé. Mimo nékolik tuzemskych filologickych
a historickych praci, jez se vénuji ideologickému jazyku, koluji jejich popisy verejnym
prostorem nejcastéji v podobé kritickych a sarkastickych generalizaci. Generalizace obec-
né umoznuji pojmové mysleni tim, Ze jej ¢ini ekonomickym, ¢asto jsou ale nedokonalé
a dévaji vzniknout pfedsudkiim. V ptipadé ideologického jazyka socialismu jsou také
vyrazem obrany pfed indoktrinaci a snahy o mentalni hygienu, nebot propagandisticka
ucelovost diskursu socialismu ¢asto byva v rozporu s tradi¢ni etikou vSech oblasti lidské
¢innosti: zurnalistiky, védy, politiky. V mnoha pfipadech jsou generalizace vlastnosti
diskursu socialismu opakem gricednskych konverza¢nich maxim. Jsou to generalizace
typu ,komunisté lhali“, ,tajili“ pravdu, klamali, podvadéli, byli rozvla¢ni a opakovali se
(,politické litanie strany“). Otto Exner v eseji o ifednim jazyce komunistické éry® cha-
rakterizuje tfedni komunistickou ¢estinu jako rozvla¢nou, nesrozumitelnou, abstraktni
a obsahové vyprazdnénou. Frantisek Cerméak ve Slovniku komunistické totality piisuzuje
diskursu komunistické totality vlastnosti jako vdgnost, neurcitost ve vyznamech, a tedy
piizna¢nou nejasnost.”

Generalizacemi se vyznacoval kriticky postoj k vefejnému propagandistickému diskursu
komunisti jiz pfed ndstupem socialistického rezimu v Ceskoslovensku. Pozdgji, ale jiz
na pielomu 50. a 60. let napsal filosof FrantiSek Marek, Ze propaganda méni mentalitu
lidi, ktefi jsou v odporu k rezimu, a to az k apriorni paranoidni nedtivéte a podeziivavosti
ke v§em zdrojiim informaci, nejen pfichdzejicim od statostranickych organi. Vytvari
podle ného typ skeptika, ktery v disledku podvédomé generalizace nevéti ani informacim
prichdzejicim od jeho vlastni strany.? Petr Fidelius v 80. letech konstatoval, ze propaganda
se ,rozptylenému konzumentu [...] vét§inou jevi jako amorfni chuchvalec 17{“.°

Po Listopadu se generalizace pretavily v pfedpoklady a pfedsudky, s nimiz interpreti
konsensualné pristupuji k vefejnému a oficidlnimu diskursu socialistické diktatury.
Vlastnosti a tendence, které se pravidelné objevovaly v urcitych ¢dstech a momentech

6 Otto Exner, ,Nékteré charakteristické rysy tifedniho jazyka komunistické éry*, Nase re¢ 75 (1992),
¢.2,5.91-98.

" Franti$ek Cermék, Vaclav Cvréek, Véra Schmiedtova (eds.), Slovnik komunistické totality (Pra-
ha: Nakladatelstvi Lidové noviny, Ustav Ceského narodniho korpusu, 2010), s. 16.

8 Frantigek Marek (Miiller), , Psychologie propagandy*, E-Logos. Electronic Journal for Philosophy
15 (2008), s. 34 (dostupné online http://e-logos.vse.cz/index.php?article=115 [ptistup 17. 6. 2016]).

9 Petr Fidelius, Re¢ komunistické moci (Praha: Triada, 1998), s. 17.
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celku, se a priori a plo$né pricitaji vSem jeho ¢dstem. V nékterych polistopadovych nebo
i soucasnych pracich o nedévné historii se dokonce zd4, Ze jde o jakysi sport ptistihnout
aktéra v okamziku, kdy se jeho vyrok zda odpovidat generalizaci.

Do procesu rozuméni predlistopadovému vefejnému a oficidlnimu diskursu vstu-
puje podeztivavost, pfedpoklad o neupiimnosti autora. Interpret s politickymi nazory
odlisnymi od svétondzoru osob, o jejichz texty se zajim4 - a hraje zde roli také absence
osobni zku$enosti u mladsich interpreti -, mé tendenci byt netolerantni: vnimat jejich
smysleni jako mylné, jejich pohnutky jako zlovolné a jejich vystupovéni jako cynické
a pokrytecké. Nevnima svétonazor a politickou ptredstavivost aktéri historie jako néco
smysluplného a schopného vytvorit fungujici mozny svét, ale jako omyl a nonsens.

Popisuji samoziejmeé velmi vyhrocenou, krajni podobu tendenci; tyto sklony se 1isi,
a to u jednotlivcti i skupin; jinak k historii a historickym texttim pfistupuji profesionalni
historici, jinak studenti - autoti diplomovych praci, jinak publicisté ¢i politici. Mohou
byt téz védomé ¢i dokonce zdmérné, ale i nezdmérné a neuvédomované.

Nazyvam toto pfedneporozumeéni, jez se tyka textii pochédzejicich z doby komunistického
rezimu anebo textu ¢i vyjadieni, naptiklad pamétnickych, které ho dnes reprezentuji,
¢tenim v duchu polistopadového konsensu.

Dalsi pti¢iny predneporozumeéni
K faktu jinakosti predlistopadového oficidlniho vefejného diskursu se ptidévaji dalsi
priciny a okolnosti neporozumeéni. Aniz si ¢cinim ndrok na tplnost, jmenuji zde nékteré.

Predneporozumeéni predlistopadovému diskursu je jednou konkrétni historickou po-
dobou nepouceného a naivniho postoje, na jaky je odkdzan piislusnik jedné spolecnosti
a kultury, ma-li porozumeét jiné historické nebo cizi spole¢nosti a kultufe, a to podobou
vystupriovanou revolu¢ni negaci minulého.

Existuje obranny reflex, ktery zptsobuje neschopnost naslouchat a vést dialog s né-
¢im, co se obecné vnima jako néstroj a reprezentace represe. Politické emoce (nenavist,
nechut, opovrzeni a hofkost) byly zesileny totalitni zkusenosti a bipolarnim rozdélenim
svéta. Za minulého rezimu utrpélo mnoho lidi natolik devastujici trauma, ze kategoricky
odmitaji jakoukoliv diskusi s tim, co ho reprezentuje. Mnoha dal$im o tom bylo vypra-
véno. Podle Adriana Portmanna'® je neschopnost naslouchat univerzalnim dédictvim
totality na obou strandch bariéry, jak u nékdejsich utiskovanych, tak u utiskovatelt.

Ideologicky jazyk socialistické éry jako by ztratil schopnost odkazovat k redlnym
vécem. Bipolarni a (v pivodnim marxistickém slova smyslu) tfidné rozdéleny svét za-
nikl, ideologie selhala, slova, kterd ho popisovala, ztratila vyznam. Ideologicky jazyk se

10 Adrian Portmann von Arburg, ,Normalizace v USTR nezaéind, pracujeme dal. Rozhovor s pied-
sedou védecké rady tstavu®, rozhovor vedl Tomas Sacher*, Respekt, 29. 8. 2013 (dostupne online
http://respekt.ihned.cz/fokus/c1-60521560-normalizace-v-ustr-nezacina-pracujeme-dal [ptistup
25. 3. 2014]).
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jevi jako nesmyslny, neschopny vytvoftit srozumitelny systém vyznamu. Tento rozmér
porozuméni nicméné Ize dobte zachytit; vznikaji vykladové slovniky pojmu a realii.!
Pro soucasnost je charakteristicky pragmaticky vyklad lidského jednéni, s jehoz pomoci
politici a média vysvétluji jedndni, aby bylo obecné srozumitelné. Pavel BarSa o tomto
vysvétlovacim a argumenta¢nim postupu mluvi jako o rétorice zdjmii.*> Rétorika zajmi
spocivé v tom, Ze divody jedndni pfevddime na zdjmy jednajicich. Problematické je, ze
se vytraci moment, kdy lze jednani vysvétlit jako motivované ryze eticky, jako vlastnim
zéjmem nepodminéné sledovéni etickych hodnot. Nedtvéru v to, Ze se lidé mohou nechat
vést etickymi hodnotami, zasela normaliza¢ni éra®® a prohloubilo ji obdobi transformace.
Normalizaéni pragmatismus nutil lidi maskovat vlastni zajmy zajmy statostranickymi
formulovanymi ideologickym jazykem a v devadesdtych letech se ekonomické z4jmy
maskovaly neoliberélni rétorikou transformace. Jestlize se vsak etické hodnoty redu-
kuji na partikuldrni z4jmy, vytraci se eticky dojem o spolecnosti; jeji clenové ztraceji
schopnost vidét skutky a respektovat nédzory, které prameni z presvédceni - nechdpou,
7e nékdo mohl zdivodnovat a ospravedlnovat své skutky na zakladé upiimné etické viry.

Zavérem
Po Listopadu zareagovala rozhodujici ¢ést spole¢nosti na komunisticky rezim jeho negaci
a pfedneporozumeénim jeho diskursu. Ti, ktefi si k byvalému rezimu uchovali kladny
vztah, nebyli vpus$téni do nového hegemonniho diskursu. Ideologicky blok v rozuméni
nedavné historii, ktery byl plodem polistopadového spolec¢enského konsensu (a ¢aste¢né
i predlistopadové kritiky rezimu), pfetrvava dodnes v riznych podobdch antikomuni-
stické rétoriky. Je patrny u studentt - autorti diplomovych praci, publicistii, politikt
i akademiki - védcu. Nechci se zde vénovat otazce, zda ¢i nakolik je negujici ¢teni v po-
listopadovém duchu, které splnilo svou roli béhem ptevratu a transformace, v souc¢asné
politice, Zurnalistice a pedagogice dosud funkéni a zda vyhovuje zajmtim nékterych skupin
a segmentt spolecCnosti. Jisté je v§ak v rozporu s metodologickymi standardy historického
poznani, nebot predstavuje ukdzku ahistorického ptistupu. Ztézuje ziskdni vyvazeného
a pomyslného celistvého obrazu minulosti a vytvafi karikatury historickych aktér.

V poslednich letech mizeme stdle vice pozorovat otevieny pfistup a revizi nékterych

ptistupti k nedavné historii, ackoli i tu je tieba pfipomenout, Ze cesta k porozumeéni

1 Frantigek Cermak, Vaclav Cvréek a Véra Schmiedtova (eds.), Slovnik komunistické totality (Pra-
ha: Nakladatelstvi Lidové noviny / Ustav Ceského narodniho korpusu, 2010); Véra Schmiedtova,
Maly slovnik redlii komunistické totality (Praha: Nakladatelstvi Lidové noviny, 2012).

12 pavel Barsa, ,Rozcesti kapitalismu®, in Jif{ Pehe (ed.), Krize, nebo konec kapitalismu? (Praha: Pros-
tor, 2012), s. 115; Vaclav Bélohradsky, ,Odvrat od smyslu. O souc¢asné krizi“, in Pehe (ed.), Krize, s. 79.

BJind¥ich Kabat, ,Ustrnuli jsme ve vyvoji, fikd psycholog Jindtich Kabat, ptal se Petr Andreas®,
Prévo, 29. 12. 2012, Ptiloha , Salon“ (dostupné online www.novinky.cz/kultura/salon/254989-us-
trnuli-jsme-ve-vyvoji-rika-psycholog-jindrich-kabat.html [ptistup 18. 2. 2014]).
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predlistopadovému diskursu nespocivéd jen ve znovuobjeveni ¢i zdiraznovani prostoru
svobody, toho, co v ném bylo a mohlo byt ne-ideologické. Takové pozndni je spise pied-
pokladem toho, o¢ by mélo jit: o to, abychom pfijali predlistopadovy diskurs takovy,
jaky byl, jako néco - v dané dobé - daného a samozifejmého. Spolu s trendy v historické
védeé pozorujeme téz lidovou nostalgii po tom, co se z minulosti zpétné jevi jako zndmé,
pifjemné a dobré. Oboji vyhrocené polistopadové vnimdni normaliza¢niho diskursu se
zvolna proméfiuje v béZny ahistoricky pifstup a mezikulturni neporozumeéni. Ze histo-
rické diskursy a diskursy jinych ndrodi a kultur jsou nepouc¢enému interpretovi z jiného
kulturniho okruhu a jiné doby riznou mérou nepitistupné, je normalni.
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PODSTATOU
KAPITALISMU
JE UROK

K osobnosti a dilu Silvia Gesella

Adam Votruba

The Basis of Capitalism is Interest: On the Life and Work of Silvio Gesell

Abstract: This article presents the intellectual legacy of German economist Silvio Gesell
(1862-1930). Gesell is known above all as the originator of the notion of “stamped” currency
that loses value when not circulated. With the mortgage crisis of 2008, Gesell’s thought took
on new relevance, after central banks lowered interest rates almost to zero and were unable
to stimulate the economy by lowering rates further. While certain aspects of Gesell’s theory
may be outdated, it is noteworthy that Gesell was able to anticipate later developments in
mainstream economics, such as the influence of interest rates on economic performance.
Gesell'’s theory also has significant consequences for our understanding of the capitalist
economy as such. Gesell polemicized with Marx, for example, arguing that Marx did not
grasp the essence of capitalism, which, according to Gesell, lies in a monetary system driven
by interest, which in turn leads to social problems such as unemployment and economic
crises. These ideas have been pursued further by a number of economists influenced by
Gesell, such as Margrit Kennedy, Bernard Lietaer, and Dieter Suhr. Although the author
of this article agrees with many of Gesell’s assertions, he notes that Gesell’s understanding
of money as an exogenous factor in the economy (a widely shared understanding of money
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in Gesell’s day) can no longer be uncritically accepted. The author observes, moreover,
that the development of alternative currencies leaves us with the challenge of comparing
these currencies to one another and examining their relation to the economy as a whole.
Keywords: Economic theory, Silvio Gesell, interest and debt

Silvio Gesell (1862-1930) patif zfejmeé k nejoriginalnéj$im myslitelam, kteii se kdy za-
byvali zkoumanim ekonomickych otdzek. Uz proto je obtizné zaradit ho k néjakému
jasné definovanému ekonomickému proudu. Gesell projevoval velkou citlivost k soci-
4lnim otdzkam, zdroven vSak byl rozhodnym kritikem marxismu. Jeho tivahy o vlivu
penézniho obéhu na redlnou ekonomiku v lec¢ems pifipominaji pozdéj$i monetarismus
a byly svého ¢asu ocenény J. M. Keynesem i Irvingem Fisherem, sami monetaristé se
v$ak k nému nijak zvlast nehldsi. Jeho pokracovatelé, které nachazime témeéf vyhradné
mimo odborné ekonomické kruhy, se nékdy hlédsi k volnému trhu bez kapitalismu, coz je
néco, co zni z hlediska liberalismu' i marxismu jako jasny protimluv. Liberalové, pokud
o Gesella zavadi, se o ném vyjadiuji ptezirave jako o ,nedovzdélanci“ (Friedrich Hayek)
¢i ,pomatenci“ (Henry Hazlitt). Podivejme se tedy, v ¢em spociva Gesellova specificka
pozice a nakolik mtize byt jeho uceni jesté dnes aktudlni.

Budu se snazit nejprve vécné poreferovat o Gesellové Zivoté, mysleni a o ohlasu jeho
myslenek. V posledni ¢asti bude mym cilem zhodnocenti jeho ptistupu a vysloveni zavért,
které z jeho uceni dle mého soudu vyplyvaji, zvlasté tehdy, konfrontujeme-li ho s dal$im
vyvojem ekonomické védy i ekonomického systému.

Zivot Silvia Gesella

Silvio Gesell se narodil 17. bfezna 1862 v pruské obci St. Vith, kterd se dnes nachazi
na uzemi Belgie. Jeho otec byl Némec, matka Valonka a sim Gesell byl sedmy z deviti
déti. Osud ho zavedl na drahu obchodnika. Roku 1887 pticestoval do Buenos Aires, aby
zde oteviel pobocku obchodni firmy svého star§iho bratra pod ndzvem Casa Gesell.
Obchodnickému femeslu se pak vénoval fadu let.?

V Gesellové zivotni drdze zprvu nic nenasvédcovalo tomu, Ze by se mohl dostat na drahu
teoretického myslitele, nedostalo se mu totiz ani vysokos$kolského vzdélédni. V Argentiné
se vSak stal svédkem prudkych ekonomickych vykyvii, zptisobenych zménami v ménové
politice vlady. V roce 1890 postihla zemi tézké hospoddiska krize poté, co byla argentin-

! Slovo ,liberalismus“ budu ve svém textu pouzivat jako souhrnné oznacéenti pro politickou ideologii
a ekonomické teorie, které s odvolanim na ekonomickou védu prosazuji volné trhy a dévaji pojmu
kapitalismus jednoznacénou pozitivni hodnotici konotaci. V ekonomii se v této souvislosti hovoiti
o neoklasické skole ¢i $kolach na ni navazujicich, toto oznaceni vsak neni ve vefejnosti obecné
rozs$itené. Vzhledem k tomu, Ze v nasem vefejném prostoru se stoupenci volného trhu a kapitalismu
sami nejcastéji ztotoznuji pravé s oznacenim liberdlové, budu tento pojem pouzivat i pii védomi
toho, Ze mize mit za jistych okolnost{ téz jiné konotace.

2 Werner Onken, Silvio Gesell und die Natiirliche Wirtschaftsordnung. Eine Einfiihrung in Leben
und Werk (Liitjenburg: Verlag fiir Sozialokonomie Gauke, 1999), s. 6.
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skéd ména pevné svdzdna se zlatem. Argentina tim plnila pozadavek komise bankérd, jiz
predsedal prvni lord Rothschild. Britské banky tehdy podminily dalsi ptijcky argentinské
vladeé splnénim tohoto pozadavku. (Mimochodem o sto let pozdéji v roce 1991 se podobna
situace opakovala, kdyz Mezindrodni ménovy fond pfimél Argentinu svdzat svou ménu
s dolarem.)? Vlnu bankrotii v roce 1890 fesila argentinska vlada ptechodem na papirové
penize a na naslednou inflaci reagovala novou defla¢ni politikou.*

Geselltiv zdjem o finan¢ni problematiku mél nejprve praktickou povahu. Slo mu o to
zorientovat se v proménlivé hospoddrské situaci a u¢init takova opatieni, aby provedl svij
obchod tspésné uskalimi vsech hospodétskych vykyvi. V tom byl ispésny, sviij obchod
vedl tak, ze siiptes zminéné ekonomické turbulence dokédzal nahospodarit nemalé jméni.®

Tehdy nabyl piesvédcenti, ze odbyt zboZi je zavisly na aktudlnich drokovych mirdch
na finan¢nim trhu. DoSel k zavéru, Ze penize maji mocenskou pifevahu nad ostatnim
zbozim, nebot mohou byt uchovévany bez jakychkoliv ndkladd, a proto jejich majitelé
nemusi pospichat s jejich vydanim. Obchodnik naproti tomu musi své zbozi prodat
diive, nez dojde k znehodnocenti, pficemz zaroven skladovani zbozi s sebou nese urcité
ndklady. Urok je dtisledkem této mocenské prevahy penéz. Aby byly penize vylakany
do obéhu, musi byt obslouzeny drokem. Jestlize jsou v§ak vyhlidky na ziroceni malé,
pak si jejich majitelé penize radéji ponechaji, a tim zptisobi odbytové potize ¢i dokonce
hospodatskou krizi.®

Gesell se proto zamyslel, jak tento problém odstranit. DoSel k zavéru, Ze penize by
mély ztratit svou mocenskou prevahu nad zbozim, a proto by mély pii nec¢innosti ztracet
na své hodnoté. Navrhl zavést pravidelny cirkula¢ni poplatek, kdy by v pravidelnych
intervalech musela byt platnost bankovky prodlouzena nalepenim kolku v urc¢ité cené,
napi. 1 % z nominalni hodnoty bankovky. Tento princip pfirovnaval k tzv. stojnému
v Zelezni¢ni dopravé. Pokud vagén se zbozim neni véas vylozen, pak majitel zbozi musi
platit poplatek z prodleni, nebot blokuje vagén pro dalsi dopravu. Penize zatizené cirku-
la¢nim poplatkem (nékdy se také hovoii o tzv. zadrzném) by mohly obihat i bez troku,
nebot je vyhodnéjsi penize pujcit beztiro¢né nez platit poplatky.”

Gesell zacal své myslenky publikovat od roku 1891 v Buenos Aires, vnémeckém i ve Spa-
nélském jazyce. V roce 1900 pak ptedal obchod svému bratrovi a piesidlil do Svycarska,
kde zakoupil selskou usedlost a s nahospodafenym jménim se vénoval spisovatelské

3 Niall Ferguson, Vzestup penéz. Finanéni déjiny svéta, piel. Eduard Geisler (Praha: Argo, 2011),
s. 97-98.

4 Onken, Silvio Gesell, s. 7.
% Ibid., s. 7.

5 Margrit Kennedyova, Peniaze bez tirokov a infldcie, piel. Mikuld$ Hucko, s. 9 (dostupné online
www.paradigma.sk/peniaze/kniha.pdf [ptistup 23. 2. 2009]). Jde o slovensky pteklad ¢asti knihy
Margrit Kennedy, Interest and Inflation Free Money. Creating an Exchange Medium That Works for
Everybody and Protects the Earth (Philadelphia: Seva International, 1995).

7 Onken, Silvio Gesell, s. 7.
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¢innosti a studiu dél vyznamnych ekonom a filosofti. Do Argentiny se pak jesté jednou
vratil vletech 1907-1911, kdy se po smrti svého bratra vénoval po néjakou dobu znovu své
ptvodni profesi. V roce 1911 pfedal rodinnou firmu svym syntim a vratil se do Evropy.®

Od té doby se soustiedil na psani dal$ich dél a propagaci svych mys$lenek. Své reformni
névrhy postupné doplnil ndvrhem reformy pozemkové, podle niz mélo byt odstranéno
soukromé vlastnictvi pdy. Slo mu pfedevsim o to, aby se po zavedeni ,kazicich se“ penéz
nestala ptida pfedmétem spekulace a tezaurace majetku, ¢imz by mohlo dojit k extrém-
nimu nértstu jeji ceny. V otdzkdch pozemkové reformy se inspiroval pfedev$im Henrym
Georgem a Michaelem Fliirscheimem, ovSem na rozdil od nich nepozadoval vyvlastnéni
pudy bez nahrady, nybrz doporucoval nakup pozemk statem. Pozdéji k tomu ptipojil
névrh, aby penize ziskané z pronajmu ptdy byly vypldceny Zendm, aby byla honorovdna
jejich ndmaha spojend s vychovou déti a aby nebyly ekonomicky zavislé na muzich.®

Gesell byl presvédcen, ze jeho ndvrh penézni reformy vytvoti takovy hospodéisky systém,
ktery bude vice v souladu s pfirodou. Odrézi se to i v jeho ptihldseni se k francouzskym
fyziokratim, s jejichZ myslenkami se citil spfiznén. (Nachazi mezi nimi mj. i kritické
vyroky na adresu droki.) Od roku 1912 proto zacal vydavat se svym spolupracovnikem
Georgem Blumenthalem v Némecku casopis Der Physiokrat. Kdyz byl casopis roku 1916
zastaven cenzurou, presidlil Gesell do Svycarska a opét se vénoval psan{ knih. Tehdy
vznikd jeho hlavni spis Prirozeny hospoddrisky tdd skrze svobodnou piidu a svobodné
penize (Die natiirliche Wirtschaftsordnung durch Freiland und Freigeld)."°

V roce 1919 se shodou ndhod dostédva do Mnichova v dobé, kdy je tam vyhlasena
republika rad. Silvio Gesell byl na kratkou dobu jmenovan v prvni vladé republiky rad
ministrem financi, ale jiz po jednom tydnu byla vldda radikdlnich socidlnich demokratti
a anarchisti vystiiddna vladou s pfevahou komunistd, na které se jiz Gesell nepodilel.
Toto viceméné ndhodné politické angazmd, do néhoz se dostal pfedevsim diky svym
prateltim (sam o politické funkce neusiloval), mélo pro néj nepiijemné dtsledky. V Né-
mecku byl obzalovan z velezrady a uvéznén, teprve po nékolika mésicich byl pied soudem
zproétén viny a propuétén. Zaroven byl vyhostén jako neZddouci osoba ze Svycarska
anesmél se jiz do této zemé vratit."

Po zbytek zZivota se vénoval i naddle propagaci svych myslenek, psani knih, ¢lankd,
dopisti a memorand pro politické strany i statni instituce. V poslednich letech zil v druz-
stevni komunité Oranienburg-Eden nedaleko Berlina. Jednim z jejich zakladatelt byl
Franz Oppenheimer, jehoz idedly pozdéji formovaly hnutf kibuc v Palestiné. Zde Silvio
Gesell zemfel 11. biezna 1930 ve véku nedozitych 68 let."?

8 Ibid., s. 9.

9 Ibid.

19 1bid., s. 9-10.
" Ibid., s. 10.
2 Ibid., s. 11.
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Gesellova ekonomicka teorie

Gesellovy ekonomické nazory se primarné utvatrely béhem jeho obchodnické ¢innosti,
pfi niz si v§imal souvislosti mezi ekonomikou a penézni politikou statu potazmo tro-
kovymi mirami. Dospél tak k mySlenkdm, které byly diametrdlné odlisné od nazort jeho
soucasniki, coz se tyka pfedevs$im pojeti tiroku a penéz.

Gesell naptiklad odmital tehdy pfevazujici pfedstavu, Ze penize jsou ze své podstaty
zvla$tnim druhem komodity vybrané trhem za ticelem smény. Polemizoval mj. s tvrzenim
Otto Arendta, ze némeckd marka ,neni nic jiného nez oznaceni pro 1/1395 libry zlata“.'®
Podle Gesella je tfeba rozliSovat mezi penézi samymi a latkou, z niz jsou tvofeny. Argu-
mentuje pfitom historickou zkusenosti se stifbrem jako mincovnim kovem a ptipomin,
Ze po opusténi bimetalismu cena stfibra prudce klesla praveé z toho diivodu, Ze stfibro
prestalo hrat penézni roli. Hodnota penéz proto podle néj nesouvisi s hodnotou komo-
dity, kterd byla zvolena za prostfedek smény. Gesell podotyk4, Ze kdyby marka byla jen
kouskem zlata, pak by nebyla o nic vice némecka nez francouzsk4, ruska nebo japonska.
Rozdil mezi markou a zlatem je podle néj stejny jako rozdil mezi botami a kizi, nebo
kloboukem a sldmou."

Rovnéz v otdzce tiroku se Gesell vyznamneé lisil od svych soucasnikti. Je to patrné
napi. tam, kde konfrontuje své ndzory s dodnes uznavanym dilem Kapitdl a tirok svého
soucasnika Eugena von Bohm-Bawerka. Bchm-Bawerk rozlisuje ve svém dile Sest z4-
kladnich teorif roku, pricemz Gesell se neztotoznuje s zddnou z nich. Nejblizsi je mu
rakousky osvicenec Joseph von Sonnenfels (1732/33-1817), jehoz Bchm-Bawerk paradoxné
zminuje spise mimochodem jako priklad zcela nesmyslnych nazort, s nimiz nehodla
ani polemizovat.' Vedle Sonnenfelse a francouzskych fyziokratiti (napf. Frangois V. D. de
Forbonnais) se Gesell hlasil predevsim k Pierru-Josephu Proudhonovi (1809-1865), o cemz
bude jesté fec.

Jak jiz bylo feceno, podle Gesella vyplyvé irok z mocenské prevahy penéz nad zbo-
zim, kdy vét§ina zbozi se piisobenim ¢asu kaz{ a ztrdci na cené, zatimco penize nikoliv.
(V Gesellové dobé byla inflace povazovana v podstaté za anomalii.) Urok je podle Gesella
mozno prirovnat k mytnému, které vybira loupezivy rytit a pozdéji stat za pouziti silnic.
Pokud neni mytné (irok) zaplaceno, nemohou byt silnice (penize) pouzity, a zbozi tak
nemuze byt dopraveno ke spotiebiteli.'®

Konkurence ptij¢ovatelti penéz nemé podle Gesella na vysi tirokti zadny vliv. Urok
je omezen pouze konkurenci ve formé domadci vyroby a vyménného obchodu, kterdzto
alternativa k penéznimu hospodaistvi nedovoluje iroku stoupnout nad urcéitou mez.

13 Sjlvio Gesell, ,Die natiirliche Wirtschaftsordnung durch Freiland und Freigeld*, in Silvio Gesel,
Gesammelte Werke, sv. 9 (Liitjenburg: Fachverlag fiir Sozialokonomie, 1988-2000), s. 224.

4 Ibid., s. 225.
15 Ibid., s. 398.
16 Ibid., s. 365.
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Urok je podle né&j vybiran ptimo z obéhu, tj. je zapocitavan do koncové ceny zboZi a je
zcela nezavisly na existenci proletaridtu zbaveného vyrobnich prostfedk.”

Silvio Gesell se snaz{ rozlisit mezi zdkladnim penéznim tirokem a jeho dal$imi sloz-
kami, mezi néz podle néj patif oCekdvand mira inflace a rizikova prémie. Zédkladni trok
oznacuje Gesell pojmem Urzins (doslova ,pratirok”), ¢imz ho chce odlisit od béZného
némeckého vyrazu Zins, ktery znamend penézni urok obecné, nebo téz ndjemné ¢irentu.'®

Gesell tvrdi, Ze zdkladni arok (Urzins) je ve vSech dobéch stejny. Ukazuje na piikladech
z historie, Ze penézni trok miiZe byt velmi vysoky v dobach inflace ¢i valecnych konfliktt,
v klidnych dobéch se v§ak pohybuje pravidelné v rozmezi 4 az 6 %. To plati, at uz jde
o starovéky Rim v prvnim stoleti pfed Kristem nebo Anglii na po¢étku 18. stoleti. At uz se
nachdzime ve véku pluhu a konské sily nebo ve véku parniho stroje, tiroky se s zeleznou
pravidelnosti pohybuji v daném rozmezi. Kdybychom tento tidaj ocistili o béZnou miru
inflace, jak ji 1ze vycist z vyvoje cen, pak dojdeme podle Gesella k zavéru, ze zakladni
urok je ve vSech dobach 3-4 %. (,,Pokud bychom byvali méli naprosto stabilni ménu, tak
by trokova mira ztistdvala po 2000 let beze zmény na 3-4 %.“)"

S urokem podle néj tzce souvisi hlavni pficina hospodaiského cyklu. Krize je vzdy
diisledkem nedostate¢né nabidky penéz, ktera je provazena poklesem cen. Z dnes$niho
hlediska moznd ponékud pfekvapivé vidi souvislost mezi kriz{ a ptili§ nizkymi arokovy-
mi mirami v tom, Ze pokud trokové miry klesnou pod 2,5 %, pak majitelé penéz penize
radéji drzi, nez aby je ptijcovali, coz zptisobi recesi.?’ Pokud tirokové miry stoupnou, pak
podle Gesella dojde opét k oziveni.?!

Gesell soudi, ze hospodaistvi by se mohlo vyvijet bez krizi pouze tehdy, pokud by
mnozstvi zlata stoupalo v pravidelnych pfirtistcich a to tak, aby dochazelo k neustalému
rovnomeérnému rustu cen pfinejmensim o 5 % rocné. Tento rtst cen by automaticky
nutil penize k obéhu, protoze by se jejich drzeni nevyplatilo. Vzhledem k tehdej$im
predstavam o stabilité mény oznacuje Gesell takovy stav sdm o sobé za bankrot mény.
(Mimochodem tato jeho myslenka ndpadné pfipomind pozdéjsi Friedmanuav nazor, Ze
centralni banka by méla zaji$tovat konstantni rist penézni zasoby meziro¢né o 3-5 %.)

Podle Gesella lze krizim zabranit pti splnéni dvou podminek:

1) Penize oddélime od zlata a tvorbu penéz budeme tidit potfebami trhu.

2) Zajistime, aby penize byly nabizeny i tehdy, pokud trok z penézniho i redlného
kapitélu ,padne a zmizi“.*

7 Ibid., s. 366.
18 Ibid., s. 395-396, 407n.
9 1bid., s. 414.

20 podle zékona nabidky a poptavky bychom ocekévali, Ze nizké tirokové miry budou doprovazeny
vy$$im mnozstvim tvérd. Tuto logiku vSak v piipadé ptijcek nemtizeme brat za bernou minci, nebot
narozdil od prodejce zbozi si véfitel vybird, komu své ,zbozi“ v podobé tivéru poskytne a komu ne.
21 Kennedyovd, Peniaze bez tirokou, s. 9.

22 Gesell, Die natiirliche Wirtschaftsordnung, s. 321.
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Neni jisté bez zajimavosti, Ze prvni podminka byla dal$im vyvojem finan¢niho systému
v podstaté splnéna. K postupnému oddéleni mény od zlata doslo mj. i na zdkladé zku-
$enosti s Velkou hospodéiskou krizi. Zda se, jako by toto Gesellovo doporuceni dalsi
historicky vyvoj plné potvrdil. Druhd podminka mii{ k jeho ideji beziro¢nych ,kazicich
se“ penéz, které byly doposud vyzkous$eny jen v lokdlnim meéiitku.

Dtlezitou soucdsti Gesellovych ndzori je i jeho postoj vii¢i kapitalismu a ndzor na pod-
statu kapitdlu. Gesell je pfesvédcen, ze primarnim kapitdlem jsou penize, zatimco tzv.
realny kapital (budovy, stroje, tovarny apod.) ma svou moc jen diky penéznimu kapitalu.
Timto ndzorem je blizky jiz zminovanému Pierru-Josephu Proudhonovi, ktery rovnéz
povazoval penize za kapitdl par excellence a cestu k piekonani kapitalismu vidél v od-
stranéni droku.*

Zajimavy je i Geselliv pomér ke Karlu Marxovi. Gesell sice podobné jako Marx odmi-
tal kapitalismus, nicméné v zdsadnich otdzkéach se s nim rozchdzel. Marx podle Gesella
$patné rozpoznal pti¢inu kapitalismu a jeho uceni proto nemtize kapitdlu vazné ublizit.>*
Marx se podle néj myli v tom, ze kapital chdpe primarné jako kapital hmotny (stroje,
budovy apod.). Gesell vSak upozornuje, ze i pokud by kazdy délnik pracoval na svych
vyrobnich prostiedcich, nebyl by trok ani o kousek mensi. Témito slovy chce fici, ze
i malovyrobce produkujici nezévisle na tovérnikovi je nucen si ptj¢ovat na potfebné
investice, a muize tak byt snadno vykotistovan ze strany kapitalu finan¢niho, aniz by
kdy pracoval na strojich, které patfi nékomu jinému.* Je ovsem otdzka, jestli 1ze Marxo-
vo pojeti kapitdlu interpretovat takto zjednodusené, jak to ¢ini Gesell ve své polemice.

Zminili jsme, Ze moc redlného kapitalu je podle Gesella odvozena od moci penéz.
Tento jeho postieh si mtizeme ilustrovat na pfikladu s ndjemnym. VyS$e ndjemného je
podle néj odvozena od vyse penézniho troku. Zisk, ktery ma majitel nad rdmec svych
ndakladd, pfimo souvisi s irokovymi mirami. Kdyby tiroky vyznamné klesly ¢i byly zcela
odstranény, pak by muselo zédkonité klesnout i ndjemné. Najemci by si totiz jinak radéji
mohli vzit pajcku na stavbu vlastniho bytu nebo by se nasel nékdo, kdo postavi novy diim
a bude nabizet prondjem byt za niz$i cenu. Nebyt penézniho uroku, byly by ndjmy byt
mnohem niz$i a blizily by poméru stavebnich naklad a zivotnosti budovy. Gesell tuto
skute¢nost interpretuje tak, Ze penize berou vSechny ostatni druhy kapitdlu pod svou
ochranu a skrze urokové miry brani jeho zmnozeni a tim i poklesu zisku z jeho uzivani.

Celkové 1ze rici, ze Gesell chdpal drok jako samu podstatu kapitalismu, vidél v ném
pfi¢inu nezameéstnanosti, nedostatku i hospodatského cyklu. Odstranéni iroku mé dat
¢lovéku moznost vyuzivat v plné mife vynosy ze své préce, jak napovidé titul jednoho
z jeho ranych dél Uskutecnéni prdva na plny vytéZek z prdce skrze penézni a pozemkovou
reformu. Gesell nikdy neuvazoval o zestatnéni ¢i zespolec¢ensténi vyrobnich prostfedki

% Milan Sojka et al., Déjiny ekonomickych teorii (Praha: Karolinum, 1999), s. 215.
24 Gesell, Die natiirliche Wirtschaftsordnung, s. XXVI.
%5 Ibid., s. 366.
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jako Karel Marx (s vyjimkou pudy). Zminény pozadavek na svobodny trh bez kapitalismu,
jak ho v gesellovském duchu formuluje napft. jeden z jeho pokracovatelti Dieter Suhr, je
tak z hlediska Gesellovy penézni teorie naprosto smysluplny.

Ohlas Gesellovych myS$lenek
Zhodnotit vyznam Silvia Gesella pro rozvoj ekonomického poznani neni viibec snadné.
Bylo jiz feceno, Ze stoji mimo hlavni proudy ekonomického mysleni. Piestoze nékterymi
svymi postiehy predesel vyvoj ekonomické védy, uznéni v u¢ebnicich ekonomie se mu
za to nedostalo. Jeho postaveni do jisté miry vystihuje vyraz ,ekonomicky disident”,
kterym byvé obcas castovan.

Gesellovo ucenti se setkalo s vétsim ohlasem spi$e mimo odborné ekonomické kruhy. Jiz
za svého zivota ziskal fadu stoupenct v némecky mluvicich zemich i jinde. V némeckém
prosttedi se hovoti o hnuti za prirozeny hospodéisky tdd, coz je oznaceni vychdazejici
z nazvu hlavniho Gesellova dila. Toto hnut{ bylo velmi aktivni ve dvacatych a tficatych
letech 20. stoleti. V obdobi druhé svétové valky byla jeho ¢innost oslabena. V roce 1950
byla v zdpadnim Némecku zaloZena politickd strana s gesellidnskym programem pod
nazvem Frei-Soziale Union (Svobodna socidlni unie). Tato politickd strana ptsobi dodnes,
od roku 2001 pod ndzvem Humanwirtschaftspartei (Strana humanniho hospodatstvi),
ale jeji volebni vysledky se pohybuji kolem 0,1 % hlast.*

Neékteti Gesellovi piivrzenci se snazili jeho myslenky ddle rozpracovat a samostat-
né promyslet. Z nejzndmeéjsich jmenujme alespon némeckého pravnika Dietera Suhra
a architektku Margrit Kennedyovou. Mimo némecké zemé na néj navazal v pomérné
neddvné dobé belgicky ekonom Bernard Lietaer.

Dieter Suhr se zabyval teorii penéz v souvislosti se znénim penézniho zadkona. Inspi-
roval se dilem Johna Maynarda Keynese a Silvia Gesella, od néhoz prevzal myslenku
zadrzovactho poplatku z nevyuzivanych penéz. Tento poplatek chépe jako keynesovskou
alternativu ke keynesovstvi. Dieter Suhr povazoval sdm sebe za stoupence ordoliberalis-
mu, vjehoz duchu zdtiraznoval, Ze pro svobodné trhy je diilezity fdd garantovany statem.
Urok oznacoval za projev churavéni, , ktery nestaci sebeozdravné sily trhu v dlouhodobém
¢asovém horizontu pfemoci“.*

Asi nejorigindlnéjsi ¢ast Suhrova ekonomického dila predstavuje teze, Ze systém
urokd je protiustavni. Suhr chdpe penézni systém jako systém verejné sluzby, pricemz
podle astavy mé kazdy obcan k vefejnym sluzbam garantovan rovny piistup. Systém
arokd ovsem funguje jako skryty systém pterozdélovani, vnémz neustale plynou penize
od téch chuds$ich k bohat$im. V zdpadnim Némecku byl provadén v osmdesatych letech
empiricky vyzkum, podle néhoz 80 % obyvatelstva na systém tirokti dopldci, asi 10 %

26 K vyvoji ,gesellidnského” hnuti viz podrobnéji Giinther Bartsch, Die NWO-Bewegung Silvio
Gesells. Geschichtlicher Grundrif$ 1891-1992/93 (Litjenburg: Gauke Fachverlag fiir Sozialékono-
mie, 1994).

27 Ibid., s. 291.
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z néj md zanedbatelné zisky, zatimco 10 % nejbohatsich lidi z néj tézi velkou mérou.
Vyzkum zohlednoval nejenom pijcky, ale i iroky z podnikatelskych investic promitnuté
do koncové ceny zbozi.?® Suhr nazyva tento mechanismus ,subvencovani bohatych
pottebnymi“.? Jelikoz se tak déje prostfednictvim vetejného penézniho systému, je tato
praxe ve skute¢nosti poru$enim ustavy.

Bernard Lietaer zaujimé v otdzce penézni reformy ponékud odlisné stanovisko nez
Gesell nebo Suhr. Ve své praci Budoucnost penéz na jednu stranu chépe dtsledky systé-
mu urokt pro redlnou ekonomiku do zna¢né miry podobné jako Silvio Gesell, na rozdil
od néj vSak nepozaduje zadsadni reformu finan¢niho systému, mj. i proto, zZe se mu zda
takovd reforma politicky neprtiichodna.*

Lietaer vidi budoucnost spiSe v paralelnim fungovdni mnoha ménovych systémi
s riznymi vlastnostmi. Gesellovskym ,kazicim se“ penéztim pfisuzuje v tomto systému
dtlezitou roli. Doporucuje princip zadrzovaciho poplatku pro mezindrodni ménu, ktera
by méla byt kryta koSem komodit dtilezitych pro mezindrodni obchod. Zadrzovaci popla-
tek by tak kompenzoval i skladovaci ndklady.* Tento poplatek doporucuje i pro lokalni
doplitkové mény, tj. takové, které pouzivaji mistni komunity pro své potiteby vedle mény
statni. Navrhuje také novy typ takové dopliikové mény pod ndzvem ROCS (robustni meé-
novy systém), ktery ma byt kombinaci kolkovanych penéz s pomérné zndmym lokalnim
systémem LETS.* Domniva se, ze tyto paralelni systémy by mohly vhodnym zptisobem
doplnit stédvajici ndarodni mény a stabilizovat tak svétovou i mistni ekonomiku.

Pozoruhodn4 je i Lietaerova myslenka, ze architektura penézniho systému determi-
nuje néas hospodaisky zivot vice, nez si myslime. Soucasny ménovy systém postaveny
na uvérové tvorbé penéz a uroku vede podle néj k soutézivosti a konkurenci, zatimco
jiné systémy (Lietaer uvadi konkrétni ptiklady) podporuji spolupraci a ochotu lid{ si
navzéjem pomahat: ,,Kdo vlastné fidi lod?‘ Odpovéd zni, ze projektant, ktery do lodé
zabudoval 90 % toho, co pak kapitdn muaze délat. J& tvrdim, Ze to samé plati i ve svété
podnikani: projekt penézniho systému na devadesat procent piedurcuje véechna in-
vesti¢ni rozhodnuti ve svété.“*

Je otdzkou, jestli Lietaerovo tvrzeni o penézich, které podporuji spolupraci, 1ze v této
podobé prijmout. On sdm uvadi konkrétni priklady, které jsou velmi specifické, napt. uz
jen tim, Ze jde o penize, které byly zalozeny za ticelem podpory lokdlni komunity. Lze
namitnout, Ze sama konkurence je od vyroby urc¢ené pro trh uz z podstaty véci neod-
myslitelnd. Jako jediny zdsadnéjsi argument se zde jevi teze o tom, Ze stavajici finan¢ni

28 Kennedyova, Peniaze bez urokov, s. 6.

29 Bartsch, Die NWO-Bewegung, s. 290.

30 Bernard Lietaer, Budoucnost penéz, prel. Mikulds Hucko (Kosice: Paradigma.sk, 2004), s. 195-196.
3 Ibid., s. 225-227.

32 Ibid., 5. 210-212.

33 Ibid., s. 195-196.
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systém podporuje soutézivost praveé tim, ze vytvaii zadluzeni, které je vy$si nez penézni
zéasoba. Lietaer to formuluje takto: ,Vase banka nevytvaii tirok; ona vés posild do svéta,
abyste bojovali proti véem ve snaze pfinést zpatky dalsich 100 000 liber. Protoze vSechny
banky délaji presné to samé, systém vyzaduje, aby néktefi iCastnici zkrachovali, a tim
vam poskytli zbyvajicich 100 000 liber. Jednoduse fec¢eno, kdyz vracite tiroky ze své
pujcky, pouzivéte jistinu nékoho jiného.“**

Nelze nezminit na tomto misté také praktické pokusy s Gesellovymi ,kazicimi se“ pe-
nézi. Viditelny netispéch pii prosazovani obecné penézni reformy do praxe vedl Gesellovy
stoupence v Némecku k pokusu vyuzit jeho myslenku v mensim meétitku. Za timto ticelem
vznikla v fijnu 1929 spole¢nost pro vydavani zvlastni gesellovské mény pod ndzvem
Waira-Tauschgesellschaft, coz bychom mohli do ¢estiny prelozit jako Vyménna spole¢nost
wéry.* Tato spole¢nost sdruzovala fadu firem na tizemi Némecka, které se rozhodly pii
vzdjemném obchodnim styku pouzivat poukdzky zvané wira, jejichz platnost musela
byt pravidelné prodluzovana nalepenim kolku.

Svétovou proslulost zajistil wife podnikatel Max Hebecker, ktery se roku 1930 (jiz
v dobé hospodatské krize) rozhodl ozivit tézbu uhli v dolnobavorské obci Schwanen-
kirchen. Jelikoz se mu nepodafilo ziskat ivér od bézné banky, pfijal ivér od zminéné
Vyménné spolecnosti wéry a presvédcil své zaméstnance, aby pfijimali ¢ast vyplaty
v jejich poukdzkach. Wara zacala byt postupné pfijiména i mistnimi obchodniky a pfi-
spéla k oziveni celé lokdlni ekonomiky.*®

Svétové nejproslulej§im experimentem s kolkovanymi penézi je piipad rakouského
meéstecka Worgl, kde se o jejich vyuziti zaslouzil zdejsi starosta Michael Unterguggen-
berger. V 1été 1932 byl ve Worglu spustén obecni projekt k potlaceni nezaméstnanosti.
Projekt spocival na obéhu tzv. pracovnich stvrzenek, které byly kryty statnimi Silinky
a jejichz platnost se musela na konci kazdého mésice prodlouzit nalepenim kolku v cené
1 % z nomindlni hodnoty bankovky. Obecni pokladna poukazovala vytézek z prodeje
kolkd na program pro chudé. B€hem jednoho roku se podatilo ve Worglu snizit po-
Cet nezameéstnanych o 25 %, zatimco v celém Rakousku za tutéz dobu nezaméstnanost
vzrostla o 10 %. Mistni ména umoznila také realizaci fady obecné prospésnych pro-
jekta.’

Oba slibné se rozvijejici experimenty ukoncily zdkazy ze strany némeckych a ra-
kouskych statnich iitadt. V obou piipadech se o to vyznamné zasadila centrdlni banka,
ktera se domnivala, Ze je ohrozen jeji emisni monopol. Nékolik podobnych projekti se
rozbéhlo ve tficatych letech také v USA, kde tuto myslenku propagoval mj. ekonom Irving

3 Ibid., s. 56.
35 Bartsch, Die NWO-Bewegung, s. 82-83.
% Ibid., s. 84.

37 Ibid., s. 85-87. K ptipadu Worglu viz téz monografii Gebhard Ottacher, Der Welt ein Zeichen geben.
Freigeldexperiment von Wérgl 1932/33 (Kiel: Verlag fiir Sozialokonomie Gauke, 2007).
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Fisher, ale prezident Roosevelt posléze veskeré tzv. nouzové mény, kterymi si chtélilidé
na mistni tirovni pomoci z krize, zakazal. Ve Francii a v Ceskoslovensku byly podobné
projekty ukonceny dfive, nez se stacily rozbéhnout. Zakazem vlady také skoncil obdobny
francouzsky projekt z padesatych let.

Situace zacala byt mistnim kolkovanym méndm ptiznivéjsi teprve v poslednich le-
tech.? Od roku 2001 vzniklo v Némecku nékolik regionalnich mén, které jsou postaveny
na gesellovském principu cirkula¢niho poplatku. Nejzndméjsi z nich je bavorsky chiem-
gauer, ktery je aktudlné druhou nejstarsi fungujici kolkovanou ménou. Kolkovné se zde
plati ¢tvrtletné a ¢ini 2 % z nomindlni hodnoty bankovky. Chiemgauery jsou kryté eurem
a smeénuji se v poméru 1:1.%

Zda se, ze Gesellovy mySlenky jsou v Némecku stdle zivé a i dnes vzbuzuji pozornost
prinejmensim u ¢ésti vefejnosti. Praktické vysledky, kterych bylo pii téchto experimentech
dosazeno, by si jisté zaslouzily pozornosti i ze strany odbornych ekonomickych pracovist.
Tviirci téchto mistnich projekti s kolkovanymi penézi vidi jejich hlavni pfinos nejcastéji
v rychlej$im obéhu téchto penéz (ve srovnani s ménou statni), ¢imz je zajisténa vyssi
produkce na mnozstvi obihajicich penéznich jednotek nez v ptipadé eura, a také v tom,
Ze regionalni ména pomdahd udrzet kupni silu v jejich regionu.

K dnesnimu poselstvi Gesellova dila

Je ztejmé, Ze Gesellova ekonomicka teorie predstavuje urcitou alternativu vici mar-
xistické kritice kapitalismu. John Maynard Keynes svého ¢asu vyjadiil presvédcenti, ze
»budoucnost se bude ucit vice od Gesella nez od Marxe“.*’ Je proto do jisté miry pozo-
ruhodné, nakolik ziistdv4d Gesell mimo pozornost odbornych kruht, prestoze v mnoha
svych nazorech predjimal pozdéjsi vyvoj ekonomické védy.

Neddvn4 financ¢ni krize jeho myslenky opét aktualizovala. Soudoba monetérni politika
se soustieduje na ovliviiovdni ekonomiky pomoci irokovych mér. Pokud ekonomika
ztraci tempo, snizuji se tirokové sazby. Ve chvili, kdy se v nékterych zemich dostaly tiro-
kové sazby centralni banky prakticky na nulu, aniz by bylo dosazeno zddouciho efektu,
kterym je odstranéni deflace, zacalo se hovofit o tzv. pasti likvidity. Konstatovalo se, ze
monetérn{ politika je v takovou chvili vyfazena mimo provoz. (U¢innost kvantitativni-
ho uvolniovani,* k némuz se v takovych chvilich pfistupuje, nékteii odbornici popiraji.

38 Werner Onken, Modellversuche mit sozialpflichtigem Boden und Geld (Liitjenburg: Verlag fiir
Sozialokonomie Gauke, 1997), s. 50-56.

39 Andreas Wieg, , Geld ist, was gilt“, Bankinformation 36 (2009), ¢. 6, s. 72 (dostupné online http://
www.chiemgauer.info/fileadmin/user_upload/Basisinfo/Geld_ist__was_gilt.pdf [pfistup 15. 1.
2012]).

10 Kennedyova, Peniaze bez tirokov, s. 19.

1 podstatou kvantitativniho uvoliiovani je zvy$ovani rezerv komerénich bank. Dochézi k nému tak,

ze centralni banka nakupuje od bank jejich aktiva (napf. dluhopisy). Vy$si rezervy maji bankam
umoznit snazs$i poskytovani tvéra.
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Oznacuji je za pouhé predstirdni ¢innosti pfed vefejnosti, nebot podobné opatieni nemé
na miru inflace zadny vliv.)*

Objevila se myslenka, ze by v této situaci byly potteba Grokové miry zdporné, pricemz
americky ekonom Gregory Mankiw, inspirovén tidajné jednim ze svych studentti, napsal,
Ze néco takového by bylo mozné pouze za predpokladu, ze by byla zavedena sankce
za zadrzovani mény.* Ve svém ¢ldnku uvadi jako ptiklad mozného fesenti, Ze by jednou
za rok byla vylosovéna c¢islice od 0 do 9 a bankovky koncici touto ¢islici byly zneplatnény.
Nehledé na neelegantnost Mankiwova praktického névrhu vidime, Ze se zde z pozic
hlavniho proudu ekonomického mysleni dospiva k myslence, kterou formuloval Silvio
Gesell pied vice nez sto lety. Samy principy ménové politiky, v niZ se odrazeji zkusenosti
ziskané béhem 20. stoleti, odkazuji smérem k myslence zdporného troku.

Nabizi se otazka, jestli Gesellova teze o tiroku jako konstitutivnim rysu kapitalismu
obstoji v $irsi historické perspektivé. Urok totiz existoval i v antice a naslednych historickych
epochach. Na obhajobu Gesellovych piedstav 1ze uvést tu skutecnost, ze pfedkapitalistické
ekonomiky nebyly priméarné ekonomikami trznimi, tj. vétsina obyvatel uspokojovala
vétsi ¢ast svych potfeb mimo trh. Roli penézniho systému v pfedmodernich epochach
tak nelze srovnavat s moderni ekonomikou. Neni bez zajimavosti, Ze ve stredovéku byl
v Evropé urok potirdn, pticemz k jeho legalizaci dochdzi v 16. stoleti, tedy v samych
pocatcich kapitalismu. Ekonomiky zemi, které k tomuto kroku ptistoupily jako prvni
(Anglie, Nizozemi), se ndsledné projevily jako dynamic¢téjsi nez zbytek Evropy. V tomto
ohledu je snad mozné Gesellovi vytknout, Ze jeho pojeti je ptili$ zjednodusujici. Ov§em
jeho postieh o klicovém vyznamu droka i polemika s Marxem tim nepozbyvaji svého
vyznamu.

Existuje jeden dtilezity bod, ve kterém Gesell ziistal ditétem své doby a byl dalsim
vyvojem ekonomie prekondn. Gesell totiz chépal penize jako exogenni faktor v ekono-
mice, tj. néco, co prichazi zvnéjsku a je ddno bud mnozstvim zlata, nebo mnozstvim
natisténych bankovek. Dne$ni ekonomie uz povétsinou ptijala objev Knuta Wicksella
publikovany roku 1898, Ze penize vznikaji poskytovanim tvéru. Z toho zékonité vyply-
va, ze jejich mnozstvi bezprostfedné souvisi s ekonomickou aktivitou. Penize jsou dnes
v duchu tohoto objevu chdpdny jako pouhé tcetni jednotky, které vzniknou ve chvili,
kdy si je nékdo ptijc¢i. Mnozstvi bankovek a minci je pouze takové, jaké odpovidd bud
potiebé verejnosti, nebo jaké je pfedepsano bankdm jako povinné rezervy. V nejvyspé-
lej$ich zemich ¢in{ toto mnozstvi jiz jen asi 3 % penézni zasoby.

Za zminku snad stoji, Ze liberdlové se stale drzi svych piedstav o komoditni a exo-
genni povaze penéz. Spolu s tim také haji teorém o neutralité penéz, coz jest tvrzeni,
Ze penize jsou pouze prostfedkem smény, ktery neovliviiuje ucastniky trhu, tj. nezavisi

2 Josef Jilek, Penize a ménovd politika (Praha: Grada, 2004), s. 442.

BN. Gregory Mankiw, , It May Be Time for the Fed to Go Negative“, New York Times, 18. 4. 2009
(dostupné online http://www.nytimes.com/2009/04/19/business/economy/19view.html?_r=0
[ptistup 16. 10. 2015]).
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na nich pomérné ceny, ani irokové miry, ani mira nezaméstnanosti. V liberdlné pojatych
ucebnicich se 1ze setkat s tvrzenim, Ze penize nehraji v ekonomické védé vyznamnéjsi
roli. Trvanim na empiricky vyvracenych tezich potvrzuje liberalismus svoji podstatu
coby dogmatické nevédecké doktriny, kterd spiSe jen vnéj$im vystupovanim napodobuje
atributy védecké discipliny. Jesté Friedrich Hayek tvrdil zcela vazné, ze zlaty standard
je nejlepsi ze Spatnych systém, kdy jsou ponechdny penize v rukou vlady, prestoze se
vicekrat ukézalo, Ze zavedeni zlatych penéz vede k hospodéiské recesi." (Nehledé na to,
zZe tvorba penéz v sou¢asném systému neni ve skute¢nosti ponechédna jen v rukou vlady.)
Také prohlasoval, Ze konstantni mnozstvi penéz je dostacujici podminkou pro jejich
neutralitu,” pozdéji sice tuto tezi zmirnil, ale mezi stoupenci liberalismu jsou stale lidé,
ktefi se k témto predstavdm hlasi.*¢

Vyznam Silvia Gesella tkvi mimo jiné v tom, Ze jako jeden z prvnich upozornil na de-
terminujici vliv penéz na redlné (kapitalistické) hospodétstvi, ¢imz de facto tzv. neutralitu
penéz odvrhl. Praktické pokusy s jeho penézi a také jiné pozdéjsi experimenty s jinymi
doplnkovymi ménami nds poucily o tom, ze penézni systémy mohou byt potencialné
vybudovdany na rtiznych principech, pficemz tyto principy navic ovliviiuji ekonomické
chovani lidi. Je tieba se rozloucit s pfedstavou, Ze penézni systém je jediny mozny, Ze je
to jakési ptirodni danost, kterou neni tfeba v ramci ekonomické védy ani zkoumat. To,
co se dosud bralo jako samoziejmost, musi byt nyni tdzdno, vystaveno kritice a racio-
nalnimu zkoumadni. To je asi nejvétsi dédictvi gesellianismu, byt Silvio Gesell to ve své
préci takto nezamyslel.

Zminili jsme se jiz o tom, Ze pro pluralitu ménovych systému se vyjadiuje naptiklad
Bernard Lietaer, ktery doporucuje paralelni fungovani stdtni mény, mezindrodni mény
a mén lokélnich, pticemz pro dvé z nich (mezindrodni a lokdlni) navrhuje Geselltv
princip zddrzného. Distancuje se tak od predstavy diivéjsich gesellidnti a samotného
Gesella, kteti pocitali se zdsadni reformou stavajictho penézniho systému.

Gesellova teorie mé podle mého soudu také tu piednost, Ze srozumitelnym zptisobem
a v souladu s fakty vysvétluje vznik a pribéh hospodatskych krizi v kapitalistickém

* Hlavnim ddvodem je defla¢n{ charakter zlatych penéz, ktery ¢inf vyhodnym jejich zadrzovani,
a ktery tak odménuje piesné takové jedndni, jaké prispiva k prohloubeni recese. Zlaty standard
je vrozporu s dnes obecné prijimanym pfesvéd¢enim o prospésnosti mirné inflace a potiebé
setrvalého nédrtstu penézni zdsoby. Neni bez zajimavosti, ze elektronické bitcoiny, které mtizeme
pro jejich povahu oznacit za jakési virtudlni zlato a které maji jednoznac¢né spekulativni charak-
ter, jsou medidlné nejdiskutovanéj$imi alternativnimi penézi. Jsou dokonce vitany jako ty pravé
»svobodné“ penize, které nejsou v rukou vlad. Tuto skute¢nost bychom mohli v duchu Gesellova
uceni snadno interpretovat tak, ze medidlni ispéch bitcointi souvisi prave s tim, Ze jde o penize,
které jsou v plném souladu s podstatou kapitalismu, a proto se o nich ,smi“ vS§ude mluvit.

5 Sojka et al., Déjiny ekonomickych teori, s. 52.

46 g touto tezi se 1ze setkat v ekonomické zurnalistice, ¢asto s odvoldnim na Skolu racionalnich
ocekdvani. Srov. napt. Robert Holman, Makroekonomie. Stredné pokrocily kurz (Praha: C. H. Beck,
2010), s. 336. Téz viz Sojka et al., Déjiny ekonomickych teorii, s. 215.
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systému.”” To plati zejména, doplnime-li ji o poznatek ivérové tvorby penéz. Vyjdeme-li
totiz z predpokladu, Ze penize jsou vytvareny jako pujcky, pticemz z téchto ptijcek jsou
zaroven pozadovany turoky, dochazime k zavéru, Ze vytvoreni penéz je vzdy spojeno
s vytvofenim dluhu, ktery je vyS$si nez mnozstvi vznikajicich penéz. V tomto systému
tedy dluhy zdkonité pfevysuji penize a jsou z principu nesplatitelné. Pfipomina to hru
letadlo. Existuji sice jesté dalsi zptisoby vzniku penéz (patii k nim hlavné riizné typy
bankovnich vydajt), takto vzniklé penize v§ak nemohou kompenzovat pozadované troky.
V opa¢ném piipadé by totiZ musely byt vydaje bank vy$si nez jejich piijmy.

Tuto skute¢nost pfipousti jen malé ¢dst mainstreamovych ekonom,*® vétsina se k to-
muto tématu oficidlné nevyjadiuje, v neoficialnich rozhovorech v§ak mnozi podobnou
pfedstavu jednoznacné odmitaji, ¢asto takovymi argumenty, které prozrazuji, ze pod-
statu této namitky vadi finanénimu systému ani nepochopili (napf. pouzivaji odkaz
na ekonomicky rist ¢i inflaci).

Pfesto pravé tento model davé jednoduchou a vérohodnou odpovéd na to, proc se
zadrhéva kapitalisticky stroj. Ten totiz funguje jen do té doby, dokud nové ptijcky v sys-
tému jsou s to umortovat staré dluhy véetné urokt. Ve chvili, kdy nové poskytované
uveéry nedostacuji na splaceni starych dluhi (tj. splatky pievysi nové avéry), pak do-
chdzi zakonité ke stahovadni penéz z obéhu, coz zplisobuje bankroty firem a nezamést-
nanost.

Uvedeny model také vysvétluje, proc je kapitalisticky systém zavisly na rtistu. Pokud
kapitalismus nemitiZe expandovat, pak se hrouti. Margrit Kennedyova pfirovnava systém
urokd k rakovinovému bujenti, které rozklada spolecenskou strukturu.* Nelze si vybrat
nulovy nebo zéporny rist. Uroky jsou netprosné, musi byt splaceny, i kdyZ neexistuj
penize k jejich zaplaceni, cehoz dasledkem je, Ze neobyvané nemovitosti konci v rukou
bank a lidé na ulici.

V otazce vysvétleni hospodaiské krize ma gesellovské koncepce nejblize k monetarismu
(bliZe nez k marxismu nebo k liberalismu). Monetarismus vysvétluje hospodatskou krizi
jako dutsledek poklesu penézni zasoby, jenomze uz nehleda ptic¢inu toho, pro¢ k tomuto
poklesu dochézi. Ménova politika vSak vyvozuje z této teorie konzistentni a Castecné
funk¢ni feSeni: napumpovat do ekonomiky dalsi penize prostfednictvim sniZeni tiro-
kovych sazeb. Gesellovsky pohled jde déle v tom, Ze interpretuje i onen pozorovatelny
pokles penézni zasoby (eventudlné totozné ptisobici pokles rychlosti obéhu penéz). Do-

7 Je samoziejmé otdzka, jestli Ize redukovat hospodé¥ské krize v kapitalismu pouze na jeden typ.
Cyklicky charakter kapitalistického hospodaistvi se v§ak fada ekonomickych kol pokousi rliznym
zplsobem vysvétlit. V prostoru této pozndmky lze jejich pfistupy pouze naznacit: marxismus
hovofi o krizich z nadvyroby, monetarismus vidi zdkladni pfi¢inu v poklesu penézni zdsoby, pti-

znivci liberalismu nezfidka ,obvinuji“ centralni banky a jejich manipulaci s irokovymi mirami,
Schumpeter zase spojoval hospodaisky cyklus s inova¢nimi vinami.

8 Srov. napt. Jilek, Penize, s. 105.

49 Kennedyova, Peniaze bez urokov, s. 3.
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chézi k nému tehdy, pokud redlnd ekonomika nedokéze zajistit vynosy, které si dle svych
pravidel tiroCeni narokuje financni systém.

Absurdnost tohoto finan¢niho naroku, ktery z iroku (ptesnéji feceno slozeného tiroku)
vyplyvé, ukazuje modelovy priklad oznacovany nékdy jako Josefiiv fenik. Matematicky
1ze spocitat, ze jeden fenik ulozeny v okamziku Kristova narozeni na ¢tyfprocentni tirok
by svému majiteli vynesl v roce 1990 tolik penéz, Ze by za né bylo mozno nakoupit 8190
zlatych kouli o velikosti zemékoule.* Je to presvédciva ilustrace toho, Ze redlné ekono-
mika nemiiZe nikdy splnit to, co po ni véftitelé chtéji.

Krétce pted krizi z roku 2008 bylo mozno v médiich ¢ist, Ze bankovni néstroje jsou
nyni uz tak sofistikované, ze bankovni sektor mtize riist nezdvisle na redlné ekonomice.
(Rozuméj: bankovni sektor mtize vykazovat vétsi riist nez zbytek ekonomiky, coz se tehdy
dle oficidlnich ukazateld v nékterych zemich délo.) Prosty selsky rozum by ptedstavu,
ze néco takového bude doopravdy fungovat, povazoval za nesmysl, ne tak ekonomové.

Jak se tedy divat na moznost reformy finan¢niho systému? Pochopitelné nelze pted-
pokladat, ze by reforma penézniho systému vyftesila vsechny problémy kapitalismu. Uz
dnes lze vyslovit fadu pochybovacnych otdzek od jednoduchych az po dosti sofistikované.
Pro¢ by méli lidé takové penize chtit? Nepovedou kolkované penize k jesté nesmyslnéjsi-
mu ekonomickému riistu? Nebude prave takovyto systém ekologicky nesetrny? Na tyto
otazky je mozné hledat odpovédi. Napiiklad na prvni otdzku mtizeme fici, Ze ve 30. letech
lidé prijali tyto penize dobrovolné, nebot k tomu méli padny dtivod v podobé nouze,
dnes se tak déje spise z presvédcenti, ze lokdlni penize pomdhaji regionu. Na druhou
otazku odpovidaji gesellidni poukazem na to, Ze naopak trokovy systém vytvarii tlak
na nesmyslny ekonomicky rist, zatimco pfi pouzivani , kazicich se“ penéz by nebyl tzv.
nulovy rist spojen s neblahymi ekonomickymi a socialnimi dopady.

Je to samoziejmé otdzka, jaké diisledky bychom mohli pozorovat, kdyby byl takovy
systém zaveden ve vét§im méftitku. Dtilezité je ovS§em takové otazky klést. Je zadouci, aby
studium alternativnich penéznich systému zacalo byt seriéznim tématem ekonomické
védy a aby se posléze stalo i otazkou politickou. Keynesovské ¢i monetaristicka politika
dokaze propuknuti kapitalistické , krize z trok“ ic¢inné oddalovat, nefesi v§ak pod-
statu problému a netesi ani otdzku socidlni a ekologickou, které s penéznim systémem
uzce souviseji. Financni systém, ktery ze své podstaty nabizi vizi ekonomiky, jez nemusi
za kazdou cenu rist a v niz nedochdzi k vyse zminénému skrytému prerozdélovani
penéz od chudych k bohatym, stoji minimalné za to, abychom se jim vdzné zabyvali.

50 ptiklad vychdzi z ceny zlata v lednu 1990; srov. Lietaer, Budoucnost penéz, s. 58, 304.
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GYORGY LUKACS,
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MARXISTICKE
ORTODOXIE

A CESKY MARXISMUS

Uvodni slovo k Lukdcsovu eseji
,Co je ortodoxni marxismus?”

Ivan Landa

I

Esej madarského myslitele Gyorgye Lukdacse nazvany ,Co je ortodoxn{ marxismus?“
patii mezi vyznamné metodologické texty zdpadniho marxismu.! Ustiedn{ téma eseje
je obsazeno v otdzce polozené v samém jeho nazvu. Lukédcs na ni odpovidé nasledujicim
zptisobem: Ortodoxnost marxismu nespociva v obsahovych tezich, jimz bychom se museli
slepé upsat, ale mnohem spise v dialektické metodé. Kazdé obsahové tvrzeni lze totiz

1 prvni, strucnéjsi verze, sepsand v roce 1919, vysla v souboru text nazvaném Taktik und Ethik.
Georg Lukdcs, ,Was ist orthodoxer Marxismus?“ (1919), in Georg Lukdcs, Friihschriften II. Geschichte
und Klassenbewusstsein (Darmstadt und Neuwied: Luchterhand Verlag, 1968) (2. vyd. 1977), s. 61-69.
O Ctyti roky pozdéji ji Lukdcs v pfepracované a znacné rozsitené verzi zafadil do souboru esejt
nazvaného Geschichte und Klassenbewusstsein, viz Georg Lukdcs, ,Was ist orthodoxer Marxismus?*“
(1923), in Lukdcs, Friihschriften I1., s. 171-198. Obé verze ptelozil do ¢estiny Lubomir Sochor. Zde
pretiskujeme jen delsi, definitivni verzi eseje.
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v principu zpochybnit a vyvrétit jako nepravdivé. Jinak je tomu v piipadé dialektické me-
tody: ,,[...] i kdybychom pfedpokladali - i kdyz to neptipoustime -, Ze by moderni badani
bez vSech vyhrad prokdzalo vécnou nespravnost vSech jednotlivych Marxovych vyrokd,
mohl by kazdy opravdovy ,ortodoxni’ marxista bezpodminec¢né uznat viechny tyto nové
vysledky a zavrhnout véechny jednotlivé Marovy teze, aniz by se musel na minutu vzdat
své marxistické ortodoxnosti.“

Uvedend odpovéd neni nesena Cisté konstruktivnhim zamérem odhalit nejvlastnéjsi
jaddro marxismu. Lukdcs sleduje i jiné, polemické cile. Usiluje o to negativné se vymezit
a nabidnout alternativu vii¢i dvéma soubéznym a tehdy silicim tendencim uvniti marxi-
smu. Jednu z nich ptedstavoval sklon k systematizaci marxistického (a Marxova) uceni,
coz zahrnovalo ptijimani uréitych ,teorému’, napf. teorie hodnoty, vykotistovani, odci-
zeni anebo teorie krizi, bez toho, Ze by se kladla otazka, zda postihuji skute¢cnou povahu
socidlni reality. Ortodoxnost marxismu tak méla blizko k fideismu Ipicimu na platnosti
obsaht, které nelze potvrdit ani vyvratit rozumovou tvahou nebo vysledky moderni
védy vychazejici ze smyslové zkusenosti. Za hlavniho protagonistu tohoto proudu Lukacs
povazuje Karla Kautského. Ten v jeho ocich sice zpiehlednil, nicméné soucasné zjed-
nodusil marxistickou teorii, resp. Marxovo a Engelsovo uceni, a stejné tak ztrivializoval
dialektickou metodu.?

Z druhé strany ovs$em silila tendence, poukazujici na moznost ¢i dokonce nutnost
radikédlni revize Marxova a Engelsova uceni, a to ve svétle vysledki moderni védy. Uvnitt
zminéného proudu se poukazovalo na to, Ze marxismus je v principu otevien jakymkoli
Gpravam, které mohou nakonec vést k odvrhnuti vy$e zminénych ,teoréma“, neobstoji-1i
ptivykladu socidlni reality. Stejné kriticky se hodnotila vyuzitelnost dialektické metody.
Nartstalo podezieni, zZe tato domnéla ,metoda“ neni s to postihnout zna¢né mnozstvi
zajimavych socidlnich jevii. Stoupenci tohoto proudu, mezi jejithoz celného predstavitele
Lukdcs pocita Eduarda Bernsteina, odmitali dialektickou metodu jako pochybné He-
gelovo dédictvi. Pohlizeli na ni jako na sterilni vyvojové schéma, které se mechanicky
uplatiiuje na realitu a poddva ndm jeji poktiveny obraz.*

Obé zminované tendence Lukécs pfimo i nepiimo kritizuje. Proto Ize jeho esej ¢ist
predevsim jako polemické pojedndni. Ackoli uznéva, ze vyvoj moderni védy vyvolava
potiebu revize dosavadnich poznatk, ihelné kameny Marxova a Engelsova uceni ne-

2 Gydrgy Lukdcs, viz niZze, s. 50. V textové verzi z roku 1919 je ,ortodoxnost‘ dana do p¥imé
souvislosti s ,Marxovou metodou“: ,Za ptedpokladu [...], Ze by vyvoj védy dokézal, Ze vSechna
Marxova tvrzeni jsou mylnd, mohli bychom bez odporu pfijmout tuto kritiku védy, a pfesto bychom
zlistali ortodoxnimi marxisty, pokud jsme stoupenci Marxovy metody.“ Lukdcs, ,Was ist orthodoxer
Marxismus?“ (1919), s. 61 (pouzivam zde Sochoruv pieklad).

3 Karl Kautsky, Ekonomické uceni Karla Marxe, piel. Lubomir Holub (Praha: Statni nakladatelstvi
politické literatury, 1958).

*lustrativnim p¥ikladem budiz kapitola s p¥iznaénym ndzvem ,Osidla hegelovsko-dialektické
metody“ z Bernsteinovy knihy z roku 1899, srov. Eduard Bernstein, Predpoklady socialismu a tikoly
socidlni demokracie, ptel. Ladislav Machac (Praha: Samostatnost, 1902).
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vyjimaje, odmitd, Ze by musela byt Smahem odmitnuta dialektickd metoda ve prospéch
exaktnéjsich metod prevzatych z piirodnich véd, a sice z toho prostého dtivodu, Ze so-
cidlni a pfirodni realita ptedstavuji dvé kategorialné odlisné oblasti, a proto je ani nelze
vysvétlovat shodnymi metodami a pomoci stejnych kategorii (napt. pomoci kategorie
kauzality).®

Vicdi prvnimu stanovisku, které se tidajné nepravem zastituje ortodoxnosti, Lukécs
vznasi nasledujici ndmitku: I kdyz pfipustime, Ze marxismus tvoi{ ucelenou teorii popisujici
a vysvétlujici socidlni jevy typické pro moderni spolecnosti, nesmime ztrécet ze ztetele,
Ze se jedna o teorii, ktera se vyznacuje - ostatné stejné jako kazd4 teorie - déjinnym
charakterem. Jeji ,teorémy* proto mohou platit o socidlni realité v Case t,, ale nemuseji
o ni platit v ase t,. Socidlni realita se totiZ sama v sobé proménuje: realita v ¢ase t, neni
totozné s realitou v ¢ase t,. Spolu s tim mtiZe v jistém okamziku dochdzet k proméné
obecnéjsiho myslenkového ramce, v némz se urcité teorie utvaii nebo na jehoz utvétreni
se podili. To znamen4, Ze zmény na rovineé reality ¢i obecného myslenkového ramce
oteviraji prostor pro zneplatnéni jistych ,teorémi“ marxistické teorie. Lukdcs ale jednim
dechem dodava: piesto prese vSechno mize nadale ztstat v platnosti dialekticka metoda.

Prosttednictvim dialektické metody lze podle Lukédcse dospét v riznych dobach, tfeba
v epoSe prvni a nastupujici ¢tvrté primyslové revoluce, k riznym, nikoli ke shodnym
vysledktim ohledné ulohy, jakou napi. diive sehrdly a nyni maji moderni technologie
v zivoté moderniho ¢lovéka a spole¢nosti. A nejen to. Tato metoda ndm dovoluje postih-
nout komplexnost vztahti, panujicich mezi rozliénymi oblastmi socialni reality, napf.
mezi prudce se rozvijejici oblasti modernich technologif a proménou socialni struktury
a sféry vyroby. A v neposledni fadé ndm pomdha lépe porozumét zméndm, k nimz dochdzi
na roviné spolecenskovédnich teorii samych. Stiidéni teorii z Lukdcsova pohledu neni
zapfic¢inéno pouze jejich silicim nebo naopak sldbnoucim explana¢nim potencidlem.
Vyznamné se na ném podili také mira, v jaké teorie piekracuje ¢i zasahuje do procest
probihajicich uvnitf socialni reality, resp. v jaké napomdha k zpomalenf ¢i urychleni
emancipacnich procest.

Stoupenci druhého proudu uvnitt marxismu v$ak nepozadovali pouze revizi toho ¢i
onoho obsahového tvrzeni, resp. marxistické teorie jako celku. Pozadovali daleko vic:
revizi dialektické metody, jez podle nich ,zndasilnuje fakty“, jak jejich vyhradu lapidarné
shrnul Lukdcs. Vzneseny pozadavek tak presouvé ditkazni bfemeno na bedra obhdjcti
dialektické metody. Ti nyni museji dolozit, ze pro marxistickou teorii je dialekticka teorie
skute¢né konstitutivni a Ze - feceno v Lukacsové idiomu - je znamkou jeji ortodoxnosti.
Zaroven by méli vysvétlit, co presné maji na mysli, kdyz se dovolavaji , dialektické metody*.
Jen tak 1ze posoudit, zda jeji uplatnovani skutec¢né vede ke schematizaci a ke ,,znasilnéni

® Tento postoj je tradiéné ptipisovan teoretikiim Druhé internacionaly, ktei1 si proto také vyslouZili
prizvisko ,revizionisté“. Jejich stanovisko je pfibuzné pozici, pozdéji zastdvané tzv. analytickymi
marxisty, jejichZ reprezentanty byli ¢lenové jiz neexistujici diskuzni skupiny s ndzvem September

Group, konkrétné Jon Elster, Adam Przeworski, Gerald A. Cohen nebo Philippe van Parijs.
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fakt“ ¢i nikoli. - Lukécs se tohoto nelehkého tikolu ujima. Jeho pokus se pfitom stava
o to zajimaveéj$im, otupi-li se adresny a dobovy polemicky t6n, jimz je nesen, a vylozi-li se
v kontextu filosofickych debat tykajicich se socialni ontologie, metod spole¢enskovédnich
disciplin ¢i chdpani védeckého faktu apod. Lukécsiiv esej proto neni tieba Cist pouze
jako polemicky spis, promlouvajici do zjitifené porevolu¢ni atmosféry, v niz se ,lJamal
chléb®, tj. stépily se ndzory a formulovaly vyhrocena stanoviska. Je téZ mozné k nému
pristupovat jako k filosofickému textu svého druhu.

Lukécs v tomto textu vychdzi z pfedbézné tvahy, ve které zfetelné vystupuje do po-
predi leitmotiv celého eseje: Jestlize z marxismu (¢i z Marxovych analyz) odpreparujeme
dialektickou metodu, zbavime ho tim revolu¢niho néboje. Je tomu tak proto, zZe touto
operaci se automaticky znovuobnovi protiklad mezi teorif a praxi, subjektem a objektem,
védomim a realitou. Tim v$ak teorie okamzité ztrati schopnost i¢inné zasahovat do spo-
lecenské praxe, véetné jeji revolu¢ni pfemény. Marxisticka teorie, kterd neni revolucni,
tj. kterd nijak nezasahuje do spolecenské praxe, podle Lukdcse neni ortodoxni v ptisném
smyslu slova. V naértnuté tivaze je vicero spornych bodd. Jmenujme ty nejpodstatnéjsi:
Co znamend, Ze teorie je revolu¢ni? Co je to dialektickd metoda a v jakém ohledu lze
viibec smysluplné tvrdit, Ze pravé dialektickd metoda piekonavé protiklad mezi subjek-
tem a objektem? Klicové pasdze Lukdcsova eseje jsou vénovany zodpovézeni téchto tii
otazek, jez se pozdéji staly nejen zdrojem rozepfi, ale také inspirace.

II

Zaobirali se jimi intenzivné marxisti¢ti myslitelé nastupujici generace v Ceskoslovensku
v pribéhu padesétych let, pfestoze Déjiny vzbudily pozornost v levicovych kruzich daleko
drive, jiz ve dvacatych a tficatych letech. Oziveni zajmu o Lukdcsovu knihu v padesétych
letech souviselo se snahami marxistli vyporéadat se s dédictvim intelektudlniho stalinis-
mu. Milan Prticha vystihuje, v ¢em byl pro né Lukacs podnétny: , Lukécs [...] inspiroval:
cely jeho myslenkovy postup se hluboce odlisoval od filosofie ,nejvseobecnéjsich za-
konitosti“ a podnécoval tvofivé badani. Rovnéz pojmy, jichz uzival, slibovaly stimulaci
mysleni. Konkrétni totalita, praxe, odcizeni piestavovaly ony ndstroje, jeZ bylo nutno
znovu proveétit pti filosofickém osvojovani svéta.”® Lukdcstiv vliv byl patrny pfedevsim
u tif myslitelG: Ivana Dubského, Karla Kosika a Lubomira Sochora.

Ivan Dubsky v ivodnich partiich své ttlé knizky o rané tvorbé Marxe a Engelse od Lu-
kécse skoro doslovné prebira jeho vymezeni ortodoxnosti marxismu (aniz se ho jmenovité
dovolava). Tvrdi, ze marxismus neni doktrina, nybrz dialektickd metoda - neni systémem
poucek, ale ,otevienou totalitou“.” Dialektickou metodu lze podle néj pouzit jako nastroj
analyzy a soucasné kritiky, a to nejenom socialni reality, ale i samych koncepci, které
o socidlni realité pojedndvaji. V tomto ohledu je mozné marxismus povazovat za kritic-

6 Milan Prtcha, Kult ¢lovéka (Praha: Svoboda, 1966), s. 8-9.

7 Ivan Dubsky, Rand tvorba K. Marxe a B. Engelse (Praha: Statni nakladatelstvi politické literatury,
1958), s. 5.
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kou teorii, kterd oslabuje v§echny sklony smétujici k systemati¢nosti a dogmati¢nosti.
Brani tomu jeji , kritickd povaha, ktera se objevuje jako podstatny prvek vzdy v konkrét-
ni analyse konkrétni situace“.?® Intelektualni stalinismus se naproti tomu fakticky stal
systémem, tj. souborem poucek o zdkonitém priibéhu déjin, o povaze socialni reality,
o ekonomické struktufe, o vztahu mezi ekonomikou a ostatnimi sférami spolecenského
zivota apod. A rovnéz dialektickd metoda se scvrkla na nékolik mélo ,zdkont", jez mély
byt obdobou pfirodnich zdkonti platnych o socidlni realité. ZdGraznovani dialektické
metody jako zaruky ,kritiénosti“ tak zjevné mifilo na rezidua intelektualniho stalinismu
v marxistické filosofii.?

Avsak formdalni vymezeni povahy marxismu plnilo jesté jinou, dalezitou funkci.
Oteviralo prostor pro synkretismus, tj. misenf marxismu s rozlicnymi intelektudlnimi
proudy, jako byla napt. fenomenologie, existencialismus ¢i psychoanalyza. Je-li totiz
povaha marxismu vymezena formdlné a nikoli obsahové, 1ze jej bez problému uplatnit
pfi analyze rozmanitych obsahti a mnoha oblasti. V tom ostatné byva spatfovana jeho
spiiznénost se strukturalismem. K. Chvatik na ni upozornil v jednom z rozhovord, kde
tik4, Ze strukturalismus ptedstavuje , oteviené, dynamické, noetické hledisko uplatniujici
se v celé fadé véd, tedy jako urcitou epistemologii [...]“.!* Shodné stanovisko zastavali
mnozi stoupenci ortodoxniho marxismu v Lukécsové pojeti.

V neposledni fadé se formalni pojeti marxismu plodné vyuzilo pii zkouméni inte-
lektudlnich déjin, véetné déjin marxismu. Jednim z prvnich, kdo se touto cestou vydal,
byl Karel Kosik. V roce 1958 vydal obsdhlou syntetickou praci zaméfenou na politické
mysleni ¢eskych radikdlnich demokratti.”! Hned zkraje své prace nacrtava jeji meto-
dickd vychodiska, pficemz poznamenévd, ze centralni je pro néj kategorie , konkrétni
totality” (ani on ovSem nezminuje Lukécse jako zdroj inspirace). Kosik pise: ,Svym cha-
rakterem je tato prace polemicka. [...] Hlavni polemické ostfi je v metodé. Marxismus je
metoda, kterd duchovné reprodukuje skute¢nost jako fotalitu vztaht, a nem4d proto nic
spole¢ného s jednostrannym a subjektivnim vytrhavdnim tak zvanych ,aktudlnich’ ota-
zek.“? Vzapéti dodavd, ze vlastnim cilem, ktery on sam sleduje, je nahlodat domnénku,

v v,

podle které ,radikdlni demokracie je v déjinach ceské spole¢nosti né¢im okrajovym

8 Ibid., s. 5-6. Dubsky sdili s Lukdcsem také historickou perspektivu, v niz se na marxismus pohlizi
jako na dovrseni vyvoje, iniciovaného Kantem v jeho tfech ,Kritikdch“ a vrcholivsiho hlavnimi dily
némeckého idealismu. Dubsky podotyka: ,V kritické povaze marxismu [...] pfetavily se nejlepsi
tradice protidogmatického asili moderniho ¢lovéka, zahajené velkym vystoupenim Kantovym.“
(Ibid., s. 6.)

9 Jinou strategii vyrovnavani se s intelektualnim stalinismem, o niz se Dubsky zminuje, byl navrat
ke klasikim: ,Studium Marxovych a Engelsovych spisti odstran{ rizné falesné predstavy o mar-
xismu, které se zakotenily v poslednich letech [...].“ (Ibid.)

10 Kvétoslav Chvatik, Od avantgardy k druhé moderné. Cestami filozofie a literatury (Praha: Torst,
2004), s. 355.

! Karel Kosik, Ceska radikalni demokracie (Praha: Statni nakladatelstvi politické literatury, 1958).
12
Ibid., s. 8.
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a bezvyznamnym“."® A tohoto cile hodla dosdhnout prave tim, ze ¢eskou radikalni de-
mokracii chce zkoumat v , kontextu této spolecnosti” a ze si pritom klade otazku, jaka
byla jeji role ,,v rdmci této spolecnosti“."

Vyuziti dialektické metody Kosika pfimélo k odmitnuti tehdy rozsiteného nazoru,
podle kterého ndrodni podoby radikdlni demokracie 19. stoleti, v€etné té ,ceské®, byly
dozvukem ¢i imitaci ruské radikdlni demokracie. ,Holisticka“ perspektiva, kterou Kosik
zaujal, mu naopak dovolila pohlédnout na radikdlni demokracii jako na komplexni feno-
mén: jako na myslenkovy smér, na jehoz formovani mél vliv hegelianismus i francouzsky
materialismus, a souc¢asné jako na socidlni hnuti, které mélo v riiznych zemich sva spe-
cifika. V tomto bodé se ohlasuje dalsi , lukdcsovsky“ motiv, a sice akcent na pfekonani
rozdilu mezi teorif a spole¢enskou praxi. Ustiedni Kosikovou tezi je totiz tvrzeni, Ze
politické mysleni ¢eskych radikdlnich demokratti bylo de facto zdivodnénim politické
akce (socidlni revoluce), resp. pokusem o to ,zdtivodnit revoluéni politiku“.’> Zminénou
tezi Kosik blize rozvadi v tom smyslu, ze radikdlni demokracie idedlné vzato piredstavuje
jednotu ,hnuti“, ,ideologie” a ,inteligence, tzn. jednotu teorie a praxe, i kdyz redlné
vzato vzdy dochézelo k roztrzce mezi teorii a praxi: zatimco nékdy existovalo hnuti bez
inteligence a bez ji vyslovné formulované ideologie, jindy naopak inteligence a ideologie
nemeély oporu v socidlnim hnuti.'®

V pozdéjsi systematictéjsi praci nazvané Dialektika konkrétniho, ktera vysla v roce
1963, jiz Kosik ¢ini z kategorie , konkrétni totality“, resp. z dialektické metody, stiedo-
bod své vlastni socidlné-ontologické koncepce. V ndvaznosti na Lukdcse tuto kategorii
explikuje pomoci kategorie ,vzdjemnosti“: kategorie ,totality” vyjadfuje jednak nad-
fazenost celku nad ¢4stmi, jednak soutadnost ¢i vzdjemnost ¢dsti, pficemz ,¢asti“ se
rozumi: véc, zvite, clovék nebo fakt, jenz se jich tykd. Kazda cast ziskava svij vyznam ¢i
socidlni status diky tomu, Ze je viazena do Sirsiho kontextu. JestliZe ji z tohoto kontextu
vytrhneme, ztraci podle Kosika sviij vyznam ¢i socidlni status. To znamena, Ze totalita

'3 Ibid.

" Ibid.

5 Ibid., s. 41-42.

16 Kosik se domniva, ze masy si vytvareji svoji ideologii, aniZ se tim nutné stavaji hnutim (rozdil
mezi masou a hnutim je tedy pro néj - podobné jako pro Lukécse - otdzkou miry sebeuvédomeé-
ni). Jejich ideologie je totiz ,zivelna“ a do jisté miry reakéni. Odrazi bezprostiedni a partikularni
zé&jmy lidu, zpravidla zajem o ,hmotné blaho” (ibid., s. 12, 15). Inteligence tuto Zivelnou ideologii
na jednu stranu kritizuje a na stranu druhou ji koriguje. Vedle ,hmotného blaha“ ptichadzi s poza-
davky politickych svobod a socidlnich prav, jejichz plné zajisténi spojuje s uskute¢nénim socidlni
revoluce, kterd povede ke zru$eni vykofistovani. Ptiznacna je pasdz, kterd se pozdéji s obména-
mi objevuje v Kosikovych proslovech a esejistickych textech z doby kolem prazského jara, v niz
shrnuje pozadavek radikalni demokracie: , Aliance ,trpiciho lidstva‘ (lidovych mas) a ,myslictho
lidstva‘ (inteligence) [...] je pozadavkem revolu¢ni demokracie.” (Ibid., s. 32.) Kosik zde piejima
spolu s touto myslenkou patos lukacsovského , konce déjin“, kdy dochdazi k pfekonani rozdilu mezi
teorif a praxi, védomim a realitou apod. a k emancipaci ¢lovéka.
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individualizuje ¢ésti, nebot jim proptjcuje urcité vlastnosti, které by jinak postrédaly.
Jestlize si vypujc¢ime Marxav piiklad, ktery Lukdcs ve svém eseji také cituje, pak mtizeme
fici:'” Fakt, Ze tento ¢lovék je otrok, plati v kontextu otrokaiské spolecnosti (plati oviem
také v kontextu moderni spole¢nosti, v niZ existuje otrockd préce, prestoze bychom
tuto spole¢nost za normélnich okolnosti nenazyvali ptimo otrokaiskou). Fakt, ze véc
ptfedouci bavlnu je kapital, plati v kontextu kapitalistické spole¢nosti apod. Vlastnost
»byt otrokem“ nebo , byt kapitdlem“ pfitom netvoti vnitini strukturu, podstatu ¢i esenci
osoby nebo véci. Jsou v§ak redlné stejné, jako jsou redlné jejich ptirodni nebo fyzické
vlastnosti, které jim pfipisujeme nehledé na kontext. To, Ze x je ¢lovék a Ze je zabran do té
¢i oné ¢innosti, plati nehledé na to, zdali ho pozorujeme v jeho domovské vesnici anebo
na jizanské plantazi. Kdyz zohlednime $ir8i kontext, tzn. konkrétni totalitu, plati, Ze x je
otrok a ze vykondva otrockou préci. Kosik proto zpravidla hovoti o , konkrétni totalité”
jako o ,vyznamové struktuie®.

Hlubokou stopu Lukécsova vlivu l1ze vypozorovat také v dile Lubomira Sochora, ktery
jim byl inspirovén ve svém pohledu na déjiny marxismu. Sochor pohlizZel na sebe sama
primdarné jako na historika marxismu. Déjiny marxismu ovSem nechdapal jako posloupnost
koncepci, které je tieba pouze traktovat, ale mnohem spise ,jako myslivy postoj marxi-
smu k jeho vlastnimu déjinnému vyvoji, k jeho redlnym déjinnym metamorfozdm, jako
teoretickou sebereflexi“.'® Sochor byl pfesvédcen, ze marxismus musi prodélat zdsadni
zkousku, ma-li obstat ve srovnéni s ostatnimi teoretickymi ptistupy, pti¢emz prubifskym
kamenem této zkousky mélo byt to, Ze marxismus ,,uplatni svou vlastni kritickou metodu,
historicky materialismus a sv{ij vlastni déjinny vyvoj a transformace, které prodélal“."
Tento lukacsovsky motiv ,historicity” marxismu je v§udypfitomny v sérii Sochorovych
studif, které zamyslel vydat v obsahlej$im kniznim souboru skromné nazvaném Prispévky
k déjindm marxismu. Pracoval na ném predevs$im v Sedesatych a sedmdesatych letech,
tzn. v dobé, kdy preklddal a ptipravoval k vydani Lukécsovu knihu Déjiny a tiidni védomi.

17 Jde o pasaz z Marxovy pfednasky proslovené roku 1847 v Bruselu, v niz Marx iiké: ,Cernoch je
cernoch. Teprve za urcitych poméri se stava otrokem. Spfadaci bavlndisky stroj je stroj na pie-
deni bavlny. Jen za urcitych pomért se stdva kapitdlem. Je-li vytrzen z téchto pomért, je prave tak
malo kapitdlem jako zlato samo o sobé penézi nebo cukr cenou cukru. (Karel Marx, Ndmezdni{
prdce a kapitdl [Praha: Svoboda, 1949], s. 32-33.) Je tieba poznamenat, Ze Marxtv piiklad se mlcky
opiré o predpoklad, ze hranici mezi nesocidlnimi vlastnostmi (,,byt ¢ernochem®) a socidlnimi
vlastnostmi (,byt otrokem*) 1ze jasné stanovit. Tato hranice vSak ve skute¢nosti miize byt velmi
pohybliva. Sama vlastnost ,byt ¢ernochem®, jak zdiraznuji mnozi soucasni teoretikové rasy, je
ve skutecCnosti socialni, a ne biologickd. Tim je zpochybnéna Marxova volba konkrétniho ptikladu,
nikoli jeho (a Lukacsovo a Kosikovo) pojeti konkrétni totality chapané jako vyznamova struktura.

18 Lubomir Sochor, ,Lukacsovo dilo Geschichte und Klassenbewusstsein a jeho role v déjinach
marxismu®, strojopis, s. 5.

19 Ibid.
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111
Lukdcstv vztah k Déjindm byl dvojznacny a po jistou dobu pfimo macessky. Brzo po svém
vydanivroce 1923 kniha vyvolala zna¢né kontroverze, které zkraje ticatych let vyvrcholily
Lukécsovou ,sebekritikou”. Ptistich tficet let se Lukdcs zdrahal autorizovat dalsi vydani
své knihy a blokoval zZadosti o jeji pieklad. Kdyz v roce 1960 vysel ,piratsky” francouzsky
preklad, na némz se podilel Kostas Axelos, Lukécs proti tomu protestoval.?’ V roce 1962
byl ov§em zahdjen projekt vydavéni jeho sebranych spisti a Lukécs nechal do druhého
svazku zatadit také Déjiny.?' Svazek vysel v roce 1968. Ale jiz o rok diive mohl v Amsterda-
mu vyjit fotomechanicky pfetisk prvniho vydani, nejspise se souhlasem autora.*? Tentyz
rok se objevil italsky pieklad a zapocaly préce na srbochorvatském a rovnéz na ceském
prekladu, ktery na rozdil od toho srbochorvatského nikdy nespatfil svétlo svéta.?
Ackoli Sochor, jak vyplyvé z jeho osobni korespondence s Lukdcsem, dlouho pomys-
lel na vydéni ceského prekladu, teprve zkraje roku 1967, zjevné podnicen zprdvami, Ze
v ptiprave se nachazi italsky a srbochorvatsky pieklad, se rozhodl podat do nakladatelstvi
Svoboda edi¢ni navrh na ptipravu prekladu Lukécsova dila Geschichte und Klassen-
bewusstsein, ktery mél vyjit v fadé , Filosoficka knihovna“.?* Sviij navrh doprovodil zd-
vodnénim, Ze ,,seriozni prace v oblasti déjin marxistické filosofie se neobejde bez vydani
ptivodnich prament, zdkladnich filosofickych dél, které hraly vyznamnou roli ve vyvoji
marxistického filosofického mys$leni“. Sochor se domnival, Ze schazeji predevsim dila
vznikajici v hektickém obdobi tésné po Rijnové revoluci v Rusku. Tehdy v marxistické
filosofii vzniklo mnozstvi zajimavy ch dél plodné rozvijejicich marxistickou teorii (nejen
ve filosofii, ale také v oblasti pravni teorie, psychologie, literarni teorie apod.) a také pro-
bihala fada zajimavych diskusi. Pravé v tomto obdobi vznikly nezavisle na sobé dva spisy,
Lukacsovy Déjiny a tiidni védomi a Korschtiv Marxismus a filosofie, které oba vyvolaly
zivou reakci. V té dobé vSak nebyl, jak upozornuje déle Sochor, docenén skute¢ny pfinos

20 Georg Lukécs, Histoire et conscience de classe, prel. Kostas Axelos, Jacqueline Bois (Paris: Editions
de Minuit, 1960). Srov. Marshall Berman, ,Lukdcs’s Cosmic Chutzpah, in Judith Marcus, Zoltan
Tarr (eds.), Georg Lukdcs. Theory, Culture and Politics (New Brunschick: Transaction Publishers,
1989), s. 140.

21 Georg Lukécs, Werke, 18 sv. (Neuwied und Berlin: Luchterhand Verlag, 1962-1986). Reedice
zminéného vyddani se od roku 2009 pfipravuje v bielefeldském nakladatelstvi Aisthésis Verlag.

22 Georg Lukdcs, Geschichte und Klassenbewusstsein. Studien iiber marxistische Dialektik (Amster-
dam: Verlag de Munter, 1967).

23 Gyorgy Lukdcs, Storia e coscienza di classe, piel. Giovanni Piana (Milano: Sugar Editore, 1967).
Soucasti italského prekladu je jiz také Lukdcsova nova piedmluva dokoncend v bieznu roku 1967.
Srbochorvatsky preklad, na némz se podilel jugoslévsky filosof Milan Kangrga, vysel v roce 1970.
Derd Lukac, Povijest i klasna svijest. Studija o marksistickoj dialektiki, ptel. Milan Kangrga, Danilo
Pejovic (Zagreb: Naprijed, 1970).

24 Pro tuto fadu Sochor diive uspotradal vybory z texti Antonia Labrioly, Antonia Gramsciho &
Abrama M. Déborina. Sochortiv ndvrh pochézi ze 7. ledna 1967 a nachdzi se nyni v Sochorové
literarni poztstalosti, kterd je uloZena v Archivu a muzeu literatury v Bruselu.
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Lukécsovy knihy, spocivajici v pokusu o restituci dialektické metody a o rozpracovani
teorie zvécnéni.

Edi¢ni zamér byl v nakladatelstvi pozitivné kvitovan, nebot jiz 14. ledna 1967 se Sochor
obraci pfimo na Gyorgye Lukdcse, aby ho s timto zdmérem sezndmil, a pozadal ho o
svoleni vydat cesky ptfeklad Déjin doplnény o esej o Mojzisi Hessovi.*® Zminuje déle, ze
ma v imyslu doprovodit pireklad ivodni stati v rozsahu 30-40 normostran, ve které by
rad pojednal ,,0 déjinné roli, kterou tato kniha hrala ve filosofickych diskuzich v dobé
svého vydani i pozdéji“.?* Z4dd4 ho rovnéZ o osobni navstévu, béhem které s nim chce
probrat okolnosti vzniku knihy. Navs§téva se pozdéji uskutecnila, jak vyplyvé ze vzadjemné
korespondence, a to za¢atkem Cervna 1967.%” Lukacs zareagoval obratem a ve své odpoveédi
z18.ledna 1967 vyjadril souhlas s pfipravou a vyddnim ¢eského pfekladu. Upozornil jen,
ze béhem tinora hodla dokoncit pfedmluvu k novému vydani Déjin, kterou zasle do na-
kladatelstvi Luchterhand.?® Tato pfedmluva méla byt soucasti ceského vydéni. Pfestoze
rovnéz souhlasil s pfipojenim ptekladu eseje o Mojzisi Hessovi, namital, Ze po obsahové
i formdlni strdnce se uvedeny esej lisi od vyznéni Déjin. Tuto namitku vzal Sochor v po-
taz, jelikoz zminény esej nakonec nepfelozil a do ¢eského pfekladu nezatadil. O vice
nez tfi mésice pozdéji, 24. dubna 1967, se na Lukdcse oficialné obratilo nakladatelstvi
Svoboda, zpravujic ho o piipravdch ceského piekladu a zadajic Lukdcse o zaslani
pfedmluvy, kterou ptipravil pro némecké nakladatelstvi Luchterhand. Smlouva mezi
Lukédcsem a nakladatelstvim Svoboda byla uzavfena az 19. srpna 1968. Stoji v ni mimo
jiné, ze pfeklad musi vyjit do osmndcti mésicti od podpisu smlouvy, tedy do 19. inora

%5 Ve svém edi¢nim navrhu uvazoval Sochor o doplnéni Déjin je$té Lukacsovym esejem z roku
1926 s nazvem ,Mojzi$ Hess a idealistickd dialektika®, protoze pry s ,Déjinami a tfidnim védomim
Gzce souvisi“. Vzdjemna korespondence Sochora a Lukdcse je ulozena v Archivu Gyorgye Lukacse

v Budapesti. Za poskytnuti fotodokumentace této korespondence dékuji Joe Feinbergovi.

26 Sochor se v témze dopise Lukécsovi zmitiuje o tom, ze roku 1966 pronesl v Heidelbergu prednasku
o roli Déjin v déjindch marxismu. Tato pfedndaska, ktera se dochovala v Sochorové literarni po-
zustalosti, mu slouzila jako vychozi material pro zpracovani tivodni studie, kterou Sochor pozdéji
skutecné sepsal a vsedmdesétych letech uveftejnil italsky jako kapitolu ve ¢tyfsvazkovych déjinach
marxismu, redigovanych Ericem J. Hobsbawmem (ptispéli do nich mj. Michal Reiman, Jaroslav
Opat ¢i Milo$ Héjek). Srov. Lubomir Sochor, , Lukécs e Korsch. La discussione filosofica degli anni
venti®, in Eric J. Hobsbawm et al. (eds.), Storia del marxismo. Volume terzo. Il marxismo nell'eta
della Terza Internazionale. I. Dalla revoluzione d’Ottobre alla cricsi del 29 (Torino: Guilio Einaudi
editore, 1980), s. 702-754. Ceskéa verze této kapitoly s ndzvem ,,G. Lukdcs, K. Korsch, E. Bloch.
Filosofické diskuze dvacétych let“ o rozsahu 82 strojopisnych stran se dochovala v Sochorové
literarni poztstalosti.

27 Sochor v pozdéjiim dopise ze dne 31. kvétna 1967 zpravuje Lukacse o tom, Ze za¢atkem ¢ervna
se v Budapesti zticastni diskuze spolupofadané literarnimi ¢asopisy Plamen a Kortdrs o ,vztahu
mezi literaturou a spole¢nosti“ a pii té ptilezitosti jej hodla navstivit a probrat s nim témata své
tvodni studie. Na dopise je dodate¢né rukou pfipsdno: ,Vyfizeno pifi navstéve“. Navstéva se tedy
uskutecnila.

28 Lukacs pfedmluvu dokonil v b¥eznu 1967 a p¥islu$ny svazek vysel v roce 1968.

47



Ivan Landa

1970. Kvtli nepiiznivému vyvoji politickych uddlosti po 21. srpnu 1968 k tomu nedoslo,
prestoze Sochor s nejvétsi pravdépodobnosti pteklad vcas dokoncil a na ptelomu roku
1969 a 1970 dodal do nakladatelstvi, kde se pozdéji ztratil. Vysel vSak alespon tryvek
z centralnich partii knihy pojednévajicich o zvécnéni, a to v literdrnim ¢asopise Plamen.*
Je tteba rovnéz uvést, ze prvni aryvky z esejit Déjin byly u nas zvetejnény davno piredtim
v ¢asopise Cerven, vychazejicim v letech 1918-1921 pod redakénim vedenim S. K. Neu-
manna.* Strojopis pfekladu Lukédcsova dila Déjiny a tiidni véedomiv sedmdesatych letech
¢ile koloval mezi Sochorovymi prételi. Knizni vydani kompletniho pfekladu je nyni
v piipravé a vyjde v nakladatelstvi Filosofia v edi¢ni fadé ,Emancipace a kritika“ - vice
nez Ctyfticet let od svého vzniku.

291 kdyZ pod timto tiryvkem neni jako piekladatel uveden Sochor, ale T4tia Schwarzova. Gyorgy
Lukdcs, ,Zvécnéni a kapitalismus®, Plamen 9 (1967), ¢. 3, s. 100-105.

30 L-G. [Lukdcs Georg], ,Tiidni védomi*, in: Cerven, 4 (1921), ¢&. 16, s. 224-227, &. 17, s. 236-238.
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COJE
ORTODOXNI
MARXISMUS?

Gyorgy Lukdcs

Filosofové svét jen riizné vykldadali,
jde viak o to jej zménit.
Marx, ,Teze o Feuerbachovi®!

Tato vlastné zcela jednoducha otdzka se stala predmétem opétovnych diskusi jak v bur-
zoaznich, tak v proletaiskych kruzich. Avsak postupné zacalo patfit k dobrému védeckému
ténu pohliZet na pfiznani se k ortodoxnimu marxismu jen s vysméchem. Pii velké nejed-
notnosti, kterd, jak se zd4, panuje i v ,socialistickém tdbofe“ v ndzorech na to, které teze
tvofi podstatu marxismu, a které tedy ,sméji“ byt kritizovdny nebo dokonce zavrzeny,
aniz by se ztracel narok na to platit za ,,ortodoxniho“ marxistu, jevilo se jako stéle vice
ynevedecké” vykladat scholasticky jako Bibli véty a vyroky starsich dél, jez jsou ¢astecné

prekondna modernim badénim, hledat v nich a jediné v nich studnici pravdy, misto aby

* Pfelozil Lubomir Sochor podle vydani Georg Lukécs, ,Was ist orthodoxer Marxismus?*, in Georg
Lukécs, Friihschriften I1. Geschichte und Klassenbewusstsein (Darmstadt und Neuwied: Luchterhand
Verlag, 1968), s. 171-198. Pieklad ptehlédl a bibliografické iildaje doplnil Ivan Landa. V hranatych
zavorkach jsou uvadény odkazy, které nejsou v originalu, ptip. poznamky ptekladatele.

! [Karel Marx, ,These o Feuerbachovi in Karel Marx, Bedfich Engels, Spisy, sv. 3 (Praha: Statni
nakladatelstvi politické literatury, 1958), s. 17-19, zde 19.]
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se péstovalo ,nezaujaté” zkoumdni ,fakt“. Kdyby byla otdazka poloZzena v této formé,
byl by pochopitelné nejvhodnéjsi odpovédi na ni soucitny ismév. Ale takto jednoduse
se neklade (a také nikdy nebyla polozena). Nebot i kdybychom piedpoklddali - i kdyz to
nepiipoustime -, ze by moderni bad&ni bez vSech vyhrad prokdzalo vécnou nespradvnost
v$ech jednotlivych Marxovych vyrokd, mohl by kazdy opravdovy , ortodoxni“ marxista
bezpodminec¢né uznat vS§echny tyto nové vysledky a zavrhnout vSechny jednotlivé Mar-
Xovy teze, aniz by se musel na minutu vzdat své marxistické ortodoxnosti. Ortodoxni
marxismus tedy neznamend nekritické uznavéani vysledkit Marxova badéni, neznamena
yviru“ v tu ¢i onu tezi ani vyklad ,svatého“ pisma. Ortodoxnost v otdzkdch marxismu
se vztahuje spiSe vylu¢né na metodu. Znamena védecké presvédceni, ze v dialektickém
marxismu se nalezla sprdvna metoda badéni a ze tato metoda miize byt vybudovéna,
rozvinuta a prohloubena jen ve smyslu svych zakladatelli a Ze vS§echny pokusy ji pte-
konat nebo ,zlepsit“ vedly a musely vést jen k vulgarizaci, trividlnosti a k eklekticismu.

1
Materialistickd dialektika je revolu¢ni dialektika. Toto urceni je tak dtilezité a tak zdvazné
pro pochopeni jeji podstaty, Ze se jim musime zabyvat nejdiive, jesté nez pojedname
o dialektice samé, abychom tuto otdzku spravné polozili. Jde pfitom o otdzku teorie
a praxe, a to nejen v tom smyslu, jak to Marx vyjadiuje ve své prvni kritice Hegela, ze
steorie se stavd materidlni silou, jakmile se zmocni mas“.? Je spiSe tfeba jak v teorii, tak
ve zpusobu, jak se zmocnuje mas, nalézt ony momenty a urceni, jez ¢ini z teorie, dialek-
tické metody, hybnou silu revoluce; je tieba rozvinout praktickou podstatu teorie z teorie
a z jejiho vztahu ke svému predmétu. Nebot jinak by mohlo byt toto ,zmocnovéni se
mas“ prazdnym zdanim. Bylo by mozné, ze masy jsou uvadény do pohybu zcela jinymi
podnéty, ze sleduji uplné jiné cile, a Ze teorie mé pro jejich hnuti jen ¢isté nahodily ob-
sah, ze je formou, v niz si uvédomuji své spole¢ensky nutné ¢i nahodilé jedndni, aniz by
tento akt uvédomovani byl podstatné a skutecné spjat s jednanim.

Marx jasné vyjadfil vtémze pojedndni podminky moznosti takovéhoto vztahu teorie
a praxe: ,Nestaci, kdyz myslenka usiluje o uskute¢néni, skute¢nost sama musi usilovat
o myslenku.”® A v diivéjsi praci: ,Potom se ukdze, ze svét uz davno sni o véci, kterou
si potfebuje jen uvédomit, aby se ji opravdu zmocnil.“ Teprve takovyto vztah védomi
ke skute¢nosti umoznuje jednotu teorie a praxe. Teprve kdyz uvédomovéni znamend
rozhodujict krok, ktery musi déjinny proces udélat ke svému vlastnimu cili, jenz se sklada
z lidskych vili, avSak nezavisi na lidské liboviili a neni vynalézan lidskym duchem; kdyz
déjinné funkce teorie zalezi v praktickém umoznovéani tohoto kroku; kdyz je ddna déjin-

% Karel Marx, ,Uvod ke Kritice Hegelovy filosofie prava“, in Karel Marx, Bed¥ich Engels, Spisy, sv. 1
(Praha: Statni nakladatelstvi politické literatury, 1956), s. 408.

3 Ibid., s. 409.

4 Karel Marx, »Dopisy z Deutsch-Franzosische Jahrbiicher, in Marx, Engels, Spisy, sv. 1, s. 370.
[Marxav dopis adresovany Arnoldu Rugeovi z kvétna, resp. zati 1843.]
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na situace, v niz se spravné poznéni spolecnosti stavé pro urcitou tiidu bezprosttedni
podminkou jejiho sebeutvrzeni v boji; kdyz pro tuto tfidu jeji sebepoznéni znamend
zaroven spravné poznani celé spolecnosti; kdyz tedy tato tfida je pro takovéto poznani
zaroven subjektem a objektem poznéni a timto zptisobem teorie bezprostiedné a ade-
kvdtné zasahuje do spolecenského revolucniho procesu, teprve tehdy se stdvd moznou
jednota teorie a praxe, predpoklad revolu¢ni funkce teorie.

Takovato situace nastala vstupem proletariatu do déjin. ,Jestlize proletariat” - fika
Marx - ,,hldsé rozklad dosavadniho svétového fddu, vyslovuje jen tajemstvi své vlastni
existence, nebot on je faktickym rozkladem tohoto svétového fadu.“® Teorie, ktera to
vyslovuje, se nespojuje s revoluci vice méné nahodilym zptlisobem, zamotanymi a ne-
spravné chapanymi vztahy, nybrz je svou podstatou jen myslenkovym vyrazem samého
revolu¢niho procesu. Kazdy stupen tohoto procesu se fixuje v teorii, aby se tim stal zevse-
obecnitelnym, sdélitelnym, zhodnotitelnym a mohl byt déle rozvijen. Teorie, tim Ze je jen
fixaci a védomim nutného kroku, se zaroven stava nutnym predpokladem dal$iho kroku.

Ujasnénti si této funkce teorie otevira zaroven cestu k poznant jeji teoretické podstaty,
tj. metody dialektiky. PfehliZeni tohoto zcela rozhodujiciho bodu vneslo do diskusi o dia-
lektické metodé mnoho zmatku. Nebot at se Engelsovy uvahy v Antidiihringu (rozhodujici
pro dal$i pisobeni teorie) kritizuji, at se povazuji za netiplné nebo snad i za nedostate¢né
nebo za klasické, musi se pfece jen pfiznat, Ze v nichz chybi prave tento moment. Engels
popisuje vytvaieni pojmu dialektickou metodou v protikladu k ,metafyzické“ metodé;
zdliraziuje velmi ostie, Ze dialektika rozklada strnulost pojmu (a pfedmeéti, které jim
odpovidaji), ze dialektika znamend neustaly proces plynulého ptechodu z jednoho urceni
do druhého, nepfetrzité ptekondvani protikladd, jejich vzajemné pirechdzeni jednoho
v druhy, Ze tedy jednostrannd a strnuld kauzalita se musi nahradit vzajemnym pusobe-
nim.’ Neni tu v8ak ani zminka o nejpodstatnéj$im vzajemném piisobeni, o dialektickém
vztahu subjektu a objektu v déjinném procesu, natozpak aby se stalo sttedem metodo-
logickych tivah, jak mu to piislusi. Avsak bez tohoto urceni piestdva byt dialekticka
metoda revolu¢ni metodou, a to pfesto, Ze se trva na ,plynulych” pojmech, ovSem zcela
zdénlivym zptsobem. Jeji rozdil vici ,metafyzice” se jiz nehleda v tom, ze v kazdém
ymetafyzickém“ zkoumani pfedmét zkouméani musi ztistavat nedoteny a nezménény,
a Ze proto toto zkoumdni ztstava Cisté naziravym a nestava se praktickym, zatimco pro
dialektickou metodu je tstifednim problémem zména skutecnosti. Zanedbava-li se tato
ustfedni funkce teorie, stava se prednost , plynulé” tvorby pojmti zcela problematickou:
stava se cCisté ,védeckou” zdlezitosti. Metodu lze podle stavu védy bud pfijimat, nebo
odmitat, aniz by se ménilo to nejmensi na astfednim postoji ke skute¢nosti, na tom, zda

® Marx, ,Uvod ke Kritice Hegelovy filosofie prava‘ s. 414. Viz o této otdzce také Lukdcsovu stat
,Tiidni védomi*, srov. Georg Lukdcs, ,Klassenbewusstsein®, in Lukdcs, Friihschriften II, s. 218 az
256.

6 [Bedtich Engels, ,Anti-Diihring. Pana Eugena Diihringa ptevrat védy*, in Karel Marx, Bedtich
Engels, Spisy, sv. 20 (Praha: Svoboda, 1966), s. 46-47.]

51



Gyorgy Lukacs

se pojimé jako proménlivd nebo neménnd. Neproniknutelnost, osudové neménny raz
skutec¢nosti, jeji ,zdkonitost“ ve smyslu burzoazniho, naziravého materialismu a kla-
sické ekonomie, jez s nim vnitiné souvisi, se mohou dokonce jesté stupnovat, jak se to
projevilo u takzvanych machistii mezi Marxovymi pfivrzenci. Tomuto zjisténi viibec
neodporuje, Ze machismus miize plodit i voluntarismus, pravé tak burzoazni. Fatalismus
a voluntarismus predstavuji protiklady, které se vzdjemné vylucuji, a to jen pro nedia-
lekticky, nehistoricky zptsob uvazovani. Pro dialektické pojeti déjin piedstavuji poly,
které se vzdjemné doplnuji, myslenkové odrazy, u nichz se jasné vyjadfuje antagonismus
kapitalistického spolecenského fadu, nefesitelnost jeho problémi na jeho vlastni ptidé.

Proto vede kazdy pokus ,kriticky”“ prohloubit dialektickou metodu nutné k jejimu
zplosténi. Nebot metodickym vychodiskem kazdého , kritického“ postoje je pravé oddé-
lovani metody a skutec¢nosti, myslen{ a byti. Vzdyt povazuje pravé toto oddéleni za po-
krok, jenzZ mu ma byt ptfipsan jako zdsluha ve smyslu ryzi védeckosti oproti hrubému,
nekritickému materialismu Marxovy metody. To mtliZze samoziejmé délat. Musime v§ak
konstatovat, ze toto ,kritické” stanovisko nepostupuje smérem, jenz tvoii nejvnitinéjsi
podstatu dialektické metody. Marx a Engels se o tom vyjadfili jednozna¢nym zptisobem.
Engels fika: ,Tim se dialektika zredukovala na védu o vS§eobecnych zédkonech pohybu jak
vnéjsiho svéta, tak i lidského mysleni: na dvé fady zakont, které jsou vécné totozné [...].“"
Nebo jak to vyjadfuje mnohem prisnéji Marx: ,Jako viibec u kazdé historické, socidlni
védy je tteba pii postupu ekonomickych kategorii mit stdle na zteteli [...], Ze kategorie
vyjadruji formy jsoucna, uréent existence |[...].“®

Zatemnuje-li se tento smysl dialektické metody, musi se nutné jevit jako zbytecny
pridavek, jako pouhd ozdoba marxistické ,sociologie” nebo ,ekonomie“. Ba jevi se pfimo
jako prekazka ,stiizlivého, ,nezaujatého” studia ,fakti“, jako prazdné konstrukce, pro
kterou marxismus zndsiliiuje fakty. Bernstein nejjasnéji vyjadril a nejostteji formuloval
tuto ndmitku proti dialektické metodé, a to z¢4sti v disledku své ,nezaujatosti, naprosto
neomezované filosofickymi znalostmi.® Realné politické a hospodaiské zavéry, které vsak

7 Bedtich Engels, ,Ludvik Feuerbach a vyusténi klasické némecké filosofie, in Karel Marx, Bedftich
Engels, Vybrané spisy ve dvou svazcich, sv. 2 (Praha: Svoboda, 1950), s. 402 (mnou zd{iraznéno).

8 Karel Marx, ,Uvod ke kritice politické ekonomie®, in Karel Marx, Bedfich Engels, Spisy, sv. 13
(Praha: Statni nakladatelstvi politické literatury, 1963), s. 659-686, zde 681 (mnou zdtiraznéno).
[Srov. rovnéz Karel Marx, Rukopisy ,Grundrisse”. Ekonomické rukopisy z let 1857-1859, sv. 1 (Praha:
Svoboda, 1971), s. 60.] Toto omezeni metody na déjinné spole¢enskou skute¢nost je velmi diilezité.
Nedorozuméni, kterd vznikaji z Engelsova vykladu dialektiky, spocivaji v podstaté na tom, Ze Engels
podle Hegelova $patného piikladu rozsifuje dialektickou metodu i na poznani ptirody, i kdyz se
prece rozhodujici uréeni dialektiky - vzajemné ptisobeni subjektu a objektu, jednota teorie a praxe,
déjinnd zména substratu kategorii jako zdklad jejich zmény v my$leni atd. - nevyskytuji v poznéni
prirody. Nemdm bohuzel moznost, abych se zde podrobné zabyval témito otdzkami. [Srov. Bedtich
Engels, ,Dialektika ptirody*, in Marx, Engels, Spisy, sv. 20, s. 322-583.]

9 Eduard Bernstein, Die Voraussetzungen des Sozialismus und die Aufgaben der Sozialdemokratie
(Stuttgart: Dietz, 1909).
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vyvozuje z tohoto stanoviska, z osvobozeni metody z , dialektickych 1écek” hegelovstvi,
ukazuji zfetelné, kam tato cesta vede. Ukazuji, Ze z metody historického materialismu
musi byt odstranéna pravé dialektika, ma-li se zdiivodnit disledné teorie oportunismu,
,evoluce” bez revoluce, teorie mirného ,vristani“ do socialismu.

2

Zde v$ak musi ihned vyvstat otdzka, co z metodického hlediska znamenaji tyto takzva-
né fakty, s nimiz se v celé revizionistické literatufe provozuje modlosluzba. Nakolik
v nich mtizeme vidét smérodatné faktory pro jednani revolu¢niho proletaridtu? Kazdé
poznani skutecnosti samoziejmé vychézi z faktd. Jde jen o to, ktera data skute¢nosti
a v jaké metodické souvislosti zasluhuji byt povazovdna za fakty zdvazné pro poznani.
Omezeny empirismus ov§em popird, Ze se fakty stavaji viibec teprve fakty jen v tako-
vémto metodickém zpracovéni, odlisném vzdy podle cile poznéni. Domnivd se, Ze mize
v kazdém datu, v kazdém statistickém c¢isle, v kazdém factum brutum hospodétského
zivota nalézt fakt, ktery je pro néj dilezity. Piehlizi ptitom, Ze nejjednodussi vycet , fakt”,
jejich setazeni bez jakéhokoli komentéfe je jiz ,,interpretaci®, Ze tu jsou jiz fakty pojaty
urcitou teorii, uré¢itou metodou, Ze byly vytrzeny z zivotni souvislosti, v niz ptivodné
byly, a Ze byly zac¢lenény do souvislosti néjaké teorie. Vzdélanéjsi oportunisté, a to pres
svij instinktivni a hluboky odpor ke kazdé teorii, to také viibec nepopiraji. Dovoléavaji
se metody prirodnich véd, zplisobu, jak jsou pfirodni védy s to vyhledavat ,¢isté fakty”
pozorovanim, abstrakci, pokusem atd. a vyzkoumat jejich souvislosti. A kladou proti
nasilnym konstrukcim dialektické metody takovyto idedl pozndani.

Pochybny rdz takovéto metody zdlezi v tom, zZe sdm kapitalisticky vyvoj smétuje k vy-
tvofeni struktury spolecnosti, kterd vychdazi velmi vstfic takovym zptisoblim nazirani.
Potiebujeme vSak pravé zde a pravé proto dialektickou metodu, abychom nepodlehli
takto vytvarenému spoleCenskému zdani, abychom dokazali postihnout za timto zdanim
podstatu. ,Cisté fakty“ pfirodnich véd vznikaji totiz tim, Ze néjaky jev Zivota se skute¢né
nebo myslenkové prendsi do prosttedi, kde lze jeho zékonitosti probddat bez rusivych
zédsaht jinych jevi. Tento proces se jesté stupnuje tim, Ze jevy jsou redukovany na svou
¢isté kvantitativni podstatu, vyjadiujici se v ¢islech a ¢iselnych pomérech. Oportunisté
zde vzdy prehlizeji, ze patif k podstaté kapitalismu produkovat jevy timto zptisobem.
Marx popisuje velmi pronikavé takovyto ,proces abstrakce” zivota, kdyz pojednava o pra-
ci, ale nezapominé ukazovat prévé tak pronikavé na to, Ze jde o historickou zvlastnost
kapitalistické spolec¢nosti. ,Tak vznikaji nejobecnéjsi abstrakce viibec jen pfi nejbohat-
$fm konkrétnim vyvoji, kdy se jedno jevi spole¢né mnohym, obecné vSem. Potom uz
neni mozné, aby to bylo mysleno jen ve zvlastni formé.“"° Tato tendence kapitalistického
vyvoje vSak pokracuje jeSté dale. FetiSisticky charakter hospodéaiskych forem, zvécnéni
v$ech lidskych vztaht, neustéle vzristajici rozsah délby prace, ktera rozklad4 abstraktné

10 Marx, ,Uvod ke kritice politické ekonomie®, s. 679. [Srov. téZ Marx, Rukopisy ,Grundrisse”, sv. 1,
s. 58.]
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araciondlné vyrobni proces a nestara se o lidské moznosti a schopnosti bezprosttednich
vyrobct atd. pfemeénuji spolecenské jevy a zdroven s nimi i jejich vhiméni. Vznikaji
»izolované“ fakty, izolované komplexy faktd, zvlastni obory s vlastnimi zdkony (ekono-
mie, pravo atd.), které se zdaji byt ve své bezprostfedni jevové formé do zna¢né miry jiz
piedem zpracovany pro takovéto védecké studium, takze musi platit za zvlasté ,védecké”
domyslet tuto tendenci (tkvici v samych faktech) do konce a povznést ji na védu. Kdezto
dialektika, kterd proti vS§em témto izolovanym a izolujicim fakttim a dil¢im systémim
zdiraziiuje konkrétni jednotu celku, kterd odhaluje toto zdéni jako zdéni, ov§em nutné
vytvatené kapitalismem, piisobi jako pouhd konstrukce.

Nevédeckost této metody, zdanlivé tak védecké, spociva tedy v tom, ze piehlizi a za-
nedbévé déjinny charakter faktt, které jsou jejim zdkladem. Zdroj omylu (ktery tento
pohled neustéle piehlizi), na néjz dirazné upozornil Engels, v§ak nespociva jen v tomto.
Podstata tohoto omylu tkvi v tom, Ze statistika a na ni vybudovana ,.exaktni“ ekonomicka
teorie vzdy pokulhévaji za vyvojem. , Pro bézné soucasné udélosti jsme proto ptilis ¢asto
nuceni povazovat tento nejvice rozhodujici faktor za konstantni, brat hospodaisky stav,
zjistény na pocatku ptislusného obdobi, jako dany a neménny pro celé obdobi, nebo pfti-
hlizet jen k takovym zménam tohoto stavu, které samy vyplyvaji z o¢ividnych udélostf,
ajsou tedy rovnéz ocividné.“! Jiz v této ivaze se ukazuje fakticky stav, Ze to, Ze struktura
kapitalistické spole¢nosti vychazi vsttic piirodovédecké metodé, coz je spolecenskym
predpokladem této exaktnosti, je néco velmi problematického. JestliZe je totiz vnitfni
struktura ,fakt“ a jejich souvislosti chdpana ve své podstaté déjinné, tj. v nepietrzi-
tém pfevratném procesu, pak je velmi problematické, kdy se dopoustim vétsi védecké
nepfesnosti; zda tehdy, kdyz pojimédm ,fakty“ ve formé piedmétnosti ovlddané zédkony,
o nichZ musim mit metodickou jistotu (nebo alespon pravdépodobnost), Ze pro tyto fakty
jiz neplati? Nebo kdyz vyvozuji védomé dusledky z této situace, kdyz ptedem zaujimam
kritické stanovisko k takto dosazené ,exaktnosti“ a kdyz zamétuji svou pozornost na ony
momenty, v nichz se skute¢né projevila tato déjinné podstata, tato rozhodujici zména?

Déjinny charakter ,fakti“, které véda zdanlivé postihuje v této , Cistoté”, se vSak uplat-
nuje jesté osudoveéjsim zptisobem. Podléhaji totiz jako produkty déjinného vyvoje nejen
neustalé zméné, nybrz jsou - prdvé ve strukture své predmétnosti - produkty urcité dejinné
epochy: kapitalismu. Proto se stavi tato ,véda“, kterd uznava zptsob, jak jsou fakty bez-
prostiedné ddny, za zédklad védecké relevantni fakticity a jeji formu pfedmétnosti za vy-
chodisko védeckého vytvareni pojmu, jednoduse a dogmaticky na pidu kapitalistické
spolecnosti, a pfijima jeji podstatu, jeji ptedmétnou strukturu, jeji zakonitost nekriticky
jako neménny zdklad ,védy“. Abychom mohli pokro¢it od téchto ,faktt“ k faktim v pravém
smyslu slova, je tfeba prohlédnout jejich déjinnou podminénost jako takovou a opustit

1 Karel Marx, , T¥dni{ boje ve Francii 1848-1850 in Karel Marx, Bedfich Engels, Vybrané spisy
ve dvou svazcich, sv. 1 (Praha: Svoboda, 1950), s. 115-243, zde 115-116. Nesmi se v§ak zapomenout,
ze ,ptirodovédecka piesnost” pravé predpokldda ,konstantnost” prvki. Tento metodicky poza-
davek zformuloval jiz Galilei.
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stanovisko, z néhoz vyplyvaji jako bezprostitedni. Je tieba je podrobit historické dialektické
procedure, nebot, jak Marx iika: ,Hotova podoba ekonomickych vztahd, tak jak se jevi
na povrchu, ve své realné existenci, a tudiz i v ptredstavach, v nichz si tyto vztahy snazi
ujasnit jejich nositelé a agenti, se velmi lisf od jejich vnitiniho, podstatného, ale skrytého
jadra a jemu odpovidajicimu pojmu, jsou fakticky jeho prevracenim, protikladem.“!
Maji-li byt tedy fakty spravné postizeny, je tieba nejdfive jasné a pfesné vystihnout tento
rozdil mezi jejich redlnou existenci a jejich vnitinim jadrem, mezi pfedstavami o nich
vytvofenymi a jejich pojmy. Toto rozliSeni je prvnim pfedpokladem opravdu védeckého
studia, které by bylo podle Marxovych slov zbyte¢né, , kdyby se jevova forma a podstata
véci bezprostfedné kryly“."® Jde tedy jednak o to vymanit jevy z této bezprostiedni formy
jejich danosti, nalézt zprostiedkovéni, jimiz mohou byt vztazeny ke svému jadru, ke své
podstaté a v ni pochopeny, jednak dospét k pochopeni tohoto jejich jevového charak-
teru, jejich zdani jakozto jejich nutné jevové formy. Tato forma je nutné svou déjinnou
podstatou, protoze vyrostla na ptdé kapitalistické spole¢nosti. Toto dvoji urceni, toto
soucasné uznani a ptrekonani bezprosttedniho byti je pravé dialekticky vztah. Vnitini
myslenkova vystavba Kapitdlu zptisobila prave zde nejvétsi tézkosti povrchnimu ¢tenéti,
ktery nekriticky véz{ v myslenkovych forméch kapitalistického vyvoje. Nebot na jedné
strané vyklad dovadi do nejzazsi krajnosti pravé kapitalisticky charakter v§ech eko-
nomickych forem, vytvaii myslenkové prostiedi, kde se tyto kategorie uplatnuji zcela
Cisté tim, ze se spolecnost li¢i jako ,,odpovidajici teorii®, tedy jako Cisté zkapitalizovan4,
jako spole¢nost sestavajici jen z kapitalistt a proletait. Na druhé strané, jakmile tento
zplisob nazirani vede k néjakému vysledku, jakmile se tento svét jevi zdd krystalizovat
do teorie, takto ziskany vysledek se ihned rozklddd jako pouhé zdani, jako pfevraceny
odraz pfevracenych vztahd, jenz je jen ,védomym vyrazem zdanlivého pohybu“.
Jediné v této souvislosti, kterd zapojuje jednotlivé fakty spolecenského zivota jako
momenty déjinného vyvoje do fotality, se stdvd moznym pozndni faktt jako poznani
skutecnosti. Toto poznéni vychdazi z pravé charakterizovanych, jednoduchych, ¢istych
(v kapitalistickém svété), bezprostiednich pfirozenych urceni, aby od nich pokrocilo
k poznani konkrétni totality jakozto myslenkové reprodukce skutec¢nosti. Tato konkrétni
totalita neni myslenim déna viibec bezprostiedné. , Konkrétni je konkrétni“, fika Marx,
»protoze je to shrnuti mnoha urceni, tedy jednota rozmanitého.“** Idealismus zde za-
bfedd do klamu, Ze tento mySlenkovy proces reprodukce skute¢nosti zaménuje s proce-

12 Karel Marx, Kapitdl. Kritika politické ekonomie, dil 11, sv. 1 (Praha: Statni nakladatelstvi poli-
tické literatury, 1955), s. 225 a ddle s. 5, s. 22, s. 331. Toto rozliSeni mezi existenci (kterd se rozpada
na dialektické momenty zddni, jevu a podstaty) a skute¢nosti pochazi z Hegelovy Logiky. Nelze zde
bohuzel rozvadét, jak silné se celd pojmovd vystavba Kapitdlu opiré o tyto rozdily. I toto rozlisen{
mezi pojmem a pfedstavou pochdazi od Hegela.

13 Karel Marx, Kapitdl. Kritika politické ekonomie, dil 111, sv. 2 (Praha: Statni nakladatelstvi poli-
tické literatury, 1956), s. 365.

4 Marx, Rukopisy ,Grundrisse”, sv. 1, s. 54.
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sem vystavby samé spolecnosti. ,V mysleni se to tudiz jevi jako proces shrnovéni, jako
vysledek, a ne jako vychodisko, ackoli je to skute¢né vychodisko, a tedy i vychodisko
nazirdni a pfedstavy.“’® Vulgadrni materialismus naopak, at se u Bernsteina a jinych au-
tort prevléka sebemodernéji, zlistava stat u reprodukce bezprostfednich, jednoduchych
urceni spoleCenského zivota. Véri, ze je uplné ,exaktni“, kdyz jednoduse povazuje tato
urceni bez dalsi analyzy a bez syntézy za konkrétni totalitu, kdyZ je ponechavd v jejich
abstraktni izolovanosti a kdyz je vysvétluje jen abstraktnimi zédkonitostmi, nevztahuji-
cimi se ke konkrétni totalité. ,Hrubost a pojmova nedostate¢nost tkvi pravé v tom*, ¥ika
Marx, ,ze se to, co patii organicky k sobé, uvadi v ndhodny vz4djemny vztah, v pouhou
reflektivni souvislost.“'®

Hrubost a pojmové nedostate¢nost takovychto reflektivnich souvislosti zalezi prede-
v§im v tom, Ze zatemnuje déjinny, pfechodny charakter kapitalistické spole¢nosti, a tato
urceni se jevi jako nadcasové, vécné kategorie, které jsou spolec¢né vsem spolecCenskym
formém. To se projevilo nejhrubsim zptisobem v burzoazni vulgarni ekonomii, av§ak
i vulgarni marxismus se brzy nato dal toutéz cestou. Jakmile byla otfesena dialekticka
metoda a s ni metodické panstvi totality nad jednotlivymi momenty, jakmile jiz ¢asti
nenalézaly v celku sviij pojem a svou pravdu, nybrz naopak celek byl ze zkoumani vy-
loucen jako nevédecky nebo se zredukoval na pouhou ,ideu” nebo ,sumu” ¢ésti, mu-
sela se reflektivni souvislost izolovanych casti jevit jako nadcasovy zdkon kazdé lidské
spoleénosti. Nebot Marxav vyrok: ,vyrobni vztahy kazdé spolec¢nosti tvoii celek”,” je
metodickym vychodiskem a kli¢em praveé historického poznani spolecenskych vztaha.
Kazdou izolovanou dil¢i kategorii totiz 1ze - v této izolovanosti - pojimat jako kategorii,
jez se vyskytuje vzdy v celém spolecenském vyvoji a 1ze s ni tak nakladat. (Nelze-li ji
v néjaké spolecnosti nalézt, pak je to pravé ,nahoda“ ktera potvrzuje pravidlo.) Skute¢ny
rozdil stupni spolecenského vyvoje se vyjadfuje mnohem méné jasné a jednoznacné
ve zméndch, jimz podléhaji tyto jednotlivé, izolované momenty, nezli ve zménach, jez
podstupuje jejich funkce v celkovém procesu déjin a jejich vztah k celku spole¢nosti.

3

Toto dialektické pojeti totality, jeZ se zdénlivé tak silné vzdaluje od bezprostfedni sku-
te¢nosti, které zdanlivé tak ,nevédecky” konstruuje skutec¢nost, je ve skute¢nosti jedina
metoda, jak mys$lenkové reprodukovat a uchopit skute¢nost. Konkrétni totalita je tedy
zékladni kategorie skutec¢nosti.'® Spravnost tohoto pojeti se vsak ukazuje iplné zietelné

15 Ibid., s. 54-55.

16 Karel Marx, ,Bida filosofie”, in Karel Marx, Bedtich Engels, Spisy, sv. 4 (Praha: Statni naklada-
telstvi politické literatury), s. 148.

1" Marx, , Uvod ke kritice politické ekonomie*, s. 664. Také kategorie reflektivn{ souvislosti poch4z{
z Hegelovy Logiky.

18 Ctendte, ktery se hloubéji zajimé o metodické otazky, bychom chtéli upozornit na to, Ze i u He-
gela tvofi problém vztahu ¢asti k celku dialekticky prechod od existence ke skute¢nosti, pricemz
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teprve tehdy, kdyz soustfedime svou pozornost na redlny, materidlni substrat nasi metody,
na kapitalistickou spole¢nost s jejim vnitinim antagonismem produktivnich sil a vyrob-
nich vztahti. Metoda pfirodnich véd, metodicky ideal kazdé reflektivni védy a kazdého
revizionismu nezna ve své latce zadné rozpory, zddné antagonismy. Vyskytuje-li se piece
jen néjaky rozpor mezi jednotlivymi teoriemi, je to jen pfiznak nedokonalosti poznéani
dosud dosazeného. Teorie, které si vzdjemné odporuji, musi mit v téchto rozporech své
meze. Musi byt tedy pozménény a podfazeny obecnéj$im teoriim, v nichz pak tyto roz-
pory definitivné mizi. Pro spole¢enskou skute¢nost naproti tomu nejsou tyto rozpory
znamenti je$té nedokonalého védeckého pochopeni skute¢nosti, nybrz patti neodlucné
k podstaté samé skutecnosti, k podstaté kapitalistické spolecnosti. Nejsou v poznani celku
prekondvany tak, Ze prestdvaji byt rozpory, nybrz naopak jsou chédpany jako nutné rozpo-
ry, jako antagonisticky zéklad tohoto vyrobniho fadu. Kdyz teorie jako poznani totality
ukazuje cestu k prekondni téchto rozpor, k jejich zruseni, dél4 to tim, ze ukazuje ty
redlné tendence spoleCenského vyvojového procesu, jimz piipada tkol redlné piekonat
tyto rozpory ve spolecenské skutecnosti, v priibéhu spolecenského vyvoje.

Sam spor dialektické a ,kritické” (nebo vulgarné materialistické, machistické atd.)
metody je z tohoto hlediska spolec¢ensky problém. Epistemologicky idedl ptirodnich véd,
ktery - uplatnén na piirodu - jen slouzi pokroku védy, se jevi, je-li aplikovan na spole-
censky vyvoj, jako ideologicky bojovy prostiedek burzoazie. Pro burzoazii je Zivotni
otdzka jednak pojimat sviij vlastni vyrobni rdd tak, jako by jej utvarely vé¢né platné
kategorie, jako by jej vé¢né zakony ptirody a rozumu piedurcovaly k vé¢nému trvani,
jednak hodnotit rozpory, jez se nevyhnutelné vnucuji, ne jako rozpory patfici k podstaté
tohoto vyrobniho fddu, nybrz jako pouhé povrchové jevy atd. Metoda klasické politické
ekonomie vznikla z této ideologické potieby, ale narazila také jako véda pravé na své meze
dané touto strukturou spolecenské skute¢nosti, antagonistickym rédzem kapitalistické
vyroby. Jestlize védec Ricardova forméatu popird, ,Ze s rozsifovanim vyroby a s riistem
kapitalu se musi rozsifovat trh“'® déla to proto (psychologicky ovsem nevédomé), aby
nemusel pripustit nutnost krizi, v nichz se nejvyraznéji projevuje antagonismus kapita-
listické vyroby, fakt, ,ze burzoazni zptisob vyroby v sobé zahrnuje hranici svobodného
rozvoje vyrobnich sil“?* Co se zde prihodilo jesté v dobré vife, stava se ovSem ve vulgarni
ekonomii védomé prolhanou obhajobou burzoazni spole¢nosti. Vulgarni marxismus
dospiva volky nevolky ke stejnym vysledklim tim, Ze se bud diisledné snazi odstranit

je tfeba poznamenat, ze otdzka vztahu vnitiniho k vnéjsimu, o niz se tam pojednavy, je také
problém totality. Srov. Georg Wilhelm Friedrich Hegel, ,Wissenschaft der Logik. 1. Theil. Die ob-
jektive Logik. 2. Abtheilung. Die Lehre vom Wesen®, in Georg Wilhelm Friedrich Hegel, Werke IV.,
ed. Leopold von Henning (Berlin: Duncker und Humblot, 1834), s. 156n. (VSechny citaty z Logiky
jsou z druhého vydani.)

19 [Karel Marx, Teorie o nadhodnoté, sv. 2 (Praha: Statni nakladatelstvi politické literatury, 1964),
s. 557

20 Ibid., s. 557-560.
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dialektickou metodu z proletaiské védy, anebo ji alespon ,kriticky” vylepsuje. To déla
snad nejgrotesknéj$im zptisobem Max Adler, ktery chce kriticky oddélit dialektiku jako
metodu, jako pohyb mysleni, od dialektiky byt{ jako metafyziky a dospiva jako k vrcholu
ykritiky“ k tomuto vysledku: ostie oddélit od obou dialektiku jako ,¢ast pozitivni védy*“,
kterou ,méame hlavné na mysli, kdyz se mluvi o redlné dialektice v marxismu“. Tato
dialektika, ktera by se méla spiSe jmenovat ,antagonismus®, ,konstatuje prosté existu-
jici protikladnost mezi sobeckym zdjmem individua a spolecenskymi formami, jimiz
je individuum spoutano“?' Tim se pfedné rozméliuje objektivni ekonomicky antago-
nismus, jenz se vyjadiuje v tFidnich bojich, v konflikt individua a spolecnosti, z néhoz
nelze pochopit jako nutné ani vznik, ani problematiku a zdnik kapitalistické spole¢nosti
a vysledkem toho je chté nechté kantovska filosofie déjin. Za druhé se zde také fixuje
struktura burzoazni spole¢nosti jako vSeobecna forma spolec¢nosti viibec. Nebot problém
realné ,dialektiky nebo lépe antagonismu*, zdtiraznovany Maxem Adlerem jako tsttedni
problém, je jen jedna z typickych forem, v nichz se ideologicky vyjadiuje antagonisticky
charakter kapitalistického spolecenského fadu. Je v§ak v podstaté jedno, zda toto zvéc-
néni kapitalismu vychézi z ekonomické zakladny nebo z ideologickych utvard, zda se
déje naivné a bezstarostné nebo kriticky a zjemnéle.

Tak se zaroven ztraci s odmitnutim nebo stirdnim dialektické metody poznatelnost
déjin. Tim nema byt feceno, Ze by jednotlivé osobnosti, epochy atd. nemohly byt bez
dialektické metody viceméné piesné popsdny. Jde spiSe o to, Ze se timto zptisobem zne-
moznuje pochopit déjiny jako jednotny proces. (Tato nemoznost se v burzoazni védé
ukazuje jednak ve formé abstraktnich sociologickych historickych konstrukci Comteova
a Spencerova typu, jejichz vnitifni rozpory pfesvédcivé vylozila moderni burzoazni te-
orie déjin, nejbystieji Rickert, jednak ve formé pozadavku ,filosofie déjin jejiz pomér
k déjinné skutec¢nosti se opét jevi jako metodicky nefesitelny problém.) Protiklad mezi
popisem c¢éasti déjin a déjinami jako jednotnym procesem neni vsak rozdilem rozsahu,
tedy napft. rozdilem mezi specidlnimi a obecnymi déjinami, nybrz je metodickym pro-
tikladem, protikladem hledisek. Problém jednotného pojeti déjinného procesu se nutné
vynotuje pti studiu kazdé epochy a kazdé dil¢i oblasti atd. Zde se nyni ukazuje rozhodujici
vyznam dialektického hlediska totality. Nebot je zcela mozné, ze nékdo pozné a popise
v podstaté zcela spravné néjakou déjinnou udélost, aniz by tim byl schopen postihnout
tuto udélost jako to, co skute¢né je, co znamena jeji skutecné funkce v déjinném celku,
k némuz patii, aniz je s to ji pochopit v jednoté déjinného procesu. Charakteristickym
piikladem je tu Sismondiho stanovisko k otazce krizi.?> Ztroskotal koneckonct na tom,
Ze sice spravné poznal imanentni vyvojové tendence jak vyroby, tak distribuce, ale mu-
sel je pojimat jako na sobé nezavislé procesy, nebot pies svou kritiku kapitalismu, jinak
bystrou, ztistal v zajeti kapitalistickych forem pfedmétnosti a nepochopil, ,Ze vztahy
rozdélovani jsou jen vyrobni vztahy sub alia specie“. Propada tak témuz osudu, jemuz

21 Max Adler, Marxistische Probleme (Stuttgart: J. H. W. Dietz, 1919), s. 77.
22 Karel Marx, Teorie o nadhodnoté, sv. 3 (Praha: Svoboda, 1968), s. 53.
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propadla klamn4 dialektika Proudhonova: ten , pfeménuje jednotlivé clanky spolec¢nosti
v piislusny pocet samostatnych spole¢nosti“.*

Kategorie totality tedy nerusi - opakujeme to - své momenty v jednoté bez rozdilu,
v identité. Jevova forma jejich samostatnosti, jejich autonomni zékonitosti, kterou maji
v kapitalistickém vyrobnim fadu, se odhaluje jen potud jako pouhé zdéni, Ze vstupuji
vzdjemné do dialektického dynamického vztahu, Ze jsou pochopeny jako dialektické
a dynamické momenty celku, prave tak dialektického a dynamického. ,Vysledek, k némuz
dochézime®, fikd Marx, ,neni, Ze vyroba, rozdélovani, sména, spotieba jsou totozné,
nybrz Ze vSechny tvori ¢lanky totality, rozdily uvnitf jednoty. [...] Urcitd forma vyroby
urcuje tedy urcitou spotfebu, rozdélovani, sménu, urcité vzdjemné vztahy téchto riiznych
momenti. [...] Dochazi k vzajemnému ptisobeni mezi riznymi momenty. Tak je tomu
u kazdého organického celku.“**

Neumime se v§ak zastavit ani u kategorie vzdjemného ptisobeni. Kdyby se vzdjemné
pusobeni pojimalo jako pouhé vzdjemné vlivy dvou jinak neménnych predmeétd, nedosli
bychom ani o krok blize k poznani spolecenské skute¢nosti, nez vedly jednoznacné kau-
zélni fady vulgdrniho materialismu. Vzdyt vzajemné ptisobeni probihd i tam, kdyz napft.
stojici kule¢nikovou kouli zasdhne jing, jez se pohybuje. Prvni se dostdva do pohybu,
druhd se ndrazem odchyluje od svého ptiivodniho sméru atd. Vzdjemné ptisobeni, které
zde médme na mysli, musi jit za vzadjemné ovliviiovani objektti jinak neménnych. Jde dale
pravé ve svém vztahu k celku. Vztah k celku se stavd urcenim, které determinuje formu
predmétnosti kazdého objektu pozndani; kazda podstatnd zména, dilezitd pro poznani,
se projevuje jako zména vztahu k celku a ¢t/m jako zména samé formy pfedmétnosti.*®
Marx vyslovil jasné tuto myslenku na nes¢etnych mistech svych dél. Cituji jen jedno
z nejznaméj$ich mist: ,,Cernoch je ¢ernoch. Teprve v uréitych pomérech se stdvéd otrokem.
Sptradaci bavlnaisky stroj je stroj na predeni bavlny. Jen v urc¢itych pomérech se stava
kapitdlem. Je-li vytrZen z téchto pomért, je prave tak mdlo kapitalem jako zlato o sobé
a pro sebe penézi nebo cukr cenou cukru.“* Tato nepretrzitd zména forem predmétnosti
v$ech spoleCenskych jevi v jejich nepfetrzitém, dialektickém vzajemném ptlisobeni, vznik
poznatelnosti pfedmétu z jeho funkce v urcité totalité, v niz funguje, zptsobuje, Ze jediné
dialektické hledisko totality je s to pochopit skutecnost jako spolecenské déni. Nebot jen
zde se rozplyvaji ty fetiSistické formy pfedmétnosti, které nutné produkuje kapitalistické
vyroba ve zdédni, které sice pozndvdme jako nutné zdani, ale prece jen jako zdéni. Re-
flektivni vztahy téchto fetisistickych forem predmétnosti, jejich ,zakonitosti“, které sice

28 Marx, ,Bida filosofie s. 149.
24 Marx, ,Uvod ke kritice politické ekonomie®, s. 674-675.

%5 Cunowtiv zvlasté rafinovany oportunismus se projevuje v tom, e p¥es svou diikladnou znalost
Marxovych spisti pokradmu pieménuje predmét celku (celkovosti, totality) v sumu, ¢imz se rusi
kazdy dialekticky vztah. Viz Heinrich Cunow, Marxsche Geschichts-, Gesellschafts- und Staats-
theorie, sv. 2 (Berlin: Vorwirts, 1921), s. 155-157.

26 Marx, Ndmezdni prdce a kapitdl, s. 32-33.
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rovnéz nutné vznikaji z této pudy, jez vSak zakryvaji skute¢né souvislosti predmétt, se
prokazuji jako nutné predstavy agentt kapitalistického zptisobu vyroby. Jsou tedy také
predméty poznani, ale pfedmét, jenz je v nich a skrze né poznévan, neni kapitalisticky
vyrobni zptisob sdm, nybrz ideologie ttidy, kterd v ném panuje.

Jediné strzeni tohoto zavoje umoznuje historické poznani. Nebot funkci reflektivnich
urceni fetiSistickych forem predmétnosti je praveé to, ze zptlisobuiji, ze jevy kapitalistic-
ké spolec¢nosti se jevi jako nehistorické bytostnosti. Poznéni skute¢né pfedmeétnosti
néjakého jevu, pozndni jeho historického charakteru a pozndni jeho skute¢né funkce
ve spolecenském celku tvoi{ tedy nedilny akt poznéni. Pseudovédecky zptisob nazirani
rozbiji tuto jednotu. Tak napft. teprve dialektickd metoda umoznila poznat rozdil mezi
konstantnim a variabilni kapitdlem, jenz je pro ekonomii tak fundamentélni. Klasickd
ekonomie nebyla s to se dostat za rozliseni mezi fixnim a obéznym kapitalem. A to nebylo
viibec nahodilé, nebot ,variabilni kapitdl je jen zvlastni historickou jevovou formou fondu
zivotnich prostfedkd ¢ili pracovniho fondu, ktery délnik potiebuje k udrzeni a repro-
dukci svého zivota a ktery musi za v§ech systémi spolecenské vyroby vzdy sam vyrabét
areprodukovat. Pracovni fond ustavi¢né plyne k délnikovi zpét ve formé platidel za jeho
praci, protoze jeho vlastni vyrobek se od ného ustavi¢né vzdaluje ve formé kapitalu.
Zbozni forma produktu a penézni forma zbozi maskuji pravy charakter této transakce.*

Toto fetisistické zdani, jehoz funkci je zahalovat skutecnost a které obklopuje vS§echny
jevy kapitalistické spolec¢nosti, se vSak neomezuje na to, Ze pouze maskuje jejich histo-
ricky, tj. pfechodny charakter. Nebo lépe feceno: toto maskovani je umoznovano jediné
tim, ze vS§echny formy pfedmétnosti, v nichz se ¢lovéku kapitalistické spole¢nosti nutné
bezprostfedné jevi jeho prostiedi, v prvé fadé ekonomické kategorie, maskuji rovnéz
svou vlastni podstatu jako formy pfedmétnosti, jako kategorie vzdjemnych vztahii lidi,
ze se jevi jako véci a vztahy mezi vécmi. Proto musi dialektickd metoda, aby prorazila
cestu k pozndanf skutec¢nosti, strhnout zaroven z kategorif jak rousku vécnosti, tak rousku
jejich vécnosti. ,Ekonomie*, fika Engels ve své recenzi Marxovy knihy Ke kritice poli-
tické ekonomie, ,nepojednava o vécech, nybrz o vztazich mezi osobami a koneckoncti
mezi tiidami; tyto vztahy jsou vsak vzdy spjaty s vécmi a jevi se jako véci“.* Teprve timto
pozndnim se hledisko totality dialektické metody osvédcuje jako pozndni skute¢nosti
spolecenského déni. Dialekticky vztah ¢ésti k celku se mohl jesté jevit jako pouhé me-
todické myslenkové urceni, v némz kategorie, které opravdu konstituuji spole¢enskou
skute¢nost, vystupuji pravé tak malo jako v reflektivnich urcenich burzoazni ekonomie;
prevaha tohoto dialektického vztahu nad reflektivnimi uré¢enimi by tim byla ¢isté meto-
dologickou zdlezitosti. Rozdil je véak mnohem hlubsi a zdsadnéjsi. Nebot tim, Ze v kazdé

7 Karel Marx, Kapitdl. Kritika politické ekonomie, dil 1 (Praha: Statni nakladatelstvi politické
literatury, 1953), s. 599. [Pieklad je zde ponékud upraven - pozn. piekladatele.]

28 iz stat ,Zvécnéni a védomi proletariatu“: Georg Lukdcs, ,Die Verdinglichung und das Bewuf3t-
sein des Proletariats*, in Lukécs, FriihschriftenII, s. 257-397. (Cesky pteklad citdtu in Marx, Engels,
Spisy, sv. 13, s. 520.)
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ekonomické kategorii se projevuje, vstupuje do védomi a je pfeveden na sviij pojem urcity
vztah mezi lidmi na ur¢itém stupni jejich spole¢enského vyvoje, 1ze teprve pochopit
pohyb samé lidské spolecnosti v jeji vnitini zdkonitosti zaroven jako produkt samych
lidi i sil, které vznikly z jejich vztahti a vymkly se jejich kontrole. Ekonomické kategorie
se tedy stavaji v dvojim smyslu dialektickymi a dynamickymi. Piisobi na sebe navzajem
jako ,Cisté” ekonomické kategorie a napoméhaji poznani jakéhokoli casového prifezu
spolec¢enskym vyvojem. Ponévadz v§ak vznikly z lidskych vztahti a ptlisobi v procesu
transformace lidskych vztahd, stdva se v tomto jejich vzdjemném vztahu ke skute¢nému
substratu jejich plisobnosti viditelnym sam chod vyvoje. Tj. produkce a reprodukce urcité
ekonomické totality, jejiZ poznani je ikolem védy, se nutné pievraceji, transcendujice
ovSem ,Cistou” ekonomii, aniz se v§ak musi dovolavat jakychkoli transcendentnich sil,
v proces produkce a reprodukce urcité spolecnosti jako celku. Marx ¢asto jasné a btitce
zdaraznoval tento rdz dialektického poznéni. Tak napt.: ,Kapitalisticky vyrobni proces,
vzat v celkové souvislosti ¢ili jako proces reprodukce, vyrabi tedy nejen zbozi, nejen nad-
hodnotu, produkuje a reprodukuje sdm kapitdlovy vztah - kapitalistu na jedné strané,
namezdniho délnika na druhé strané.“®

4

Toto kladeni sebe sama, toto produkovani a reprodukovani sebe sama je v§ak prave sku-
te¢nost. To jasné rozpoznal jiz Hegel a vyjadril to ve formé velmi blizké Marxovi, i kdyz je
to forma jesté piili§ abstraktni, sebe samu $patné chapajici, a proto umoznujici nedorozu-
mént: ,Co je skutecné, je v sobé nutné, iika Hegel ve své Filosofii prdva.* ,Nutnost zalezi
v tom, ze se celek rozchdzi v pojmové rozdily a Ze to, co se rozeSlo, je pevnou a odolnou
urcitosti, kterd vSak neni mrtvé nehybn4, nybrz stale se tvoii rozkladajic se.” Ale pravé
zde, kde se jasné vyjadiuje v problému skutec¢nosti, ve funkci teorie jako sebepozndni
skutecnosti, hluboka spiiznénost historického materialismu s Hegelovou filosofii, je tieba
ihned poukazat, byt by jen nékolika slovy, na neméné dutlezity rozdil, jenz mezi nimi
existuje. Tento rozdil je rovnéZz problémem skutec¢nosti, problémem jednoty déjinného
procesu. Marx predhazuje Hegelovi (a jesté vice jeho ndsledovniktim, kteff se stéle vice
vraceli k Fichtovi a Kantovi), Ze doopravdy neptekonal dualitu mysleni a byti, teorie
a praxe, subjektu a objektu, Ze jeho dialektika - jako vnitini, redlna dialektika déjinného
procesu - je pouhé zdani; vytykd mu, Ze nepfekonal Kanta pravé v tomto rozhodujicim
bodé, Ze jeho pozndni je pouze poznanim o latce - o sobé bytostné cizi - nikoli v§ak
vlastni ,vyznani“ této latky, lidské spolecnosti. ,Jiz u Hegela ma*, tak znéji rozhodujici
véty této kritiky, ,,absolutni duch déjin v mase sviij materidl a teprve ve filosofii sviij
odpovidajici vyraz. Nicméneé filosof je jen orgdnem, v némz si absolutni duch, ktery déla
déjiny, po vykondni pohybu dodate¢né uvédomuje sdm sebe. Na toto dodate¢né filosofovo

29 Marx, Kapitdl, dil1, s. 610.

30 Georg Wilhelm Friedrich Hegel, Zdklady filosofie prdva, ptel. Vladimir Spalek (Praha: Academia,
1992), s. 299. [Hegel 11k, Ze ,prava skuteénost je nutnost: co je skute¢né, je v sobé nutné“.]
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védomi se redukuje jeho podil na déjindch, nebot skute¢ny pohyb kond absolutni duch
nevédomky. Filosof tedy prichdzi post festum.”“ Hegel tedy ,,absolutnimu duchu dava délat
déjiny jen zdédnlivé [...] Proto si totiz absolutni duch uvédomuje sdm sebe jako tvtiréiho
svétového ducha az post festum ve filosofovi, existuje jeho déldni déjin jen ve védomi,
v minéni a piedstave filosofa, jen ve spekulativni fantazii“.* Kritickéd ¢innost mladého
Marxe definitivné vyiidila tuto pojmovou mytologii hegelovstvi.

Neni vS§ak nahoda, Ze filosofie, oproti které Marx dosdhl , sebeporozuméni, predstavo-
vala jiz zpétny pohyb hegelovstvi, orientovany na Kanta, hnutf, jez vyuZzivalo nejasnosti
avnitinich nejistot samého Hegela k tomu, aby z metody vymytilo revolu¢ni prvky a uvedlo
reakeéni obsahy, reakéni pojmovou mytologii, pfezitky kontemplativni duality mysleni
a byti do souladu s homogenni reakénti filosofii tehdejsiho Némecka. Kdyz Marx ptijal
pokrokovou ¢ast Hegelovy metody, dialektiku, jako poznani skutecnosti, neoddélil se
jen pfikie od Hegelovych ndsledovnikti, nybrz zdroven rozstépil samu Hegelovu filosofii.
S krajni dislednosti vyhrotil déjinnou tendenci, ktera vézi v Hegelové filosofii. Pfeménil
radikalné vSechny jevy spole¢nosti a zespolec¢ensténého ¢lovéka v déjinné problémy tim,
ze konkrétné ukézal na redlny substrat déjinného vyvoje a metodicky jej plodné zuzitko-
val. Timto méfitkem, které sdm objevil a metodicky vyzkousel, ovétil Hegelovu filosofii
a zjistil, Ze neobstoji. Mytologizujici poztstatky ,vé¢nych hodnot”, které Marx vyloucil
z dialektiky, lezi v podstaté vzato na téze roviné reflektivni filosofie, kterou Hegel cely
svij zivot energicky a urputné potiral, proti niz uplatnil celou svou filosofickou metodu,
proces a konkrétni totalitu, dialektiku a déjiny. Marxovska kritika Hegela je tedy pfimé
pokracovéni a rozvinuti kritiky, kterou provedl sim Hegel vii¢i Kantovi a Fichtovi.*> Tak
na jedné strané vznikla Marxova dialektickd metoda jako dtisledné rozvinuti toho, o co
se snazil sdm Hegel, ceho vS§ak konkrétné nedosahl, a na druhé strané zbylo mrtvé télo
napsaného systému jako koftist filologti a vyrobct systém?.

To, co oddéluje historicky materialismus a Hegelovu filosofii, je tedy skute¢nost. He-
gel nebyl s to proniknout ke skute¢nym hybnym sildm d&jin. Céste¢né proto, Ze v dobé
vzniku jeho systému tyto sily nebyly je§té dosti jasné a patrné. Proto byl nucen vidét
v nérodech a jejich védomi (jehoz redlny substrat Hegel v jeho nejednotném stavu nepro-

31 Karel Marx, Bed¥ich Engels, ,Svatd rodina“ in Karel Marx, Bedtich Engels, Spisy, sv. 2 (Praha:
Statni nakladatelstvi politické literatury, 1957), s. 103.

32 Neptekvapuje, ze Cunow pravé v tomto bodé, kde Marx radikalné prekonal Hegela, se opét
pokousi Marxe opravit kantovsky obracenym Hegelem. Klade proti ¢isté historickému pojeti statu
u Marxe hegelovsky stat ,jako vé¢nou hodnotu®, jehoz ,chyby*, ¢imz se ma rozumét jeho funkce
jako néstroje tiidniho ttlaku, plati jen jako ,historické véci‘, které ,v§ak nerozhoduji o podstatnosti,
urcenf a orientaci statu”. Fakt, ze (pro Cunowa) zde Marx zaostava za Hegelem, pochdazi z toho,
Ze ,pojimal tuto otdzku politicky, nikoli ze stanoviska sociologa“ (Heinrich Cunow, Marxsche
Geschichts-, Gesellschafts- und Staatstheorie, sv. 1 [Berlin: Vorwirts, 1920], s. 308). Vidime, Ze pro
oportunisty Hegelova filosofie nebyla prekondna. Kdyz se nevraceji k vulgdrnimu materialismu
nebo ke Kantovi, pouzivaji reakénich obsahti Hegelovy filosofie statu k vymycovani revolu¢ni
dialektiky z marxismu, k mys$lenkovému zvé¢niovani burzoazni spole¢nosti.
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hlédl, a tak jej zmytologizoval v ,ndrodniho ducha“) vlastni nositele déjinného vyvoje.
Zcasti tkvi pricina v tom, ze sdm - navzdory svym velmi energickym opa¢nym snahdm
- zlstal v zajet{ platénského a kantovského zptisobu nazirdni, duality mysleni a byti,
formy a latky. Ackoli byl vlastnim objevitelem vyznamu konkrétni totality, ackoli jeho
mysleni stale sméfovalo k piekonavani kazdé abstraktnosti, ulpivé podle jeho ndzoru
(ryze platonsky) na latce ,poskvrna urcitosti“. A tyto tendence, vzajemné si odporujici
avzajemneé se potirajici, nemohly v jeho systému dospét k ujasnéni. Stoji casto vedle sebe
nezprostfedkované, rozporuplné a nevyrovnané, a koneéné (zdanlivé) vyrovnani, které
nalezly v tomto systému, se tedy muselo obracet spi$e k minulosti nez k budoucnosti.*
Neudivuje, Ze burzoazni véda jiz velmi zdhy zdGraznila a déle rozvinula jako podstatné
prave tyto stranky Hegela. Pravé tim se vSak témérf tiplné zatemnilo revolu¢ni jaddro jeho
mysleni, a to i marxistim.

Pojmova mytologie je vZdy jen mySlenkovym vyrazem toho, Ze lidem ztistal nepo-
stizitelny néjaky zdkladni fakt jejich existence, jehoz diisledkiim se nemohou ubranit.
Neschopnost proniknout do samého predmétu se v mysleni vyjadiuje v podobé tran-
scendentnich hybnych sil, které mytologickym zptsobem buduji a formuji skutecnost,
vztahy mezi pfedméty, nase vztahy k nim, jejich zmény v déjinném procesu. Kdyz Marx
a Engels poznali, Ze ,v posledni instanci je urcujicim momentem v déjindch produkce
areprodukce skutecného zivota“** ziskali teprve stanovisko, jez jim umoznovalo ztictovat
s kazdou mytologii. Hegeltv absolutni duch byl posledni z téchto velkolepych mytologic-
kych forem, formou, v niz se jiz vyjadioval celek a jeho hnuti, ackoli si nebyl védom své
skute¢né podstaty. Jestlize v historickém materialismu rozum, , ktery vzdy existoval, ale
ne vzdy v rozumné formé“,* nabyva své ,rozumné“ formy nalezenim svého pravého sub-
stratu, zakladd, na nichz si lidsky zivot mize uvédomit sdm sebe, pak se uskutec¢nil prave
program Hegelovy filosofie déjin, byt i zni¢enim Hegelovy nauky. V protikladu k ptirodé,
zddraznuje Hegel, v niZ ,zména znamena kolobéh, opakovani téhoz“, neprobihd zména
v déjinach ,jednoduse na povrchu, nybrz v pojmu. Je to sdm pojem, jenz je opravovan“.>

33 Velmi charakteristické pro to je Hegelovo stanovisko k politické ekonomii (Hegel, Zdklady filo-
sofie prdva, s. 225-226). Poznava zcela jasné jeji metodicky zakladni problém jako problém nédhody
a nutnosti (velmi podobné jako Engels v Piivodu rodiny, srov. Bedfich Engels, ,Puvod rodiny,
soukromého vlastnictvi a statu“, in Marx, Engels, Vybrané spisy ve dvou svazcich, sv. 2, s. 336;
ave Feuerbachovi, srov. Bedfich Engels, ,Ludvik Feuerbach a vyusténi klasické némecké filosofie*,
in ibid., s. 407-408). Neni v8ak s to postfehnout fundamentélni vyznam materidlniho substratu
ekonomie, vzdjemny vztah lidi. Zastava pro ného ,hemzenim libovtile“ a jeji zdkony nabyvaji
»podobnosti s planetdrni soustavou” (Hegel, Zdklady filosofie prdva, s. 226).

34 Engelstiv dopis Josephu Blochovi ze dne 21. z4¥i 1890, viz Karel Marx, Bedtich Engels, Vybrané
dopisy. 1843-1895 (Praha: Svoboda, 1952), s. 379.

% Marx, ,Dopisy z Deutsch-Franzosische Jahrbiiber*, s. 368. [Marxtiv dopis adresovany Arnoldu
Rugeovi z kvétna, resp. zaif 1843.]

36 Georg Wilhelm Friedrich Hegel, Filosofie déjin, ptel. Milan Vana (Pelhfimov: Nova tiskdrna
Pelhiimov, 2004), s. 42.
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Teprve v této souvislosti mtize vychodisko dialektického materialismu - ,byti lidi neni
urcovano jejich védomim, nybrz naopak jejich védomi je urcovano jejich spolecenskym
bytim“ - pfesdhnout ¢isté teoretickou tiroven a stét se otazkou praxe. Nebot teprve zde,
kde se jadro byti odhalilo jako spolecenské déni, se mtze byti zjevit jako produkt lidské
¢innosti, dosud ovSem nevédomy, a sama tato ¢innost zase jako rozhodujici prvek pie-
mény byti. Cisté piirodni vztahy nebo spole¢enské formy mystifikované jako piirodni
vztahy stoji na jedné strané proti ¢clovéku jako strnulé, hotové a - v podstaté - neménné
danosti, jejichz zakonli mtiZe nanejvyse vyuzit, jejichz predmétnou strukturu mize
nanejvys pochopit, ale neni nikdy schopen ji ptevratit. Na druhé strané takovéto pojeti
byti zahdni moznost praxe do individudlniho védomi. Praxe se stdvéa formou ¢innosti
izolovaného individua, etikou. Feuerbachtiv pokus ptfekonat Hegela ztroskotal v tomto
bodé. Feuerbach se zastavil praveé tak jako némecky idealismus a daleko vice nez sdm
Hegel u izolovaného individua , ob¢anské spole¢nosti®.

Marxtiv pozadavek pojimat ,smyslovost®, pfedmét, skute¢nost jako lidskou smyslovou
¢innost*” znameng, Ze si ¢lovék uvédomuje sdm sebe jako spolecenskou bytost, jako
soucasny subjekt a objekt spole¢enského dé&jinného déni. Clovék feuddlni spole¢nosti si
nemohl uvédomit sém sebe jako spolecenskou bytost, ponévadz jeho spolecenské vztahy
jesté mély z mnoha stranek piirodni charakter, ponévadz sama spolecnost ve svém celku
byla pfili§ mélo proorganizovand a zahrnovala jesté ptilis mdalo do své jednoty vS§echny
vztahy mezi lidmi, aby se jevila ve védomi jako tato skute¢nost ¢lovéka. (Otazka vystavby
a jednoty feudalni spole¢nosti sem nepatii.) Burzoazni spole¢nost dokonava tento pro-
ces zespolecensténi spole¢nosti. Kapitalismus strhavé v§echny jak prostorové a ¢asové
prehrady mezi jednotlivymi zemémi a izemimi, tak pravni prepéazky stavovského roz-
vrstveni. Vjeho svété formdlni rovnosti vSech lidi miz{ stdle vice ony ekonomické vztahy,
které bezprostfedné regulovaly vyménu latek mezi ¢lovékem a pfirodou. Clovék se stavd
v pravém smyslu slova spole¢enskou bytosti, spole¢nost fouto skute¢nosti pro ¢lovéka.

Tak se poznani spole¢nosti jako skute¢nosti stdvd moznym jen na ptidé kapitalismu,
burzoazni spolecnosti. AvSak tiida, ktera vystupuje jako déjinny nositel tohoto pfevratu,
burzoazie, plni tuto svou funkci jesté nevédomé. Spolecenské sily, které rozpoutala, sily,
které ji samu vynesly k panstvi, vystupuji proti nf jako druhé ptiroda, ale bezdussi a ne-
pruhlednéjsi nez byla priroda feudalismu.* Teprve vystoupenim proletaridtu se dovrsSuje
poznani spoleCenské skute¢nosti. A dovrSuje se prave tim, ze se v ttidnim stanovisku
proletariatu nalezl bod, z néhoz se stava viditelnym celek spole¢nosti. V historickém
materialismu vznikla zaroven nauka ,0 podminkéch osvobozeni proletariatu” a nauka
o skutecnosti celkového procesu spolecenského zivota, a to jediné proto, Ze pro proletariat
je zivotni potfebou, existen¢ni otdzkou si tplné ujasnit své tfidni postaveni, protoze jeho
tfidni postaveni lze pochopit jen poznanim celé spolecnosti, ponévadz jednani nezbytné

37 Marx, , These o Feuerbachovi® s. 17.

38 O diivodech tohoto faktického stavu viz stat , T¥idni védomi*, srov. Lukécs, ,Klassenbewusstsein‘.
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ptfedpokldda toto pozndni. Jednota teorie a praxe je tedy jen druhd strdnka déjinného
spolecenského postaveni proletaridtu; z jeho stanoviska se sebepoznani a pozndni totality
shoduji, proletariat je zdroven subjektem a objektem svého vlastniho poznéni.

Nebot poslani dovést vyvoj lidstva o stuper vys$e spocivd, jak Hegel spravné poznamenal
(ovSem jesté o narodech), na tom, Ze , tyto vyvojové stupné jsou dany jako bezprostiedni
prirozené principy” a ze tomu narodu (tj. té t¥idé), ,jemuz takovyto moment ptislusi jako
prirozeny princip, pfipadd za tkol [...] jej uskute¢nit“.*® Marx tuto myslenku konkretizuje
zcela jasné pro spolecensky vyvoj: ,JestliZe socialisticti spisovatelé pripisuji proletaridtu
tuto svétodéjnou tlohu, neni to viibec proto, [...] Ze povazuji proletafe za bohy. Spise
naopak. Protoze ve vyvinutém proletariatu je prakticky dovrsena abstrakce od veskeré
lidskosti, i od zdani lidskosti, protoze v zZivotnich podminkdch proletaridtu jsou shrnuty
vSechny zivotni podminky dnesni spole¢nosti v nejnelids§téjsim vyvrcholeni, protoze
v ném Clovék ztratil sdm sebe, ale zaroven si nejen teoreticky uvédomil tuto ztrétu, nybrz
je také naprosto neodbytnou nouzi - praktickym vyrazem nutnosti -, kterou jiz nelze
odvratit ani zastfit, piimo donucen boufit se proti této nelidskosti, proto proletariat
miiZze a musi sdm sebe osvobodit. Ale nemtize sdm sebe osvobodit, aniz zrusi své vlast-
ni zivotni podminky. A nemtiZe zrusit své vlastni zZivotni podminky, aniz zrusi vsechny
nelidské zivotni podminky dnes$ni spole¢nosti, jejichz souhrnem je jeho situace.“? Tak
nelze oddélit metodickou podstatu historického materialismu od , prakticko-kritické
¢innosti“ proletariatu: obé jsou momenty téhoz vyvojového procesu spolecnosti. Pravé
tak nelze ani oddélit poznani skutecnosti, které poskytuje dialektickd metoda, od ttid-
niho stanoviska proletariatu. Otdzka polozend ,austromarxismem®, metodické oddéleni
,»Cisté“ marxistické védy od socialismu je, jako vS§echny podobné otdzky, pouze zdéanlivy
problém.* Nebot marxistickd metoda, materialisticka dialektika jako poznani skutecnosti
vyplyvd jen z ttidniho stanoviska, ze stanoviska proletdiského boje. Opusténi tohoto
stanoviska odvadi od historického materialismu préveé tak jako na druhé strané jeho
zaujeti vede ptimo do proletaiského boje.

To, Ze historicky materialismus vyrista z ,bezprosttedniho, pfirozeného“ zivotniho
principu proletariatu, ze totalni poznéni skute¢nosti vyplyva z jeho tfidniho stano-
viska, v§ak viibec neznamend, Ze toto pozndni nebo metodickd zamétfenost k nému
by bylo bezprostiedné a ptirozené dédno proletariatu jako ttidé (a teprve jednotlivym
proletaftim). Naopak. Proletariét je zajisté poznévajici subjekt tohoto poznéni této cel-
kové spolecenské skutecnosti. Nen{ vS§ak pozndvajicim subjektem ve smyslu kantovské
metody, kde je subjekt definovan jako to, co se nikdy nemtize stat objektem. Proletariat
neni neztc¢astnénym divdkem pii tomto procesu. Proletaridt neni jen jednajici a trpici
¢asti tohoto celku, nybrz vzestup a vyvoj jeho poznani na jedné strané a jeho vyvoj

39 Hegel, Zdklady filosofie prdva, s. 366.
0 Marx, Engels, ,Svat4 rodina®, s. 51.

1 Rudolf Hilferding, Finanéni kapitdl. Studie o nejnovéjsi fdzi ve vyvoji kapitalismu, prel. V. Svérak
(Praha: Nakladatelstvi Ceskoslovenské akademie véd, 1961), s. 35.
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v déjindch na strané druhé jsou jen dvé stranky téhoz redlného procesu. Nejenze sama
tiida se ,zformovala v tfidu“ teprve postupné, v neustdlém spolecenském boji, pocinaje
spontdnnim, neuvédomélym jednanim v bezprostfedni zoufalé obrané (niceni stroju je
krajni pfiklad téchto pocatki), nybrz i védomi této spolecenské skutecnosti, vlastniho
tifdniho postaveni a déjinného postaveni, jez z toho vznikd, metoda materialistického
pojeti déjin, jsou produkty téhoz vyvojového procesu, ktery historicky materialismus -
poprvé v déjindch - poznéava adekvétné a v jeho skute¢nosti.

Moznost marxistické metody je tedy pravé tak produkt tfidniho boje jako kterykoli
vysledek politické nebo hospodaiské povahy. I vyvoj proletaridtu odrdzi vnitinf strukturu
déjin spole¢nosti, kterou poprvé poznal. Jeji ,vysledky se proto pravé tak stale jevi jako
jeji pfedpoklad, jako se jeji pfedpoklady jevi jako jeji vysledky“.** Metodické hledisko
totality, které jsme poznali jako tstfedni problém, jako piedpoklad poznéni skutec¢nosti,
je vytvorem déjin v dvojim smyslu. Pfedné formdlni objektivni moznost historického
materialismu jako poznéni viibec vznikla teprve ekonomickym vyvojem, jenz zplodil
proletariét (tedy na urc¢itém stupni spolecenského vyvoje), a tim vyvolanou transformaci
subjektu a objektu spolecenské skute¢nosti. Za druhé vsak teprve v priibéhu vyvoje
samého proletariatu se tato formdlni moznost stala redlnou moznosti. Nebot moznost
pojmout smysl déjinného procesu jako smysl imanentni samému procesu a nepojimat
jej jiz jako transcendentni, mytologizujici nebo etické vkladani smyslu do latky, ktera
je o sobé zbavena smyslu, ptedpoklddé vysoce rozvinuté védomi proletaridtu o svém
vlastnim postaveni, tj. relativné vysoce rozvinuty proletariat, tedy dlouhy pfedchozi
vyvoj. Je to cesta od utopie k poznani skutecnosti, cesta od prvnich velkych mysliteli
délnického hnuti, ktef{ mu vytycovali transcendentni cile, az k jasnosti Komuny z roku
1871: Ze délnicka tiida nemusi ,uskutecnovat idedly“, nybrz ,jen osvobodit prvky nové
spolec¢nosti“. Je to cesta od ,ttidy viici kapitdlu” k ttidé ,pro sebe”.

Z této perspektivy se jevi revizionistické oddélovani hnuti a kone¢ného cile jako né-
vrat k nejprimitivnéjsi drovni délnického hnuti. Konecny cil nenf stav, ktery nékde ¢eka
jako ,stat budoucnosti“ na proletaridt nezavisle na tomto hnuti a cesté, kterou prochézi.
Neni to tedy stav, na néjz Ize vdennim boji klidné zapominat a nanejvys jej zdtiraznovat
v nedélnich kdzénich jako povznésejici moment proti kazdodennim starostem. Neni to
také ,povinovani, ,idea“ jez by byla regulativné pfifazena ,skutecnému” procesu. Ko-
necny cil je spiSe vztah k celku (k celku spole¢nosti nazirané jako proces), jimz nabyva
kazdy jednotlivy moment boje teprve svého revolu¢niho smyslu. Vztah, jenz je obsazen
v kazdém momentu praveé ve své prosté a stiizlivé kazdodennosti, ktery se vsak stava sku-
te¢nym teprve svym uvédomeénim, a tim proptijéuje skute¢nost momentu denniho boje,
nebot odhaluje jeho vztah k celku. Povznasi jej tim z pouhé fakticity, z pouhé existence,
ke skutecnosti. Nesmi se v§ak také zapominat, ze kazdé snaha uchrénit ¢isty ,kone¢ny
cil“ nebo ,podstatu” proletaridtu atd. pied kazdym poskvrnénim stykem s kapitalistickou
existenci vede koneckoncti pravé tak k tomu, Ze se vzdalujeme od pochopeni skute¢nosti,

2 Marx, Kapitdl, dil 111, sv. 2, s. 419.
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od ,prakticko-kritické ¢innosti‘, k tymz névrattim do utopické duality subjektu a objektu,
teorie a praxe, kam vedl revizionismus.**

Praktické nebezpeci kazdého takového dualistického nebezpedi se ukazuje v tom, ze
se ztraci smérodatny moment pro akce. Jakmile se totizZ opousti ptida skute¢nosti, kterou
jediné muiZze dobyt dialekticky materialismus (kterou vSak musi stale znovu dobyvat),
jakmile se tedy zlistavéd na ,ptirozené” ptidé existence, ¢isté, holé a hrubé empirie, stoji
proti sobé subjekt jedndni a prostfedi ,fakti’, vnémz se mé odehravat jednani subjektu,
jako principy ptikfe a bez prechodu od sebe oddélené. A je pravé tak malo mozné vnutit
objektivni vécné souvislosti faktti subjektivni vili, pfdni nebo rozhodnuti jako nalézt
v samych faktech smérodatny moment pro akce. Situace, v niz fakty mluvi jednoznac¢né
pro nebo proti ur¢itému sméru jednéni, nikdy neexistovala a nemtize a nebude nikdy
existovat. A ¢cim svédomitéji se zkoumaji fakty v této své izolovanosti, tj. ve svych reflek-
tivnich souvislostech, s tim mensi jednoznac¢nosti mohou ukazovat uréitym smérem. A je
samoziejmé, ze Cisté subjektivni rozhodnuti musi ztroskotat na padnosti nepochopenych
a automaticky ,zdkonité” ptisobicich fakta. Tak se osvédcuje zptisob, jimz dialekticka
metoda pristupuje ke skutecnosti prave pti problému jednani jako jediny zptsob, jenz je
s to ukdzat smeér pro akce. Objektivni a subjektivni sebepoznani proletaridtu na ur¢itém
stupni jeho vyvoje je zaroven poznanim stavu spolecenského vyvoje v tomto okamziku
dosazeného. V souvislosti reality, ve vztahu vSech dil¢ich momentt k jejich zakofenénosti
v celku, zakofenénosti, kterd je jim imanentni, jen nenf ujasnénd, se prekonavé cizost
takto pochopenych faktti. Stavaji se v nich zfejmymi ty tendence, které sméiuji ke stiedu
skutecnosti, k tomu, co obvykle nazyvame konecny cil. Ponévadz vsak tento cil neni jako
abstraktni idedl v protikladu k procesu, nybrz je imanentné obsazen jako moment pravdy
a skutecnosti, jako konkrétni smysl v kazdém dosazeném stupni, je jeho poznéni praveé
pozndnim sméru, jimz se (nevédomé) ubiraji tendence orientované na celek, poznanim
celku, jemuz ptipadd konkrétné urcovat pravé vdaném momentu spravné jedndni, a to
z hlediska celkového procesu a v jeho zajmu, z hlediska osvobozeni proletariatu.

Spolecensky vyvoj vSak neustdale stupniuje napéti mezi dil¢cimi momenty a celkem. Pravé
proto, Ze imanentni smysl skutecnosti z ni vyzaruje se stale vétsim leskem, tkvi smysl déni
stéle imanentnéj$im zptisobem v kazdodennosti a totalita se stdle vice nofi do prosto-
rové a casové momentnosti jevil. Cesta védomi v procesu déjin se nestdvd vyrovnané;jsi,
nybrz naopak stéle té€z$i a odpovédnéjsi. Funkce historického materialismu - ptekonat
revizionismus a utopismus - tedy neznamena jednorazovou likvidaci nespravnych ten-
denci, nybrz boj, neustéle se obnovujici, proti scestnému ptisobeni burzoaznich forem
nazirdni na my$leni proletaridtu. Tato ortodoxnost nenf strazkyni tradic, nybrz je stdle
bdélou zvéstovatelkou vztahu pfitomného okamziku a jeho tkolt k totalité déjinného

3 Viz 0 tom Zinovévovu polemiku proti Guesdovi a jeho postoji, ktery zaujal ve Stuttgartu k valce.
Srov. N. Lenin, G. Sinowjew, Gegen den Strom. Aufsditze aus den Jahren 1914-1916 (Hamburg: Ver-
lag der Kommunistischen Internationale, 1921), s. 470-471; a Vladimir Ilji¢ Lenin, Détskd nemoc
levicdctvi v komunismu (Praha: Svoboda, 1950).
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procesu. A tak slova Komunistického manifestu o tkolech ortodoxnosti a jejich nositelt,
komunistti, nezastarala a ddle plati: ,Komunisté se odlisuji od ostatnich proletaiskych
stran jediné tim, Ze na jedné strané v boji proletaid riznych narodi vyzdvihuji a obhajuji
spole¢né zajmy celého proletariatu, nezdvislé na ndrodnosti, na druhé strané tim, ze
na rtiznych stupnich vyvoje, jimiz probihé boj mezi proletariatem a burzoazii, zastupuji
vzdy z&jmy celého hnuti.“**

biezen 1919

4% Karel Marx, Bedfich Engels, ,Komunisticky manifest”, in Marx, Engels, Spisy, sv. 2, s. 423-462,
zde 440.
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/E JSOU
TO OBCANE,

KDO ZAKLADA
SVOBODNY SVET

Rozhovor s Karlem Kosikem

Rozhovor vedli Raul Fornet-Betancourt a Martin Traine 13. unora 1993 v Praze. Piivodné
byl publikovdn v némciné jako ,Dass die Biirger es sind, die eine freie Welt griinden“ v ¢asopise
Concordia. Internationale Zeitschrift fiir Philosophie 44 (1993), s. 13-23. V leském pre-
kladu vychdzi poprvé. Z némciny prelozil Adam Balcar.

V Latinské Americe, ale i v Némecku a jinych zapadoevropskych zemich jste se v 60.
letech stal zndmym ptedevsim diky svému dilu Dialektika konkrétniho. Dilo jste zjevné
psal se zdmérem obnovit marxistickou filosofii, a sice pfes ndvrat k ur¢itym autortim,
které také vyslovné citujete. Pfesto se Vas chceme zeptat: kteii filosofové - samoziejmé
kromé Marxe a Engelse - Vase my$leni nejvice ovlivnili?

Zminil bych piedevsim dva filosofy. Prvnim je Gy6rgy Lukécs a jeho dilo Déjiny a tiidni
védomi. Ale ovlivnila mé i jeho rand dila, v nichz se zabyvad romadnem a tragédii. Druhym
je pak Martin Heidegger, jehoz dilo, resp. dila pro mé byla velmi zdsadni. Chci ovSem
v této souvislosti pfipomenout jedno: Uz na konci 20. let se pokusil Herbert Marcuse fi-
losofie Marxe a Heideggera spojit. Pozdéji se v§ak od tohoto pokusu distancoval. Shledal
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jej mylnym. Pfipomindm to, jelikoZ bych chtél zdliraznit, Ze mym zdmérem nen{ ukézat,
Ze mezi Marxem a Heideggerem existuje pfimé spojitost. Jsem spise toho ndzoru, Ze mezi
Marxem a Heideggerem neexistuje zadna piima vazba. Pro mé se stal Heidegger dilezity
z toho diivodu, Ze byl jednim z madla mysliteld 20. stoleti, kteti se pokusili analyzovat
realitu tohoto stoleti. Na rozdil od Lukécse - a toto je zajimava otdzka jak pro stoupence
Marxe, tak pro znalce 20. stoleti -, o kterém bychom méli predpoklédat, Ze praveé jakoz-
to marxista bude filosofem, ktery bude ob$irné analyzovat skute¢nost 20. stoleti, je to
naopak Heidegger, kdo podal filosofickou analyzu pfimo nasi déjinné situace. Na rozdil
od Lukdcse, ktery byl podle mého ndzoru komentatorem textti, pronikd Heidegger ke sku-
tec¢nosti, coz se ukazuje zvlast na analyze toho, co v Byti a ¢ase nazyva ,nastroj“ (Zeug).
Ale ukazuje se to i v jeho pozdéjsich spisech. Z pozdéjsi doby chci poukdzat na pojem

11
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»ustanovujici zjednavani“ (Gestell), jelikoz se mi zda byt vskutku centrélni. Je to pojem,

jehoz prostfednictvim Heidegger ve skute¢nosti souhrnné pojmenovéava realitu mo-
derniho ¢lovéka. Nebot pojem ,ustanovujiciho zjedndvani“ (Gestell) pfece znamena, ze
modernimu ¢lovéku se stal svét vézenim. Clovék je ob-staven (um-stellf) realitami, které
mu nejsou srozumitelné a priizra¢né. Skrze toto ob-staveni, resp. skrze tuto realitu, kterd
clovéka ob-stavuje, zaujimé clovék pfevraceny postoj k vnéjsi realité a stejné tak k sobé
samému. A pro mé osobné je mimo jiné pravé pojem ,ustanovujiciho zjednavani“ (Ge-
stell) u Heideggera prave tim pojmem, ktery predstavuje bod, ohledné néhoz se musime
améame s Heideggerem kriticky vypotadat. Nebot ,ustanovujici zjednavani“ (Gestell) je
néco jako celkova perspektiva pro filosofickou analyzu 20. stoleti. R4d bych jesté jednou
zdlraznil: U marxisty Lukacse jsem se nesetkal s takovym pfiblizenim se ke skute¢nosti,
s jakym jsem se setkal u Heideggera - tedy filosofa, ktery se k Marxovi stavi kriticky. To
znamend, Ze u Heideggera jsem se setkal s mnohymi podnéty pro plodny dialog, pokud
jde o mé filosofické motivy a pokud jde o otazku: ,Co je skute¢nosti 20. stoleti?“

Chcete tedy témito poukazy zdliraznit, Ze VasSe kniha Dialektika konkrétniho md byt
v prvé fadé chdpéna jakozto program dialogu mezi Marxem a Heideggerem?

Ano, ale musim ihned také dodat, Ze kdyz jsem tuto knihu psal, byl jsem obezndmen
s pouhou polovinou Heideggerova dila. Tehdy jsem napf. jesté nic nevédél o pojmu
»ustanovujiciho zjednavani “ (Gestell) u Heideggera, pficem? pravé tento pojem se mi
dnes zda byt klicovy pro analyzu soucasnosti. Ba co vic, tento pojem - troufnu si to zde
fici s rizikem, Ze budu stejnou mérou napaden marxisty jakoz i heideggeriany - déla
v mych oc¢ich z Heideggera onoho myslitele, ktery - samoziejmé aniz by to védél ¢i chtél
- my$lenkové dilo Marxovo skute¢né posouva...

Ale tim asi pravdépodobné nemyslite kontinuitu myslenkového piistupu Marxe...

Ne, samoziejmé Ze ne. Nemyslim vSak ani na néjaké vyrovnani se Heideggera s Marxem.
O tom nem?uize byt fec. Spise mam na mysli silu filosofické analyzy. Pro mé je Marx velikym
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analytikem skutecnosti 19. stoleti. Tfeba jeho analyza zbozniho fetiSismu nebo kapitalu
jakozto té moci, které se vSichni lidé poddavaji, svédci podle mého soudu o genialité
vykonu Marxe jakozto analytika skutecnosti 19. stoleti. A v tomto smysluy, tj. co se tyce
hloubky analytického vhledu, je Heidegger pro meé ptece jen tim, kdo néco podobného
dokézal ve 20. stoleti. Pochopitelné ze Heidegger - to zde musim pfipustit - nacrtava
zcela jind vychodiska, nez jak4 nacrtl Marx.

Ale Heidegger je piece - ostatné jako do urcité miry i Lukdcs - hlavnim stoupencem toho,
co lze nazvat tradici némecké kulturni kritiky! A proto je na misté otdzka: Nebyla tu -
v dobé, kdy jste rozvijel svlij program - domdci ¢eska tradice kulturni kritiky, na kterou
byste byval mohl navézat?

Samozifejmé, Ze jsme tu méli svou vlastni kulturnékritickou tradici. J4 sdm jsem v roce
1963 napsal ¢lédnek, ktery se na ni vyslovné odvolaval. Tento pfispévek, ktery byl pielozen
do mnoha jinych jazykd, vyvolal mohutnou diskusi v tehdejsich prazskych kulturnich
kruzich. Clanek nesl nazev ,Ha$ek a Kafka neboli groteskni svét“. Kafka, ktery se v Praze
narodil a ktery je ,Prazanem® je svétové zndmy; ale ten druhy autor, ktery podle mého
nézoru neni o nic méné kriticky, ktery ovsem (bohuzel) psal jen ¢esky, tedy Hasek, a ktery
ptece jen proslul roménem Osudy dobrého vojdka Svejka za svétové vilky, zistal viceméné
nezndmy. Proto jsem se tehdy snazil ukdzat, Ze oba tito autofti, ktef{ se mimochodem
narodili v témzZe roce, jsou oporou kulturnékritického postoje ve sttedni Evropé. Vzdyt
Kafka a Hasek predstavuji dva zakladni sméry kulturni kritiky. Kafka je, jak uz jsem fekl,
znam. Smér, ktery ztélestiuje Hasek, je ovéem stejné tak dtilezity. Nebot ,Svejk” - to je
velky humor 20. stoleti. Rad bych tim fekl toto: Hasek byl spisovatelem, ktery ukézal,
ze smich ma politickou i existencielni moc. Smich patii k zivotu. Bez smichu by nebylo
¢lovéka. A tam, kde existuje humor a smich, se déje, pokud jde o ¢lovéka, néco zasadniho.
Proto zde nenf od véci poznamenat, Ze ani Hitler, ani Stalin neméli smysl pro humor.

Has$ek i Kafka jsou pro mé dvéma vyznamnymi kulturnimi kritiky, na které bychom dnes
mohli navézat. V nasi tradici se pfirozené vyskytuji i dalsi dtlezita jména, jako napf.
prvni ¢eskoslovensky prezident T. G. Masaryk nebo Jan Patocka. Ale Hasek a Kafka pro
mé predstavuji takiikajic dva symboly toho, co bych nazval originalitou stfedoevropské
kultury. Ptitom je samozfejmé dilezité, Ze Praha byla do roku 1939 méstem, které obyvali
Cesi, Zidé a Némci. A Ha$ek a Kafka symbolizuji tak¥ikajic trojjedinost prazského obyva-
telstva, nebot zidovskd, némecka a ceska kultura se v Praze slily v jednu ptivodn{ kulturu.

Ale vratme se k Vasemu vyroku, Ze jste silu filosofické analyzy, kterd se pohybuje na trovni
doby, nalezl u Heideggera, nikoliv u Lukdcse, a Ze proto povazujete Heideggera za fi-
losofa, ktery Marxe ,posouvé dal“. Spojujete s timto vyrokem také nézor, ze pro Vas
Marx nepredstavuje ani tak filosofii, jejimz stoupencem by se ¢lovék mél stdt, jako spiSe
teoretické stanovisko, potazmo metodu, jejiz silnou strankou je predevsim to, Ze ji je
vlastni sklon k analyze?
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To je skuteéné zajimava otazka. Jisté znate slavny Marxtv vyrok: ,Nejsem marxistou.”
Pfedné je vSak tfeba fici, ze u Marxe najdete teoretické momenty, které jsou zastaralé;
resp. aspekty, které dnes neptijimame za své. Samoziejmé, zZe na druhou stranu by pro
mé byl rovnéz opravnény pohled, Ze Marx, resp. jeho dilo, je ptikladem filosofické metody
a modelem filosofické analyzy skutecnosti a jako takové zije dal.

V této souvislosti bych ovSem chtél ozfejmit jednu véc. Jestlize povazuji Heideggera
za ,pokracovani‘ Marxe, a to na roviné analyzy, nem4d tim byt feceno, Ze souhlasim se
zédkladnim nasmérovanim jeho filosofie. Hlavni chybu v Heideggerové ptistupu vidim
v tom, jak Heidegger rozeznava pouhé dva zptisoby pravého poméru ¢lovéka ke skutec-
nosti, totiz mysleni (Denken) a basnéni (Dichten). Pficemz u Heideggera se tento ndzor
poji s vyrokem, ze Némci jsou nérod mysliteli a basnikti. Proto jsem svym studentiim
vzdycky fikal: To je pravda! Némci jsou myslitelé (Denker) a basnici (Dichter). Ale jesté
ojednom ,D“ nesmime pomlcet: Nejsou demokraté. Neboli jinak feceno: U Heideggera
chybi moment jednéni, kondni ve smyslu osvobozujici praxe.

Ale pojem praxe ptece u Heideggera existuje...

Ano; ale tu by Marx fekl, Ze praxe u Heideggera je praxi ve své ,$pinavé a ¢achratrské
podobé“. Praxe je u Heideggera pravé nastrojem (Zeug). Ale praxe ve starovéku a u Marxe?
Ta prece neni pouhym zachdzenim s vécmi, nybrz je ,zfizovanim“ a ,zakldddnim“ obce
jakozto spolecenstvi. To znamend: Pro mé je praxe predevsim oblasti mezilidskych vzta-
hd. A proto je pro mé praxe také v prvé fadé otazkou svobody. V této souvislosti spatiuji
genidlni Marxav piinos v tom, Ze ukdzal, Ze nd$ vztah k vécem je vzdy vztahem, ktery
je zprosttedkovan vécmi, a to plati i pro nas vztah k druhym lidem. Toto rozpoznani je
v Kapitdlu podstatné. Tento rozmér praxe je vSak rozmérem, ktery u Heideggera chybi.
Praxi jakozto zfizovani svobodného spolecenstvi Heidegger ve svém dile nezna. A proto
kdyz Heidegger mluvi o politice, ma na mysli politiku, kterou vykonédva myslitel, basnik
¢i statnik. I v politice znd jen ,viidce” - statnika. Marxisticka tradice naproti tomu zda-
raznovala, Ze jsou to obc¢ané, kdo zakladé svobodny svét.

Chcete tim vyzdvihnout Marxovu ideu asociace?

Ano; ale nejen asociaci vyrobct. Jde tu zaroven o mnohem vic. Jde ptece o celek mezi-
lidskych vztaha. Jinymi slovy feceno: Jde také o to, co lze nalézt u Platéna - myslitele,
ktery mé mimochodem v posledni dobé velice inspiroval - v pojmu ,jeskyné“. Mam
na mysli ,jeskyni“ jakozto vyhled k analyze situace nasi doby. Nebot moderni dobu
pfece mtizeme vylozit pomoci tohoto platéonského pojmu jako luxusni jeskyni. Z tohoto
hlediska pak lidé nasi doby neziji ve svété, nybrz v systému. A neradostné na tom je,
Ze tito lidé, jak se zdd, nemaji silu ucinit prillom do oteviena (Offene). Ze svéta se stala

luxusni jeskyné - ostatné jak to také fekl mlady Aristotelés.
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Vyslovné se odvoldvate na Platéna, kdyZz popisujete stav nasi civilizace. Ale tato idea je
také ideou marxistickou, kterou mimo jiné zdtiraznoval Lukacs, kdyz pravé zastéval tezi,
ze kapitalismus je realizaci odcizeni. Ale vlastné se Vas chceme zeptat na nasledujici
véc: At uz se odvolavate na Platona, Heideggera ¢i Marxe, abyste popsal situaci doby
jako odcizeni, neopiré se tato analyza o metafyzicky predpoklad, kterym je pfedjimani
idedlu autenticity potazmo vlastni ptivodnosti neboli idedl svobodného clovéka? Ale jak
je pak kritika daného stavu mozna?

Pro analyzu situace 20. stoleti neni podle mého nazoru zadny metafyzicky predpoklad
nutny. I pro mé nejsou pojmy jako autenticita ¢i vlastni ptivodnost nezbytné k tomu,
abychom dovedli kriticky popsat nasi skute¢nost. U Heideggera je jisté pojem autenti-
city ¢i vlastni pavodnosti (Eigentlichkeit) néco jako metafyzicky predpoklad; ale tento
ptfedpoklad nepotiebuji nutné k tomu, abych skutecnost naseho stoleti dovedl popsat
kriticky. Co vytusil Marx, kdyz psal v roce 1859 Grundrissen zur Kritik der politischen
Okonomie, to se v nasem stoleti stalo realitou. VIddnouci moci neni stard kapitalistické
ekonomie, nybrz spiSe to, co nazyvdm moderni symbiézou ekonomie, védy a techniky.
Jestlize si uvédomime, Ze tato symbi6za ovliviiuje nasi moderni dobu, ba dokonce Ze ji
diktuje tempo a zZivotni styl, pak pfece musime spatfovat v této symbidze skute¢né redlné
vychodisko pro kritickou analyzu nasi epochy. Jinymi slovy feceno, kladu si otdzku, zda
je mozné cestou kritické analyzy téchto tfi ¢initelt (ekonomie, védy a techniky), které
dnes ztratily svou samostatnost a které ptsobi jediné skrze vzdjemny priinik ve smy-
slu symbiézy, dosédhnout odpovédi na otazku po osvobozujicim a spravném kondni.
Anebo jesté jinak formulovano, zda je mozné cestou kritické analyzy této symbidzy
ziskat vyhlidku k zodpovézeni nésledujici otazky: ,Jak je mozné se z tohoto odcizeni vy-
manit?“

Pfitom je rovnéz zajimavé otézka, zda tato symbi6za obsahuje ndznaky k takovému
osvobozeni. Jinymi slovy: Nespatfuji moznost osvobozenf se z tohoto univerzdlniho
odcizeni v revolté Tretiho svéta - jak kdysi pozadoval Marcuse -, ani v uvoliiovani shora
skrze diktaturu osvicené mensiny, a v neposledni fadé ani v pozvolné reformé kapitalis-
mu. Moznost osvobozeni - jak se domnivdm - musi vyplynout z analyzy této symbidzy,
kterd urcuje nasi dobu.

Mohl byste sviij ndzor jesté trochu upiesnit?

Pokusim se o to, byt jen schematicky. Domnivadm se, Ze je tfeba se cestou kritické analy-
zy této symbidzy snazit ukazat, Ze v této zédkladni struktufe nasi soucasnosti se ukryva
moznost osvobozujictho obratu. Méli bychom se pokusit o to ukézat, co je podstatou
téchto tfi Cinitelt - ekonomie, védy a techniky -, abychom si timto zptisobem oziejmili
ptvodni vyznam napft. prave slova ,ekonomie“. Pak by se tfeba ukézalo, Ze ekonomie

neznamend jen ,,dam® ale také ,domov*“, potazmo bratrské souziti lidi. Ekonomie zde
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znamena ,prostor”, v jehoZ ramci se lidé mohou k sobé navzijem, ale také k ptirodé,
chovat svobodné. Z tohoto pohledu se stavim kriticky jak ke kapitalistické, tak k tzv. redl-
né-socialistické ekonomii, protoze obé tyto ekonomické formace pfedstavuji ptekrou-
ceni ptvodniho smyslu slova ,0ikos”; pfitom se jedna o natolik zdsadni ptekrouceni, ze
v nasi dobé - jak ostatné v téchto dnech doklada napt. smogovy poplach v Praze - mame
nakroceno ke zniceni pfirody, a tedy i nds samych, tj. k tomu ucinit lidsky Zivot né¢im
nemoznym. Za téchto okolnosti se ptdm, zda se v moderni védé neukryvd mnohem
hlubsi otézka, nez je otdzka tykajici se diferencovanéjsiho a exaktnéj$iho védéni o ato-
mizovanych oblastech, totiz otdzka po piivodnim védéni, které se tyka celku vseho, co
existuje, anebo chcete-li otdzka po tom, co je ,unum necessarium®. Kladu si tuto otazku,
protoze se mi zd4, ze lidé ve 20. stoleti sice disponuji nadbytkem védomosti a informaci,
ale zapominaji pfitom na to hlavni: Ze chtéji zit jako svobodni lidé.

A vneposlednitadé bych se spolu s Heideggerem do hloubky tdzal po moderni tech-
nice. Nebot moznd i v technice se ukryva pro nas podstatny poukaz. Domnivam se totiz,
Ze v bytnosti techniky vladne obrazotvornost; obrazotvornost, kterd je v moderni dobé
zkreslena zpisobem, Ze se z ni stala jen technické vynalézavost. Je-li to mozné takto
vyjadrit, pak obrazotvornost byla ponizena, tj. stala se pouhou silou vynakladanou na vy-
nalézani prostfedkli pro pohodlnéjsi zivot. Pfitom je vSak pro mé dutlezity pokus zjistit,
zda se v pfevraceni této symbiézy ekonomie, védy a techniky prece jen nenachézeji sily,
které by ptisobily osvobodivé a které by mohly skytat perspektivu pro nase jedndni dnes.

Dal by se tento pristup, na kterém dnes pracujete, chépat jako pokus o propojeni Marxe
a Heideggera? Anebo se zeptdme jinak: Pokousite se o to propojit pracovni program, ktery
Marx metodicky vyty¢il svoji kritikou politické ekonomie, a Heideggerem zalozenou tra-
dici kritiky techniky, a tim vybudovat zédklad pro analyzu situace nasi doby? Jestlize pro
néas mate kladnou odpovéd, jako Ze jisté mate, jak se domnivame, pak se ov§em nabizi
otézka, nakolik operujete se dvéma modely racionality, které se - odhlédneme-li od za-
kladnich rozdilt - setkévaji tam, kde se oba pokouseji, ovsemze kazdy svym zplisobem,
o transformaci toho, co je skute¢né, podle ,celkového planu®, takze jsou metafyzicky
potazmo déjinné-filosoficky zatiZeny. A byl byste ochoten takové metafyzické bfemeno,
které lezi v zakladu obou modeld, nést?

Nejprve snad smim zddraznit, Ze pro mé Marx a Heidegger reprezentuji zdsadné od-
lisné postoje. Spole¢né obéma pozicim je - smim-li to tak fici - skutec¢nost, Ze troskotaji
v moznosti transformace skutec¢nosti. U Heideggera se vSe posune v o¢ekavani zachra-
nujiciho Boha, zatimco u Marxe ve svétové-déjinné poslani proletaridtu. Délnictvo se
vSak ukézalo jako neschopné zhostit se tkolu, jehoz splnéni od néj Marx ocekéval.

Podle Vés se tedy musi otdzka po subjektu revolu¢nich zmén znovu klést. Ale 1ze ji kldst
bez toho, Ze bychom se odvolavali na ,eschatologii®, at uz by nabyla jakékoliv podoby?

76



Ze jsou to ob&ang, kdo zaklada svobodny svét

Snad mohu jesté jednou zdidraznit, Ze mné jde o kritickou analyzu zdkladn{ struktury
nasi doby, ktera je ur¢ovana védou, hospodéfstvim a technikou. Nejde mi tedy o to,
rozvinout néjakou novou eschatologii. Ptdm se po moznosti kritiky nasi doby.

Polozme tedy jinou otdzku: KdyZ mluvite o kritice 20. stoleti na zdkladé analyzy symbidzy
védy, hospodéfstvi a techniky, predpoklédate, Ze se zde jedné o globdlni vyvoj? Nebo
jesté jinak: Je tato symbidza pro Vas univerzalnim faktem? Ptame se Vas na to, jelikoz
se ndm zev§eobecnéni tohoto vyvoje, které povazujete za sttedobod své analyzy, nejevi
jako neproblematické.

Jestlize v této symbiéze shleddme specificky vysledek evropského ducha, pak mtzeme
hovotit o zevSeobecnéni tohoto vyvoje ve smyslu poevropsténi celého svéta. Tim mam
na mysli, Ze symbi6za védy, hospodafstvi a techniky ptisobi na cely svét. A pro mé je
pritom rozhodujici nédhled, Ze vyvoj, ktery tato symbiéza uvedla do chodu, s sebou nese
pustosivé nasledky, a to nejen pro narody v Africe, Asii a v Latinské Americe. I v Evropé
a Severni Americe jsou nasledky tohoto vyvoje katastrofalni, a pravé proto povazuji
kritiku dnes$ni symbiézy védy, hospodéistvi a techniky za univerzalni. To znamen4, ze
tato kritika md vyznam pro celé lidstvo.

Muzeme Vasi argumentaci rozumeét tak, Ze podle Vas dnes musi svét bojovat s destruk-
tivnimi nasledky svétové expanze systému, resp. jistého civilizacntho modelu?

Ano, naprosto. Chci tim fici, ze ,evropsky duch” dnes uréuje realitu, ve které miliény lidi
Ziji, a to bez mystiky, bez romantiky, bez trubadurti apod. Nebot tyto rozméry ducha byly
vytésnény na okraj vyvoje. ,Evropsky duch®, ktery dnes ptevlada, je tedy zodpovédny
za to, Ze tyto rozmeéry evropské kultury jsou vytlacovéany. V kazdodennim zivoteé lidi
zajim4 jen to, co si mohou koupit za penize. Na tento postoj nardzim tady v Cechach
dennodenné. Jediné, o co se tu lidé jesté zajimaji, je hmotny blahobyt a spolecenské
postaveni: mit viiz, televizi nebo vystoupat na dalsi a vys$si stupinek spole¢enského zeb-
ticku. Tento postoj odpovidé dle mého ndzoru dynamice ptevladajici racionality. Proto
by bylo tfeba se v této souvislosti zeptat, zda pfevraceni lidskych hodnot a cilti nespociva

jiz v této racionalité samé.

Ale stojf a padé podle Vas moznost zmeény kurzu této systémove vdzané racionality v sepéti
s jiz vy$e zminénou problematikou mozného subjektu socidlni transformace, ¢i nikoliv?

Samoziejmé, Ze ano. Urcitost subjektu moderniho socidlniho osvobozeni sice vymizela,
ale otazka po subjektu osvobozeni pfesto naddle existuje. Jenom tvari v tvar této otdzce
dnes musime uvazovat o tom, zda volba subjektu - kterd u Marxe ptipada proletariatu

¢i u Heideggera némeckému lidu - neni ni¢im jinym nez zbytkem jednostranného uva-
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zovéani. Vzdyt podle Marxe mise vysvobozeni vSech lid{ ptipada proletariétu, jelikoz ten
je nejutlacenéjsi ¢asti lidstva, takze jeho vysvobozeni pfedpokldada vysvobozeni vSech.
V kontextu 20. stolet{ si vS§ak pro sebe kladu otdzku, zda to nenf celé lidstvo, kdo je
ohrozen, a nikoliv jen jedna tfida. Mam tim na mysli, Ze i v tzv. bohatych zemich je ¢lovék
ohrozen. Zije sice v pfrepychu a bohatstvi, ale mé4 nakro¢eno k tomu, aby sebe i ptirodu
znicil. Proto dnes podle mého soudu musi nase otdzka znit takto: Jsou lidé - tj. nejen
jedna tfida - schopni chovat se kriticky a pfiméfené viici svému zZivotnimu prostiedi?
Jsou schopni ptevzit kriticky spravnou roli v ramci spolecenského vyvoje?

Pokud Véam spréavné rozumime, jde Vdm o to, umocnit v ¢lovéku formy vzdoru vici
vlddnoucimu systému, jelikoz povazujete ztratu lidskosti a ni¢enf ptirody za logické
disledky tohoto systému. Z Vasich vykladi Ize déle vyrozumét, ze podle Vas je tieba
tuto perspektivu vzdoru vidét v souvislosti s momentem kritické analyzy dnes$ni sym-
bidzy védy, hospodéistvi a techniky. Radi bychom se nyni dozvédéli - a tim se vracime
k otazce, kterd jesté ztistala bez odpoveédi -, zda , kritiku existujiciho“ vazete na néjakou
vidci, regulativni ,ideu®, jakou je napt. Marxova fi$e svobody, a to v tom smyslu, Ze Vase
kritika tuto ,ideu” predpoklada jakozto ,plan ktery ji ¢inf moznou, soucasné s analy-
ticko-kritickym momentem, jenz poukazuje k vys$si kvalité toho, co je skute¢né. Konkrétné
feceno: Je pro Vas Marxova tiSe svobody stéle jesté perspektivou pro transformaci nasi
historické reality, anebo byste k ni formuloval néjakou alternativu?

Rige svobody u Marxe je podle mé ptili§ abstraktni alternativou. Je to - jak fekl Marx -
skok z nutnosti do svobody. Historicky vyvoj lidstva, zvlasté v Evropé, nyni ukazuje, Ze
lidé maji na nohou olovéné koule a Ze sko¢it nedokdzou. Clovék uz neni schopen skogit,
ponévadz ztratil odvahu a moc, ktera je ke skoku potiebnd. Stal se z néj slaboch. Tento
nazor mé ostatné dovedl k tomu, abych se vice zajimal o antickou tragédii, a to jako
o0 moznou perspektivu ke zméné této situace. Vzdyt Antigona ¢i Prométheus, to byli lidé,
kteti méli odvahu. Byli pfipraveni vzdorovat. Dneska spise potkdvdme lidi bez odvahy;
nemaji odvahu ke vzdoru a pouze se ptizptisobuji. Zavazné pritom je, Ze si tito lidé svou
konformitu ¢asto ani neuvédomuji. Povazuji vét§inou to, v cem Ziji, za normalitu. V této
situaci - abych otdzku zodpovédél zptima - se mi zd4, ze filosofie mé za tkol - jesté
dfive, nez zaCne propagovat néjakou alternativu - nejprve provést analyzu doby, aby
ukézala, ze tzv. normalita je pfevrdcenou realitou. Na zdkladé této filosofické analyzy
bychom méli vykreslit perspektivu pro svobodu, ale nikoliv jako abstraktni perspektivu
Marxovy fi$e svobody, nybrz spise jako perspektivu konkrétniho osvobozeni ze struktur
svéta, které jsou v nasi dobé pfevracené.

Ale kde konkrétné vidite moznosti k rezistenci? Nebo kdo by mél byt historickym subjektem

tohoto alternativniho hnuti vzdoru vii¢i normalité systému? Je pro Vés v této souvislosti
praxe novych socidlnich hnuti jako napf. mirového hnuti, ekologického hnuti ¢i hnuti
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feministickych skupin orientacnim bodem, chceme-li zodpovédét otazku po nositeli
revolu¢nich zmén v nasi dobé?

Ano, pozadavky téchto socidlnich skupin jsou diilezitym poukazem. Ukolem by v$ak
pfitom mélo byt vypracovani toho, co vSechny tyto skupiny, které jsou nespokojené
s dosavadnim stavem, spojuje, resp. co by je mohlo spojovat, a to nikoli jen v negativnim
ohledu. To znamena, ze bychom méli jejich spole¢ny zajem spatiovat nejen v jejich kritic-
kém a negativnim postoji k deprimujici realité, nybrz kromé toho a pfedev$im ve védomi
odpovédnosti za lidsky zivot a pfirodu. Rad bych zde obzvlasté zdiraznil zakladni rys
odpovédnosti za prirodu. Nebot zde se nachazi poukaz ke korektuie marxovské perspek-
tivy. Marx pfece jen je$té hovoii o ovlddnuti ptirody. Priimysl byl pro Marxe prostfedkem
k ovladnuti ptirody. Marx zde uvazoval jesté zcela v kartezianském smyslu. Ale dnes se
ptece Clovék na zdkladé svych vlastnich zkusenosti uc¢i rozvijet jiny vztah k ptirodé. U¢i
se setkavat s pfirodou nejen jako s objektem, tj. uci se, ze vztah k ptirodé uz nema byt
uspofadan podle schématu ,subjekt-objekt”, nybrz jako souhra. Pro rozvinuti tohoto
nového vztahu nachdzime nébéhy jiz u samotného Marxe. V Grundrissech hovoii napf.
o pfirodé jako o prodlouzeném neorganickém téle ¢lovéka. Pfiroda je pro Marxe rovnéz
télem lidskym. Nachdzime tedy u néj ndbéhy k jinému postoji. Pfesto se domnivam, Ze
tento novy vztah k prirodé, ktery rozvijime dnes, je néc¢im zcela novym. Z mého hledis-
ka tedy mozné osvobozeni pfedpoklddd zménu zdkladniho vztahu k tomu, co jest. Jde
o zménu naseho zdkladniho vztahu nejenom k pfirodé, ale i k déjindm.

Spojujete svtij pokus o kritiku civilizace s ndbéhem k tomu, co je v Evropé zndmo jako
postmoderna? Jak se na véc divate o¢ima Vychodoevropana? Zazivate ve vychodni Ev-
ropé néco jako sklon k postmoderné?

Tady ve vychodni Evropé se hovofi spi$e o postkomunismu. To neni muij pojem, ale pou-
zivadm ho tu, abych zdaraznil, Ze postkomunismus je nova ideologie; je to ideologie, kterd
by chtéla, abychom véfili tomu, ze nebezpeci komunismu je uz za ndmi, nebot jsme ho
prece porazili. K tomu je dle mého soudu tieba fici: Komunismus u nés nikdy nedosahl
své plné realizace. Méli jsme tu sice stejné jako v byvalém Sovétském svazu tzv. redlny
socialismus, ale tento socialismus nebyl nic jiného nez karikatura komunismu. Tento
typ socialismu byl na hony vzddlen Marxovu programu a jeho predstave socialismu.
Na pozadi této skutecnosti vidim postmodernu rovnéz jako ideologii. Svym zptisobem
se i postmoderni diskurs pokousi vzbudit v nés dojem, jako bychom vSechny ty staré
problémy méli uz za sebou. Jako by moderni doba uz takiikajic neexistovala a my se
nachézeli v prechodu v epochu, ve které byly vyfeseny problémy moderny, resp. ve které
tyto problémy zmizely. Tento dojem je vSak chybny. Moderni doba existuje i v ¢ase této
tzv. postmoderni epochy. Modernu v zadném piipadé neméame uz za sebou. Naopak:

Yy, v

jsme novou etapou moderny, a to se zatézi vSech téch starych problémt.
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Dovolte ndm v souvislosti s Va§im odhadem, Ze stojime pfed novou etapou moderny,
polozit VAm posledn{ otazku: Jak vidite na jejim pozadi tikol filosofie obzvlasté zde v Ce-
chéch a jakou roli by zde jeSté mohla sehrat Marxova teorie?

Jedinym a zaroven nejvy$sim ukolem filosofie je - myslet. I zde ve stfedni Evropé se
rozméha novd ideologie. Stara ideologie se svou policejné-byrokratickou ,praxi“ se do-
konale zkompromitovala, ale na jeji misto nenastoupilo kritické mysleni, nybrz ideologie
nové - amalgam zastaralého divokého kapitalismu 19. stoleti s modernim inteligentnim
neokapitalismem. Tato novd ideologie, kterd v Cechdch za¢ina hrét tstfedni roli, véak
nemiize dat uspokojivou odpovéd na veliké problémy nasi doby. Domniv4 se, Ze staré
problémy miize zvladnout za pomoci dvou vzdjemné se dopliiujicich opatfeni: jednak
zavedenim jiz na Zapadé existujicich a osvédcenych instituci, struktur a model sem
do Cech, jednak spojenim reality zaloZené na zisku, penézich, chamtivosti s moralkou,
ktera kdze lasku, toleranci a smifeni.

Rozpad starého policejné-diktatorského rezimu v listopadu 1989 byl dtlezitym krokem
na cesté k osvobozenti, pfesto vlddnouci ideologie neokapitalismu nemad ani ptedstavivost,
ani vili, natoz pak odvahu ucinit dalsi krok a popsat nejdtilezitéjsi problémy, analyzovat
je, chopit se jich, netku-li aby byla schopna je zdolat.

Pro Cechy to znamena nésledujici: vé¢né otazky, jako je otdzka, kdo je ¢lovék, co
je pravda, co je svoboda - spolu s otdzkami, které jsou na poradu dne: moc a bezmoc
demokracie, ochrana zivotniho prosttedi, drogy, kriminalita, prostituce -, v souvislosti
s demokratickou tradici ¢eské kultury, kterd je znovu v ohrozZeni, se v nejbliz$i budouc-
nosti opét propoji, sliji dohromady a stanou se opét naléhavymi a aktudlnimi. Filosofie by
méla byt na piichod této aktuality ptipravena a méla by, i v Cechdch, uz dneska myslet.
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Michael Heinrich, An Introduction to the Three Volumes of Karl Marx’s Capital
(New York: Monthly Review Press, 2012), 240 s. ISBN 978-1-58367-289-1

Michael Heinrich, Kritik der politischen Okonomie. Eine Einfiihrung
(Stuttgart: Schmetterling Verlag, 2005) [12. vydanie], 240 s. ISBN 3-89657-593-7

Renesancia zdujmu o Marxa za posledné roky priniesla hned niekol'ko sprievodcov cita-
nim Kapitdlu a tvodov do Marxovho myslenia. Cast tychto titulov je skor konjunktural-
nej povahy a k existujicej sekundarnej literatire o Marxovi, ktorej nikdy nebolo mélo,
neprindsa vela nového.' Nastastie, nie je to pripad knizky Michaela Heinricha, ktord
povodne vysla v roku 2004 a odvtedy sa pre Citatelsky zdujem dockala nielen trindastej
reedicie, ale aj $panielskeho (2008), amerického (2012) a slovinského (2013) vydania.
Michael Heinrich (nar. 1957) p6vodne $tudoval politolégiu, no dnes predndsa ekonémiu
na jednej z berlinskych vysokych $kél. V roku 1991 knizne vy$la jeho dizertacna praca Die
Wissenschaft vom Wert, vdaka ktorej sa stal jednou z hlavnych postév sticasnej nemeckej
marxoldgie. Tento rok sa objavilo jej siedme vydanie. Spracoval tiez sprievodcu ¢itanim
prvého zvizku Kapitdlu (2009 a 2013), ktory predstavuje podrobny komentar k prvym

! Pars pro toto pozri Stephen Shapiro, How to Read Marx’s Capital (London: Pluto Press, 2008).
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piatim kapitolam.? Z toho je zrejmé, Ze Uvod, ktorym sa tu zaoberdm, nie je priamo po-
mockou k ¢itaniu Kapitdlu. No podobne ako spominany sprievodca, aj nemecky origindl
Uvodu vysiel v edicii theorie.org nakladatelstva Schmetterling Verlag, ktora publikuje
lahko stravitelné uvedenia do roznych oblasti kritickej teérie spolo¢nosti. To napoveda,
7e ambiciou Uvodu je oboznémit zvedavého Citatela s Marxovou ,kritikou politickej
ekondémie”, pokojne aj predtym, nez sa o nej ¢osi dozvie z inych zdrojov, pripadne sa
pusti do ¢itania samého Kapitdlu.

Na takmer 250 strandch teda publikdcia predstavuje vSetky dolezité kategérie Marxovej
tedrie od hodnoty cez nadhodnotu az po ,trojjedind formulu®, ako aj klasické problémy,
o ktorych sa v stvislosti s nimi diskutuje. Vyklad je mimoriadne pristupny, okrem iného
i preto, lebo sa vyhyba dialektickym zaklinadldm, ktorymi akademicky marxizmus rad
maskuje absenciu obsahu. Ako tivod do troch zviazkov Kapitdlu, ktory si nevyzaduje
nijaké zvlastne ,predporozumenie®, dnes Heinrichova knizka nema seriéznu konkuren-
ciu. Kedze zvySok recenzie venujem niektorym osobitostiam Heinrichovej interpretécie,
ktoré budud zaujimat najmé Citatelov obozndmenych so stivisiacimi spormi, chcem uz
na tomto mieste knizku vrelo odporuicat vSetkym zadujemcom o $tudium Marxovho diela.

Vlastnym predmetom tejto recenzie je anglicky preklad Uvodu, ktory vysiel v nakla-
datel'stve Monthly Review Press. Treba povedat, Ze hoci sa od origindlu nelisi obsahom,
predsa trochu zavddza ndzvom. Knizka je totiz skutocne ivodom do kritiky politickej
ekondmie, a nie len do troch zvizkov Marxovho Kapitdlu. Jej sicastou su aj kapitoly, ktoré
v Marxovom texte nemajti priamy pendant. Napriklad v 11. kapitole (,,Stat a kapit4l“)
Heinrich kritizuje inStrumentalistické ponatie §tatu, pricom vychddza zo zndmej diskusie
o0 ,odvodeni $tatu” (Staatsableitungsdebatte). Najdeme tu tiez partie o socidlnom $téte
a svetovom trhu. Podobne desiata kapitola, venovana feti§izmu, zahfna kréatky exkurz
o antisemitizme ako ideoldgii zaloZenej na personifikdcii urokového kapitalu. Plati v§ak,
ze velka vdcsina kapitol sa venuje problematike Kapitdlu, ktort sleduje v zhruba v tom
istom poradi, v akom ju v troch zvidzkoch rozvija Marx.

Velkd Cast sticasnej nemeckej odbornej literatiry o Marxovi sa opiera o tradiciu, ktora
v SRN existuje zhruba od polovice Sestdesiatych rokov. Adornovi ziaci Hans-Georg Back-
haus a Helmut Reichelt vtedy zacali - v nadvdznosti na priekopnicke prace I. I. Rubina,
J. B. Pasukanisa a R. O. Rosdolského - rozvijat program, ktory neskdr dostal pomeno-
vanie ,nové ¢itanie Marxa“ (neue Marx-Lektiire). Jeho zdkladom je chapanie Marxovho
Kapitdlu ako kritickej tedrie, ktord skiima historicky $pecifické formy bohatstva charak-
teristické pre kapitalisticky sposob vyroby. Vyznamnym impulzom pre rozvoj ,nového
¢itania“ bolo rozsirenie dovtedy malo znamych sti¢asti Marxovho diela (napr. rukopisov
Grundrisse), ako aj obnova projektu siborného vydania Marxovho diela (Marx-Engels
Gesamtausgabe = MEGA), ktoré este v tridsiatych rokoch prerusil stalinsky teror. Nova

2 Kratku noticku o prvej ¢asti komentdra ete v roku 2009 napisal Stépén Steiger (dostupné online
http://www.advojka.cz/archiv/2009/11/marxova-rana [pristup 9. 10. 2015]).
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textovd evidencia, ale tiez emancipdcia od réznych ,svetonazorovych* zavizkov (napr.
od predstavy o trojjedinosti Marxa, Engelsa a Lenina) umoznila v zdpadnom Nemecku
novy pohlad na Marxovo dielo. ,Nové ¢itanie“ sa vymedzuje jednak voci ortodoxnému
a neskorsiemu ,vychodnému“ marxizmu, ako aj voci ,zdpadnému” marxizmu Lukdcsa,
Korscha, juhoslovanskych praxistov ¢i ndsho Kosika.?

Predstavitelom tohto prudu je aj Michael Heinrich. Jeho interpretdcia Kapitdlu sa vy-
znacuje urcitymi Specifikami, ktoré st scasti dedi¢stvom zapadonemeckej tradicie, scasti
sa opieraju o iné zdroje (Althusser), alebo st vysledkami autorovej vlastnej prace (najma
tej z roku 1991). Za cenu istého schematizmu ich mozno zhrntt v niekol'kych bodoch:

1. historicko-kriticky pristup ku korpusu Marxovho diela;

2. doslovné chapanie Kapitalu ako ,kritiky politickej ekonémie*;

3. za predmet Kapitdlu sa povazuju ,stcasné dejiny“ kapitalistického vyrobného
sposobu ,v jeho idedlnom priereze;

4. chapanie ,dialektiky“ ako met6dy vykladu systému kategoérii;

5. chdpanie Marxovej tedrie ako periaznej teérie hodnoty (monetidre Werttheorie).

Kym prvé styri body maja skor metodologicky charakter, piaty sa zaklad4 na $peci-
fickom ¢itani najma prvého oddielu prvého zvazku Kapitdlu. V$etky v§ak majui zasadné
dosledky pre tradi¢nt interpretdciu Marxovho diela, ako ju poznédme jednak z ,orto-
doxného* a neskorsieho ,vychodného“ marxizmu, jednak zo ,zdpadného” marxizmu.
Na tieto dosledky a kontroverzie, ktoré vyvolavaju, dalej upozornujem zhruba v tom
poradi, vakom vystupuji uvedené body.

Heinrich predovsetkym trva na potrebe kritického odstupu od Marxovho diela, ktoré
odmieta chépat ako monoliticky celok. Za jeho najvyznamnejsiu sticast povazuje spisy,
ktoré stvisia s projektom kritiky politickej ekonémie: od rukopisov Grundrisse (1857-1858)
cez Ku kritike politickej ekonémie (1859) a dal$ie rukopisy (vratane Tedrii o nadhodnote)
az po publikované i nepublikované varianty troch zviazkov Kapitdlu. Vo¢i Marxovym
inym textom - filozofickym ¢i publicistickym - zaujima skor zdrzanlivy postoj. Od alt-
husserovskej tézy o ,epistemologickom zlome“ sa v$ak jeho stanovisko 1isi datovanim.
Ako je zndme, Althusser situoval pociatky Marxovho ,vedeckého” diela do obdobia rokov
1845-1847. Pre Heinricha je vSak empiristické pozicia Nemeckej ideoldgie, ale napriklad aj
koncepcia absoltutneho zbedacovania z Manifestu, nezlucitelna s Marxovym neskor$im
stanoviskom. Marxovo dielo ako celok je preriho objektom, ku ktorému treba pristupovat
s obozretnostou.

Diferencovany pristup uplatiuje aj voci korpusu ,ekonomickych rukopisov*, na ktorych
Marx pracoval od patdesiatych rokov. Pre Heinricha predstavuji rézne stupne vyvoja
projektu, ktory napokon zostal nedokonceny. Navyse, druhy a treti zvézok Kapitdlu,

3 O rozdieloch medzi tymito tradiciami, o ich vztahu ku , kritike politickej ekonémie“ a o pomere
,nového ¢itania“ k nim pozriIngo Elbe, ,Zwischen Marx, Marxismus und Marxismen. Lesarten der
Marxschen Theorie®, in Jan Hoff, Alexis Petrioli, Ingo Stiitzle, Frieder Otto Wolf (eds.), Das Kapital
neu lesen. Beitrige zur radikalen Philosophie (Miinster: Westfilisches Dampfboot, 2006), s. 52-71.
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tak ako ich pozndme, su vysledkami Engelsovho redak¢ného usilia, ktoré nemozno
bezprostredne stotoznovat s Marxovymi zdmermi.* No i r6zne varianty prvého zviz-
ku - tie, ktoré zostali nevydané, ale aj publikovanéd podoba dvoch nemeckych a prvé-
ho franctzskeho vydania - sa medzi sebou lisia v spésobe vykladu a v doraze, ktory
sa kladie na rozlicné aspekty tedrie. Pritom podla Heinricha neplati nevyhnutne, Ze
neskor$ie vydania maju interpretacnu prioritu pred prvym. Pri vyklade sa preto ¢asto
obracia k rukopisom z MEGA, na vydani ktorej spolupracuje,® a nevyhyba sa poukazom
na problémy niektorych variantov Marxovej argumentécie.

Heinrichov pristup k Marxovej spisbe je teda silno relativizujici. Napriek tomu -
alebo skor prave preto - trva na aktualnosti Kapitdlu a jeho vyzname pre pochopenie
kapitalistického vyrobného spdsobu. Tedriu hodnoty, ktorta Kapitdl predklada, totiz
nechdpe ako jednu z verzii ,pracovnej teérie hodnoty“. Marx podla Heinricha vobec
nie je predstavitelom smithovskej ¢i ricardovskej tradicie v politickej ekonémii, ale jej
radikdlnym kritikom. ,Kritika politickej ekon6mie” je prertho predovsetkym kritikou
ekonomickych kategérif, po¢ntc hodnotou ako ,pracovnou hodnotou”. Marxova kritika
je teda kritikou ,teoretického pola“ (Althusser) ekonémie:

Cielom kritiky je rozklad celého teoretického pola (t. j. celkom samozrejmych na-
zorov a spontdnne vznikajicich predstav), ktoré kategdéridm politickej ekondémie
prepozi¢iava zdanlivid plauzibilnost; ide o to, objasnit ,prevratenost” (,,Verriicktheit")
politickej ekondmie. Kritika poznania (teda otdzka, ako je mozné poznanie) sa tu
stretava s analyzou kapitalistickych vyrobnych vztahov: jedna nie je mozna bez
druhej.b

Ako je z citovanej pasdze zrejmé, kritika kategorii je zadroven kritickou analyzou spolo-
censkych vztahov. Proti rozsirenej predstave, podla ktorej vysledky Marxovho skiimania
dévno stratili aktudlnost, kedZe pochadzaja z 19. storocia, Heinrich namieta, Ze ich
predmetom je kapitalizmus ,v jeho idedlnom priereze“.” Inymi slovami, Marxovi ide o tie
podstatné ¢rty, ktoré urcity sposob organizacie vyroby robia kapitalistickym. Historické
detaily a empiricky materidl z Anglicka 19. storocia slizia primérne na ilustréciu. Preto
ak sa Marxovi skuto¢ne podarilo zachytit podstatné charakteristiky kapitalizmu (pre

* Podrobne o Engelsovych zasahoch do $truktiry a obsahu tretieho zvizku referuje $ttidia Michael
Heinrich, , Engels’ Edition of the Third Volume of Capital and Marx’s Original Manuscript®, Science
and Society 60 (1997), €. 4, s. 452-466.

® Heinrich je ¢lenom redakéného kolektivu 14. zvizku 4. oddielu MEGA, v ktorom vyjdt Marxove
excerpc¢né zosity o krize z rokov 1857-1858.

¢ Michael Heinrich, Kritik der politischen Okonomie. Eine Einfiihrung (Stuttgart: Schmetterling
Verlag, 2005) [12. vydanie], s. 33; Michael Heinrich, An Introduction to the Three Volumes of Karl
Marx’s Capital (New York: Monthly Review Press, 2012), s. 35.

7 Karel Marx, Kapitdl. Kritika politickej ekondmie, zv. 3 (Bratislava: Pravda, 1987), s. 708.
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Heinricha je to existencia v§eobecnej tovarovej vyroby a oddelenie bezprostredného
vyrobcu od objektivnych podmienok vyroby) a tie sa dodnes zasadne nezmenili, potom
si Kapitdl dodnes zachovava platnost. Mimochodom, tohto stanoviska sa Heinrich drzi
velmi dosledne: nestiti sa kritizovat Marxov vyklad tam, kde podla neho prekrocil hra-
nice ,idedlneho prierezu“ a k podstatnym charakteristikam pric¢lenil aj to, ¢o sa neskor
ukdzalo ako historicky kontingentné. Prikladom je postulovanie perniazného tovaru (zlata
¢i striebra) ako nevyhnutného zakotvenia vseobecného ekvivalentu. Podla Heinricha sa
ukdzalo, Ze pentazny tovar bol len prechodnym stupniom na ceste k rozvinutému tvero-
vému systému. Ako tvrdi, sic¢asnd menova sustava sa bez neho dokaze zaobist, rovnako
ako mierne modifikovand Marxova teéria hodnoty.®

Interpretacia Marxovej analyzy ako synchrénnej, t.j. orientovanej na $truktdaru uz
konstituovaného (idealneho) kapitalizmu, ma vdzne dosledky pre teoreticky status prvych
Styroch kapitol prvého zviazku. Po¢ntc Engelsom sa povazovali za stelesnenie vykladu,
v ktorom sa zjednocuje ,logickd“ a ,historickd” stranka veci. Podla toho teda postup-
nost ,tovar - naturdlna vymena - pefiazné vymena - kapital“ zodpovedd historickému
vyvoju od ,jednoduchej tovarovej vyroby“ ku kapitalistickej tovarovej vyrobe.® Heinrich
taky postup doérazne odmieta: Marx tu chce objasnit stivislost kategorii tovaru, penazi
a kapitdlu, a to tym, ze odvodi ,neskorsie” kategoérie - ,,neskorsie” v systematickom, nie
historickom zmysle - z tych ,skorsich”. Stvislosti medzi kategériami, ktoré zobrazuje
hotovy teoreticky systém, maju pritom kore§pondovat s redlnymi synchrénnymi savis-
lostami spolocenskych vztahov, ktorym tieto kategérie zodpovedaji. Metodologickym
prostriedkom, ktory umoznuje vystavbu takého systému, je podla Heinricha dialektika.
Té v ,novom ¢itani“ nevystupuje ani ako stthrn ,v§eobecnych zakonitosti vyvoja“, ani
ako ¢rta kazdého subjekt-objektového vztahu, ale ako metéda teoretického zobrazenia
struktury kapitalistickych vztahov pomocou systému kategorii.

Déraz na kriticky rozmer Kapitdlu sa najzretelnejsie prejavuje v Heinrichovej inter-
pretécii zdkladnych kategorif hodnoty a abstraktnej prace. Marxova tedria je prenho
predovsetkym polemikou so ,substancialistickou” teériou hodnoty, ktord bola charak-

8 Heinrich, Kritik der politischen Okonomie, s. 68-69; Heinrich, An Introduction, s. 69-70. Povaha
stcasnych penazi a vyznam penazného tovaru v Marxovej tedrii st predmetom kontroverzii nielen
v nemeckom prostredi. Heinrichova pozicia tam vzbudila viaceré kritické ohlasy, a to aj vradoch
proponentov ,nového ¢itania“. Zdujemcom o tuto diskusiu mozno odportucat prispevok Ingo Stiitzle,
,Die Frage nach der konstitutiven Relevanz der Geldware in Marx’ Kritik der politischen Okonomie*,
in Hoff, Petrioli, Stiitzle, Wolf (eds.), Das Kapital neu lesen, s. 254-286. Kritiku Heinricha z pozicif
,nového ¢itania“ pozri v texte Dietera Wolfa v zborniku Ansgar Knolle-Grothusen, Stephan Kriiger,
Dieter Wolf (eds.), Geldware, Geld und Wéhrung (Hamburg: Argument Verlag, 2009).

¥ Klasickym prikladom ,logicko-historickej* interpretécie je praca Jind¥ich Zeleny, O logické struk-
ture Marxova Kapitdlu. Prispévek ke zkoumdni zdkladnich logickych otdzek soucasného marxismu
(Praha: CSAV, 1962). Azda prvym systematickym kritikom tohto pristupu je Heinz Dieter Kittstei-
ner, ,,Logisch’ und ,historisch’. Uber Differenzen des Marxschen und Engelsschen Systems der
Wissenschaft (Engels’ Rezension ,Zur Kritik der politischen Okonomie‘ von 1859)“, Internationale
wissenschaftliche Korrespondenz zur Geschichte der deutschen Arbeiterbewegung 13 (1977) €. 1, s. 1-47.
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teristickd pre klasicku britskd ekonémiu a v dosledku dezinterpretécii aj pre velka cast
,marxistickej politickej ekonémie“ po Marxovi. Podla tohto ponatia je hodnota ,,obsiah-
nutd“ v tovare podobne, ako je marmeldda obsiahnuta v buchte.!’ Za zdroj hodnoty sa
povazuje jednoducho ,vynaloZena praca“. Do vymeny vstupuju tovary vzdy uz s ur¢enou
velkostou hodnoty.

Podla Heinricha sa pri takom c¢itan{ zabuida, Ze hodnota md pdvod v abstraktne;j,
a nie v individudlnej konkrétnej praci. K redukcii individudlnej prace na abstraktna
pracu vsak dochddza az vo vymene." Napriklad tovary, ktoré sa nepodari predat, sa
vObec nestanu stucastou celkového spolocenského produktu, takze ani préaca, ktora sa
vynalozila na ich vyrobu, sa nestane sticastou celkovej spoloc¢enskej prace. Tato praca
neplati ako hodnototvornd a nepredané tovary, ktoré vyrobila, nemaji hodnotu. Marx
je podla Heinricha doéslednym zastancom tézy, ze hodnota je spolocenskym vztahom
medzi pracou individudlneho vyrobcu a celkovou spoloc¢enskou pracou vsetkych vy-
robcov. A kedZze tento vztah je sprostredkovany vymenou, zavisi aj od vymeny, do akej
miery - a ¢i vobec - plati nejakd individudlna praca ako hodnototvorn4, t.j. ¢i tovar
,ma“ hodnotu a aku velkd. Otazka, ¢i hodnota vznika vo vyrobe, alebo vymene, je pre
Heinricha prosto nespravne polozena. Bez sprostredkovania vymenou sa abstraktna
praca, a teda ani hodnota, nemaju ako konstituovat. Hodnotovy vztah sa utvéra ,vo
vyrobe a zdroveri vo vymene*“."?

S tlohou vymeny pri konstituovani velkosti hodnoty tovaru suvisi dalsi dolezity as-
pekt, ktorym Heinrich odliSuje Marxa od Smitha ¢i Ricarda. Podla Heinricha je cielom
analyzy ,formy hodnoty“ v prvej kapitole Kapitdlu ukazat, ze existencia véeobecnej
tovarovej vyroby (a teda aj vymeny) nie je mozna bez v§eobecného ekvivalentu, ktory
slizi na vyjadrenie hodnoty tovaru. Inymi slovami, peniaze st esencidlnou sucastou takej
spolo¢nosti, v ktorej produkty préace nadobudaja formu tovaru. Ak sa teda na konstituovani
hodnoty spolupodiela vymenny proces a ak je tento proces nevyhnutne sprostredkovany
peniazmi, potom je existencia penazi predpokladom toho, aby tovary vobec mali hodnotu.
Tato téza mé znacny vyznam jednak pre Marxovu kritiku ekondmie,* jednak pre jeho
kritiku socialistickych navrhov na reformu kapitalistickej spolo¢nosti prostrednictvom

19 Tradicia ,nového ¢itania“ Zartom charakterizuje tradi¢nt intepretaciu Kapitdlu ako ,buchtovi
tedriu” (Pfannkuchentheorie) hodnoty.

" Heinrich podrobne explikuje tri paralelné aspekty tejto redukcie: 1. redukcia individualneho
pracovného ¢asu na spoloc¢ensky nutny pracovny c¢as, ktory sa priemerne vynakladé v prevla-
dajicich podmienkach vyroby, 2. konfrontdcia mnozstva vyrobeného tovaru s kiipyschopnym
dopytom, t.j. praktické zodpovedanie otdzky, ¢i tovar predstavuje ,izitkovid hodnotu pre inych®,
3. redukcia kvalifikovanej prace na ndsobky priemernej jednoduchej prace. - Srov. Heinrich, Kritik
der politischen Okonomie, s. 49-50; Heinrich, An Introduction, s. 51-52.

12 Heinrich, Kritik der politischen Okonomie, s. 53; Heinrich, An Introduction, s. 54.

13 A nielen tej klasickej. Aj neoklasick4 ekonémia, pokial sa hlasi k Sayovmu zékonu, vid{ kapita-
lizmus ako ekonomiku zaloZent na naturélnej vymene, v ktorej si peniaze exogénnym prvkom
s ¢isto technickymi funkciami.
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reformy penazi.'* Je tiez dovodom, preco proponenti ,nového ¢itania Marxa“ - vratane
Heinricha - charakterizuja Marxovu tedriu ako periaznii ¢i monetdrnu teériu hodnoty.

Chépanie teérie hodnoty ako monetéarnej zase vrha nové svetlo na dve dalsie oblasti:
takzvany transformacny problém a tedriu kriz. Problém transformécie hodnét na vyrobné
ceny, vyvolany zndmou tabulkou z 9. kapitoly III. zvdzku, povazuje Heinrich za pseu-
doproblém. Pri uvedenom chépani kategérie hodnoty a abstraktnej préce totiz otdzka
spravneho ,prepoctu” hodnoét na vyrobné ceny vobec nevznika.'* O vymene tovarov za ich
hodnoty mozno podla Heinricha uvazovat len potial, pokial abstrahujeme od vztahu
individualneho kapitalu k celkovému spolo¢enskému kapitdlu. Velkost hodnoty tovaru sa
v takom pripade urcuje vylu¢ne vztahom individualnej vynalozZenej prace k spolocenskej
préci, a to v zmysle spominanej trojakej redukcie prostrednictvom ,redlnej abstrak-
cie“. VIIIL. zvazku, ktory uz zohladnuje vztah jednotlivého kapitalu k spolocenskému
kapitélu, sa hodnota ,premiena“ na vyrobnu cenu; do urcenia vymennych pomerov uz
nevstupuje len spominany vztah préc, ale aj vztah individualneho kapitalu k thrnnému
kapitélu. Tato premena ma charakter kategoridlneho posunu, a nie historického, resp.
vobec v Case prebiehajticeho procesu. Inymi slovami, v podmienkach konkurencie indi-
vidudalnych kapitalov existuje hodnota len v modifikovanej podobe vyrobnej ceny, okolo
ktorej osciluje trhova cena.

Heinrichovo rieSenie transformac¢ného problému teda vychadza z predpokladu mo-
netdrnej tedrie hodnoty, Ze hodnotu tovaru vobec nemozno kvantifikovat nezavisle
od vymeny. Predstava, Ze ,najprv“ existuja hodnoty, ktoré sa az na trhu, v procese kon-
kurencie kapitalov ,premenia“ na vyrobné ceny, je podla toho nezmyselnd. Rovnako
absurdny sa v8ak z tohto hladiska javi Marxov vlastny postup v spominanej tabulke, ktory
predpokladd, ze podniky platia za vstupy ich hodnotu, a nie cenu. Zamer ,vypocitat”
vystupné vyrobné ceny zo vstupnych hodnoét povazuje Heinrich za pozostatok ricardov-
ského dedicstva a regres na pozicie ,predmonetarnej“ teérie hodnoty. Sved¢i podla neho
o tom, ze Marx celkom nedokonal vedecku revoliciu, o ktort sa usiloval.'® Heinrich teda
akceptuje ,sraffovsku” kritiku Marxovho kvantitativneho postupu. Na druhej strane brani

1 Ide tu napriklad o rézne varianty koncepcie ,pracovnych penazi*, ktora bola znama uz v predmar-
xovskych ¢asoch a spajala sa jednak s predstavitelmi ricardovskej lavice v Britdnii, jednak s pri-
vrzencami Proudhona. Za jej modernu podobu mozno povazovat rozli¢né navrhy ,alternativnej
ekonomiky“ zalozenej na barteri, mikromendch, ,oxidujucom obezive“ a podobne.

15 Heinrich, Kritik der politischen Okonomie, s. 147; Heinrich, An Introduction, s. 148.

16 Status takej ,ambivalencie“ ma podla neho aj Marxovo vysvetlenie absoltitnej renty, ktoré sa
zaklada na rozdiele medzi hodnotou a vyrobnou cenou. Pritomnost tychto nejednoznac¢nosti
vrukopisoch III. zvizku vysvetluje Heinrich o.i. tym, Ze Marx tieto ¢asti napisal skor, nez pripravil
findlnu podobu prvych kapitol I. zvdzku, v ktorych uz formuluje monetarnu teériu hodnoty. A kedze
autor nikdy nestihol pripravit treti zvédzok do tlace, ¢asti o vSeobecnej miere zisku a o absolttne;j
rente sa nepodarilo zosuladit s pokrocilejSou verziou tedrie v I. zvézku. Blizsie pozri kapitolu 7.2
v Michael Heinrich, Die Wissenschaft vom Wert (Hamburg: VSA Verlag, 1991); Michael Heinrich,
,Was ist die Werttheorie noch Wert?“, PROKLA 18 (1988), ¢. 3, s. 15-38.

89



Juraj Halas

Marxovu (monetarnu) teériu hodnoty, pretoze podla neho dokaze osvetlit kvalitativne
$pecifikd spdsobu, akym sa v kapitalizme reguluje spolo¢enskd praca. Okrem iného
preto, lebo tstrednu tlohu pripisuje redukcii konkrétnych préc na abstraktnid pracu
prostrednictvom penaznej vymeny, od ktorej sraffovské modely ,obilnej ekonomiky“
jednoducho abstrahuju, ¢im podla Heinricha redukuju kapitalizmus na neurcita tried-
nu spolo¢nost, v ktorej sa tazi nadprodukt. Pokial viem, v anglickojazy¢nej literattre
sa Heinrichovo riesenie zatial nedockalo vyznamnejsej recepcie, hoci o prispevky na
tému transformacného problému nie je ani v poslednych rokoch nidza. V nemeckom
prostredi sa vSak v rdmci tradicie ,nového ¢itania“ objavil aj iny pristup, ktory nechéva
urcity priestor kvantitativnemu aspektu transformac¢ného problému."”

Burlivé reakcie zo strany anglicky piSucich marxistickych ekonémov vsak vyvolala
Heinrichova tedria kriz, presnejsie, jeho postoj k tzv. zdkonu klesajticej tendencie miery
zisku. Heinrich nepopiera, Zze Marx tejto tendencii pripisoval - aspon na niektorych
miestach - velky vyznam. Tvrdi vSak, Ze autorovi Kapitdlu sa nepodarilo jednoznacne
preukézat nevyhnutnost poklesu miery zisku pri si¢asnom raste organického zlozenia.
Takd nevyhnutnost plati len v pripade, Ze miera nadhodnoty sa nemeni. Sdém Marx v8ak
tvrdi, Ze cielom zavadzania strojov je zvySenie miery nadhodnoty. Aby pri sicasnom
raste miery nadhodnoty a raste organického zlozenia klesla miera zisku, musia byt oba
nérasty v spravnom pomere. Nemozno vS§ak dokazat, ze to tak skutocne vzdy bude. Rast
miery nadhodnoty mo6ze vyvazovat tlak na mieru zisku vyvolany rastom organického
zlozenia, ba dokonca ho prevazit a mieru zisku zvysit. Pokles miery zisku teda prichadza
do tvahy len ako kontingentny empiricky trend. Principialne je dlhodoby rozvoj kapi-
talizmu mozny aj bez trvalého poklesu miery zisku.'® Tento z&ver sa stretol s nevolou
viacerych autorov a strhla sa okolo neho zaujimava polemika.’ Samozrejme, relativizacia
vyznamu ,zdkona“ vedie k otazke, ¢o iné ma byt jadrom marxovskej tedrie kriz. Podla
Heinricha je Marxova monetarna teéria hodnoty predisponovand najma na to, aby si
véimala tlohu penazi, Gveru a fiktivneho kapitalu. VSeobecnym vychodiskom teérie

17 Pozri Heinz Paragenings, ,Wert und Produktionspreis - eine notwendige Debatte, in Dieter
Wolf, Heinz Paragenings (eds.), Zur Konfusion des Wertbegriffs (Hamburg: Argument Verlag, 2004),
s. 191-235.

18 Heinrich zaroveri vyvracia nazor, Ze Marx zastaval teériu automatického , kolapsu* kapitalizmu
(Zusammenbruchstheorie). Samozrejme, akceptécia zdkona klesajticej tendencie neznamena ne-
vyhnutne prijatie teérie kolapsu.

19 prebehla na strankach ¢asopisu Monthly Review. Vysiel tu élanok, v ktorom Heinrich pred-
stavuje svoje hlavné argumenty (pozri Michael Heinrich, ,Crisis Theory, the Law of the Tendency
of the Profit Rate to Fall, and Marx’s Studies in the 1870s“, Monthly Review. An Independent Socia-
list Magazine 64 [2013], ¢. 11 (dostupné online http://monthlyreview.org/2013/04/01/crisis-theo-
ry-the-law-of-the-tendency-of-the-profit-rate-to-fall-and-marxs-studies-in-the-1870s/ [pristup 9. 11.
2015]) inak totoZné s tymi, ktoré predklad4 Uvode. Vzapiti vyslo niekolko reakcif i Heinrichova
odpoved kritikom (dostupné online http://monthlyreview.org/features/exchange-with-heinri-
ch-on-crisis-theory/ [pristup 9. 11. 2015]).
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kriz mé byt zédkladné téza o konflikte medzi rozsahom vyroby a rozsahom spotreby:
na jednej strane sa kapital vyznacuje tendenciou k rozsirovaniu vyroby, na druhe;j stra-
ne je spotreba (jednak v zmysle , 0sobnej spotreby” ndmezdnych pracujtcich, na ktort
upozornuju tedrie ,nedostatoc¢nej spotreby”, ale tiezZ a najma v zmysle ,vyrobnej spot-
reby“ podnikov) ohrani¢ené potrebami zhodnocovania. Dosledkom tohto konfliktu je
tendencia k nadvyrobe tovarov a nadmernej akumuldcii kapitélu, ktord sa v§ak prakticky
prejavuje v roznych formdach. Heinrich sa preto prihovara skor za $pecifické vysvetlenia
jednotlivych kriz, nez za jedint univerzalnu tedriu krizy.

Uvod Michaela Heinricha v Ziadnom pripade nie je neutrdlnou u¢ebnicou. Ide o ten-
denc¢ny vyklad, ktory vsak neskryva svoje vychodiskd a upozornuje na alternativne in-
terpretécie. Aj Citatelia, ktorf nebudu suihlasit s Heinrichovym chapanim teérie hodnoty
ako monetérnej, z neho vytazia vela zaujimavého - prinajmensom podnety na vlastné,
kritické vyrovnanie sa s Marxovym dielom. Knizku preto mozno odporucat tak citatelom,
ktori sa s Kapitdlom uz oboznamili, ako aj tym, ktor{ hladaja aktualne, kritické a pritom
pristupné vysvetlenie zakladov Marxovej tedrie.
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Kontradikce Casopis pro kritické mys$leni Roénik 1 &islo 1 (2017)

MANIFEST ZA FILOSOFII

Alain Badiou, Manifest za filosofii a jiné texty, ed. a prel. Ondfej Krochmalny
(Praha: Herrmann & synové, SOK - Sdruzeni pro levicovou teorii, 2014), 134 s.
ISBN 978-80-87054-37-6

Alain Badiou patti mezi nejorigindlnéjsi a zaroven nejkontroverznéjsi myslitele v rdmci
soucasné kontinentalni filosofie. Navzdory tomu, Ze je jeho mysleni v disledné kontradikci
s evropskou intelektudlni pfitomnosti, tési se jeho dilo nemalé pozornosti a v poslednim
desetileti v zdsadé zacalo nabirat svétového vyznamu. Figura akademického disidenta
samoziejmeé nebyla francouzskému filosofovi pfisita na vrub bez jeho pfic¢inéni. Sku-
te¢nost je takov4, Ze se Badiou systematicky a zcela védomeé snazi podkopévat to, co sdm
povazuje za vlddnouci myslenkové schémata, za jejichz ideologické tkanivo povazuje to,
co oznacuje jako , demokraticky materialismus®“.

Proti postmoderni ontologii

V druhém ze svych klicovych dél Logiques des Mondes (Logiky svétt) z roku 2006 cha-
rakterizuje Badiou demokraticky materialismus jako ideologickou konstelaci, ve které
se vyskytuji jen téla a jazyky. Namisto Foucaultovych slov a véci se v takové implicitni
ontologii vynachdzeji jen materialni singularity tél a partikularni diskurzy bez skute¢nych
signifikatt, tedy bez ptistupu k Redlnu a jakymkoliv pravddm, které by nebyly jen na-
hodilou konfiguraci sil. Je to ontologie rhizomatickych a jazykovych her, kontingentnich
interakci bez spole¢né univerzédlni pudy, které produkuji nekonecné variace vlastnich
svétl. Neprelozitelnost téchto ,moznych svéti“ (které je nutno chdpat v transcendentalnim
smyslu, nikoliv zptisobem, jakym tento pojem uchopuje naptiklad David Lewis) pak
implikuje imperativ v podobé sdileného étosu tolik znamé tolerance, kterd doznala svého
vrcholu patrné v levinasovském pozadavku nechat se oslovit tvati Jiného.

Tato skryta ontologie, kterd vyzivuje postmoderni trendy dekonstrukce, analyz mik-
ropolitiky, nekone¢nych hermeneutickych rozumeéni nebo rtiznych forem pozitivistické
ideologie, potazmo deskripce socidlnich dynamik, podle Badioua pozivé v tuto chvili
privilegii akademické hegemonie. Badiou ale neni pouhym reaké¢nim kritikem postmo-
dernity ve vSech jejich odstinech - zadny krok zpét ve smyslu odmitnuti postmoderny
jakozto pomyslné slepé ulicky intelektualnich a politickych déjin neni myslitelny. Naopak
jde o to, vzit postmoderni situaci vazné, beze snahy ji obejit a ignorovat, a projit skrze ni.
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Z toho dtvodu si Badiou zdkladni kategorie demokratického materialismu osvojuje,
ale zaroven mezi téla a jazyky zavadi kategorii pravd. Pravdy, o kterych Badiou hovofi,
jsou toliko historicky relativni, protoze mistem jejich ,, déni je vZdy konkrétni historicka
situace, ale zaroven nejsou z této situace odecitatelné a podrzuji si pfedevsim svou uni-
verzéalni adresnost. Kazda (historickd) situace obsahuje ve svém stiedu prazdné misto,
protoze ona jednota, do které je tato situace sjednocend, nikdy nedokdze bezezbytku
integrovat vSechny svoje c¢asti. Selhédni symbolické reprezentace do podoby onoho Jedna
se ov§em netyka néjakych epistemologickych limiti poznévaci (inter)subjektivity, ale je
samotnou charakteristikou Redlna, které v posledku neni ni¢im jinym nez principialné
neredukovatelnou multiplicitou multiplicit, tedy mnohosti mnohosti.

Jaké je pak misto pravd v rdmci takové ontologie? Pro Badioua jsou pravdy generické
procedury, spusténé Uddlosti a nesené Subjektem, ktery danou pravdu rozpozna jakoz-
to pravdu, skrze kterou je sdm jako Subjekt nésledné konstituovan. Takové pravdy si
uchovévaji svou historickou situovanost, vymanuji se ze schémat naivniho realismu, ale
zéroven si podrzuji svou univerzalitu a ne-lidskost. Miizeme takovou teorii oznacit jako
procedurélni univerzalismus. V bezudélostnich ¢asech pak podle Badioua nemtizeme
narazit na pravdy, ale orientujeme se na bazi vérohodnosti (veridicité). Stejné tak v téchto
epochdch nenajdeme subjekty, ale pouze jednotlivé osoby a osobnosti.

Mapnifest za filosofii, ktery pied neddvnem vysel v ¢eském vydani, tak nema byt ni-
¢im jinym, nez platénskym gestem pritakdni univerzalismu pravd uprostied sofistiky
nekonec¢ného obéhu riznych minénf a piibéha. Klade si za cil rozetnout tuto doxickou
kulturu tim, Ze nalezne mista, ktera davaji vzniknout pravdam a zaroven tak znovu
zalozi moznost filosofie, a to po vSech jejich deklarovanych koncich.

Jediné dvé Badiouovy knihy, které jsou dostupné v ¢estiné, jsou Svaty Pavel. Zakladatel
univerzalismu (ptel. Josef Fulka [Praha: Svoboda Servis, 2010]) a pravé Manifest za filo-
sofii. Oba tituly v zdsadé pfedpokladaji elementarni obezndmenost s argumentaci, kterd
je v robustni podobé piedkladédna piedevsim v Badiouové knize L'Etre et I'Evénement
(Byti a udalost). K tomuto stézejnimu dilu se ¢esky ¢tenai dostane bud ve francouzském
originale (Paris: Seuil, 1988), nebo v anglickém ptekladu Olivera Felthama (Being and
Event [New York: Continuum, 2005]). Zptsob takové prezentace Badiouova dila v ¢eském
prostiedi je patrné vysvétlitelny vydavatelskou opatrnosti, nicméné ztistava otazkou,
nakolik mtZe prispét ke skutecné seriéznimu ¢teni Badiouova filosofického systému.
At uz ve prospéch obhajoby Badiouovych tezi, nebo naopak ve prospéch jejich kritiky,
je nezbytné seznamit se s argumentaci Byt a uddlosti a Logik svétil. Samotny Manifest
nebo kniha o svatém Pavlovi jsou pouze ilustracemi jistych implikaci Badiouova systé-
mu, ktery je ale podrobné vyloZen v jinych dilech. Znamen4 to patrné, ze na skutecnou
debatu o Badiouové filosofii si jesté budeme muset néjakou dobu pockat.

Moznost filosofie
Zatimco kniha o svatém Pavlovi predkladd figuru utvareni Subjektu navdzaného na Uda-
lost Pravdy, Manifest za filosofii se snazi nalézt misto filosofie ve svété, ktery nékolikrat
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artznymi zptusoby deklaroval bud jeji konec (Heidegger), nebo tfeba zdsadni nekompe-
tenci (Marquard). Filosofie byla v priibéhu 20. stoleti obvirniovdana z mnohych zlo¢int
avSeobecna skepse k jejim moznostem vykrystalizovala az do situace, ve které pirevlada
opatrnost pred jejimi ambicemi, nebo je rovnou povazovédna za jednoho ze skute¢nych
vinikd katastrof modernity, a je tak odsouzena tribunalem své vlastni historie.

V Mapnifestu se Badiou nicméné snazi vykdzat pro filosofii velice specifickou pozici.
Jejim tikolem je ,navrzenijednotného pojmového prostoru, vnémz bude dochézet k po-
jmenovavani udalosti, jez slouzi jako vychodisko k procedurdm pravdy“ (s. 34). Gene-
rickymi podminkami filosofie - sférami, ve kterych dochézi k uddlostnimu déni pravd
- jsou véda, politika, uméni a laska. Filosofie pro svou existenci potfebuje pojmenovat
a zprithlednit v kazdém okamziku své existence prave tyto ¢tyti podminky, jinak zanikd
(paklize Zzddnou nenaléza) nebo degeneruje (v ptipadé, Ze sebe samu uchopuje jen skrze
nékterou ze svych podminek).

Pro Badioua neni v moznostech filosofie stanovovat svoji svébytnou pravdu a prave
historické omyly, kterych se dopoustéla, spocivaly v tom, Ze se snazila vlastni pravdy
generovat pfiSpendlenim sebe samé k jedné ze svych generickych podminek - k védé
(pozitivismus), uméni (pozdni Heidegger), politice (marxismus) nebo lasce (Pascal
a Kierkegaard). Mé-li dnes mit filosofie ndrok na svou existenci, pak si musi zachovat
distanci od vSech Ctyf sfér a zaroven v nich nalézt generické procedury pravd, pro které
bude jejim tikolem navrhnout jednotny pojmovy prostor.

Plati, ze Badiou stavi pravdy lasky proti zevSeobecnéné atomistice, pravdy védy proti
formalnimu rezimu nepfevoditelnosti vzdjemné si rovnocennych diskurzi, politické
pravdy proti anémii demokratické komunikace pozdniho liberalismu a nakonec uméni
schopné ,,usebirat nekonec¢no do kone¢né formy oproti postmoderni hte individualni
exprese a nahodilé konceptualizace.

Konec v$ech koncti

V Manifestu chce Badiou ohlasit konec vSech ohlasovanych konct filosofie a vytycuje
mezniky, o které se lze opfit, a antifilosofy, viici kterym se vymezit. Za otce moderni
sofistiky povazuje pfedevsim Wittgensteina s jeho smési neproniknutelného mysti¢na
ajazykovych her a Nietzscheho, ktery chtél jako jeden z mnohych nahradit filosofii basnic-
kou figurou a perspektivismem. Proti tolik médni skepsi k univerzalité a ldsce k malému
se Badiou snazi shrom4zdit ,soucasné formy matématu jako vektor ontologie, myslet
lasku v souladu s jeji pravdivostni funkci, zaznamenat cesty pocatku politiky“ (s. 90)
a vypovédét konec véku basniki, kteti se zmocnili filosofie.

Nejproblematictéjsim mistem Badiouovy teorie ale mtize byt praveé jeji afirmativni
Cést. Tam, kde se snazi nalézt generické podminky pro filosofii, nachdzi kulturni revoluci
ve sféfe politické vynalézavosti, Zermelo-Fraenkelovu teorii mnozin ve sfétfe védy, laca-
novskou psychoanalyzu ve sféfe lasky a v oblasti uméni basniky Pessou, Mandel$tama
a Celana. Pro moznost konstituce filosofie je tak dnes podle Badioua potfeba opfit jeji
stavbu o generické procedury matematiky v podobé moderni teorie mnozin, u jejihoz
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zrodu stdli mezi jinymi Georg Cantor, Kurt Godel a Paul Cohen, déle o bésnické myS$leni
subjektu bez objektu, afirmativni politicky projekt lidové revolty proti petrifikovanym
strukturdm statu a nakonec formule sexuace Jacquesa Lacana. Je zcela na ¢tenaii po-
soudit relevanci takového zalozeni.

V nazvu Badiouovy knihy se samoziejmé skryva i jeji Zanr. Co do stylu neni nikterak
argumentativni jako spiSe performativni - ddva na védomi, Ze filosofie je nejen mozn4,
ale pfedevsim nutna. Neargumentuje, ale prohlasuje. Manifest, Zanr ptivodné politicky,
si mtZze najit své misto i ve filosofickém svété. Alespon za ptedpokladu, Ze vnitfni prostor
filosofie je zaroven mistem boje o to, ¢im sama filosofie je a neni. Dnes takovy proces
znamend nachdzet mozné cesty z postmodernismu a plati, Ze ten, kdo si ptisvoji nejasnou
ambici hleddn{ cest z postmoderni situace, se s Badiouovou filosofii dfive ¢i pozdéji setka.

Martin Vrba
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BONEFELDOVA FUNDAMENTALNI KRITIKA
VYSINUTEHO SVETA KAPITALU

Werner Bonefeld, Critical Theory and the Critique of Political Economy:
On Subversion and Negative Reason (New Delhi, London, Los Angeles,
New York: Bloomsbury Academic, 2014), 256 s. ISBN 978-1441161390

Béhem psani této recenze nebyl
vyvlastnén zadny kapitalista.

Werner Bonefeld napsal knihu, ktera usiluje o hlubsi integraci Marxova projektu kriti-
ky politické ekonomie a kritické teorie, pficemz z myslenkového odkazu frankfurtské
Skoly vyuzivd zejména negativni dialektiku Theodora W. Adorna. Protoze v$ak u nds
neni Bonefeldovo jméno piili§ zndmé, uvedme, Ze se jeho dilo zaciné ve druhé poloviné
80. let minulého stoleti, kdy vstoupil do anglofonni marxistické debaty o povaze statu.
Bonefeld do anglickojazy¢ného prostfedi prinesl a systematicky v ném rozvijel perspek-
tivy némeckého nového ¢teni Marxe (neue Marx-Lektiire), jez odmita razné scientistni
(strukturalistické i pozitivistické) varianty rekonstrukce Marxova dila. Zaklddajici autofi
neue Marx-Lektiire, Adornovi zaci a Bonefeldovi ucitelé Hans-Georg Backhaus a Helmut
Reichelt interpretuji Marxovu materialistickou kritiku kapitalismu v ndvaznosti na kri-
tickou teorii frankfurtské skoly dtisledné dialekticky. Jejich teoreticky hutné texty casto
tematizuji homologii mezi Marxovou a Hegelovou logikou odvozovani kategorii, kterd
plyne z historicky zalozené a totalizované perspektivy u Marxe i u Hegela, a vytvari
tak zdsadni a nepfeklenutelny rozdil mezi tradi¢ni akademickou ekonomii a Marxovou
kritikou této discipliny. Bonefeld ve Spojeném krélovstvi zprvu ptisobil v Edinburghu,
kde spolu s Johnem Hollowayem a Richardem Gunnem zalozil maly, ale vlivny ¢asopis
Common Sense. Jejich spolupréce pokracovala v prvni poloviné devadeséatych let, kdy
v soucinnosti s Kosmasem Psychopedisem edituji ti'i sborniky Otevieného marxismu
(Open Marxism). Otevieny marxismus, jehoz je Bonefeld ¢elnym ptedstavitelem, klade
dtiraz na imanentni negativitu a nestabilitu kapitalistickych socidlnich forem a na radi-
kalnf{ kritiku kapitalismu coby spolecenské formace zalozené na antagonickém socidlnim
vztahu prace a kapitdlu. Praktické uskute¢néni kritiky kapitalismu proto neznamena
jeho reformu ,ve prospéch pracujicich”, nybrz zruseni sebeprodukce ¢lovéka skrze redlné
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abstrakce akumulace kapitédlu, tedy odstranéni konstitutivnich premis kapitalistické
socialni produkce a reprodukce. Bonefeld pozdéji odchézi do Yorku, stavé se profesorem
a ve své praci se vénuje riznym témattim, jako jsou krize a restrukturalizace keyne-
sidnského kapitalismu, ideologické kofeny neoliberalismu, fasismus a antisemitismus,
stat a globalizace ¢i interpretace Marxovych konceptti ptivodni akumulace kapitéluy,
tfidy a abstraktni préce.

Recenzovand kniha je rozdélena do Ctyf ¢asti a deseti kapitol, které na sebe navazuji,
resp. porozumeéni argumentu jisté kapitoly ptedpoklddd obezndmenost se vsemi kapi-
tolami pfedchdzejicimi. V prvni ¢4sti Bonefeld vyjasnuje sviij projekt kritiky politické
ekonomie jako kritické socidlni teorie, v ¢asti druhé interpretuje stézejni koncepty kritiky
politické ekonomie, pficemz se vymezuje proti zptisobu jejich ztvarnéni, jenz tak ¢i onak
naturalizuje kategorie kapitalistického vyrobniho zptsobu a nechépe jejich dialektic-
kou expozici v teorii jako prostfedek imanentni jeho kritice kapitdlu. Tteti ¢&st pfeché-
zi od teoretické diskuze k analyze socialnich jevd, zabyva se institucemi statu, prava
a svétovym trhem. Ve Ctvrté ¢asti analyzuje Bonefeld zvlastni povahu kapitalistického
antisemitismu, ktery demaskuje coby mystifikovanou podobu antikapitalismu - jako
specifickou ideologii, v niz funguji zidé jako personifikace kapitalistickych abstrakci.
Zéavérecnd kapitola se vraci k pojmu kritiky, aby nastinila jeho subverzivni praktickou
dimenzi, kterd se v socidlni realité kapitalismu odehrava jako komunistické hnuti. Soud
kritického rozumu o existujicich spolecenskych vztazich je svrchované negativni, procez
jeho uskutecnéni vyzaduje nikoli pouze hlubsi teoretickou kontemplaci, ale pfedevsim
urcitou negaci vztahu prace a kapitdlu. VSechny kapitoly knihy vychazeji z jiz publiko-
vanych stati a esejti, jejichz argumentaci ddle rozvijeji; i ten, kdo se o Bonefeldovu praci
systematicky zajim4, nalezne v dile rozsiteni jeho kritické teorie o hlubsi perspektivy.
Autorsky styl nenf akademicky sterilni: myslenky jsou ¢asto ilustrovany ve zkratce nacrt-
nutymi obrazy, jejichz eidetismus na Ctenéfie jisté zaptisobi. Bonefeld pise velmi hutné
az dusné a snad je to i jeho zamér: Gcinek, kterého takto dosahuje, odpovida agonické
povaze prozkoumavaného pfedmeétu, jimz je reifikovand a zaroven reifikaci vzdorujici
existence Clovéka v tfidné rozdélené spolecnosti.

Prvni dvé ¢dasti knihy, v nichz se rekonstruuje pojmova podstata kapitalismu, charak-
terizuje kritické vyrovnavani se s teoretiky hodnotové formy (value-form theory), k nimz
se fadi jak autori neue Marx-Lektiire, tak anglofonni marxisti¢ti badatelé Moishe Postone
a Christopher J. Arthur. Bonefeld oceniuje mnohé vhledy teorie hodnotové formy do Mar-
xova dila (naptiklad interpretaci kapitdlu coby automatického subjektu socialniho vyvoje
jako fetiSistického zptisobu, jimz se jevi kapitalistickd realita; systematicky diiraz kladeny
na specifickou konceptualitu kapitalismu; rekonstrukci rozpusténi lidské produktivni
¢innosti v kapitalistickém vyrobnim procesu jako nevédomou inverzi ¢clovéka v moment
akumulace kapitalu). AvSak kritizuje na ni nedostate¢ny zabér na antagonickou podstatu
vztahu préce a kapitalu stejné jako absenci analyzy kapitalistickych socidlnich instituci.
Bonefeld ve ¢tvrté kapitole argumentuje, ze konstitutivni premisou procesu zhodnoco-
vani hodnoty je existence tfidy a tfidniho boje. V patém oddilu svou tezi osobité rozviji
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interpretaci Marxova konceptu ptivodni akumulace nejen jako historického procesu,
ktery se odehral v pocatcich kapitalismu, ale i jako procesu geneze kapitalistické koncep-
tuality: ptivodni akumulace ustavila akty nésilného vyvlastnéni ,,svobodnou“ pracovni
silu, ktera vstupuje do ndmezdniho vztahu, aby svou ¢innosti zhodnocovala hodnotu.
Ptvodni akumulace se tak i¢inkem své realizace stala ,béznou“ akumulaci kapitalu.
Jeji nésili pfetrvava v instituci préva, a tak vytvéfi civilizovanou normalitu kapitalismu,
aby se jakozto nésili projevilo ve chvili, kdy se centrdlni kapitalisticka abstrakce rastu
hodnoty ocité v ohrozeni. Bonefeldova teoretickd argumentace je systematicky vystavéna,
pomérneé origindlni, zna¢né sofistikovan4, a proto i pfesvédcivd. Novym prvkem oproti
diivéjsku je vstticna recepce myslenek Michaela Heinricha,' s nimz v posledni dobé
Bonefeld pfilezitostné spolupracuje a jehoz préce jej v nékterych ohledech ovlivnila.

Treti a Ctvrté cast rozvijeji kritickou teorii socialnich instituci, pficemz stavéji na pred-
chozi diskuzi kapitalistické konceptuality, na tematizaci abstraktn{ socidlni esence,
jiz je objektivizace lidské prace na pojmovém podkladé zhodnocujici se hodnoty. Bo-
nefeld odmité nahlizeni svétového trhu jako entity stojici proti trhim narodnim, aby
dokladal, ze jakdkoli ndrodni ekonomika existuje jako integrdlni soucast globdlniho
procesu akumulace kapitalu. Podobné patif ke kapitalistické konceptualité tendence
ke krizim, skrze néz se kapitalismus konfliktné reprodukuje. Kapitola o statu jako poli-
tické formeé kapitalistickych socidlnich vztahti je vrcholem celé knihy. Bonefeld, jenz se
otdzkami spojenymi s kapitalistickou statni formou zabyva od zacéatku své akademické
drahy, zde mistrné denuncuje neoliberalismus coby politickou teologii statu. Vzhledem
k chybéjici teorii statu u Marxe se Bonefeld obraci k Hegelovi a starsi i novéjsi politické
ekonomii. Bonefeld jednou provzdy rozbiji mytus, Ze programem neoliberalni politiky
je oslabeni statu. Bonefeld obnazuje ordoliberalni kotfeny neoliberalismu a ukazuje, ze
politika volného trhu predpokladé silny stét, jenz nejen brutélné potlacuje vznikajici
odpor vici destruktivnim neoliberdlnim opatienim, nybrz i diskurzivné utvaii podoby
lidské subjektivity, kterd ma sebe sama nahlizet jako kalkulujictho agenta burzoazni
svobody podminéné trznimi interakcemi. Existence kapitalistického statu predpoklada
odpolitizovani ndkupu a prodeje pracovni sily. Demokratizace spolecenskych vztaht,
jez socidlni instituci trhu a ji vlastni iracionalitu a fortiori problematizuje, proto musi
byt vzdy potlacena reakénimi silami. ,Bonapartismus je teologif politické reakce®, coz
v jistych socio-historickych konstelacich zakldda explicitni afinitu zastdnct volného
trhu k fagismu (s. 180). Devata kapitola interpretuje antisemitismus jako iraciondlni
formu antikapitalismu, ktera projikuje abstraktni a ¢lovéku nepratelsky charakter ka-
pitalistickych socidlnich vztahi do figury zida. Zidé jsou pro antisemity ztélesnénim
kapitalistické perverze, proti niz se stavi , konkrétni“ dimenze kapitalistické existence,
jako jsou fantasmata ndrodni pospolitosti a kapitdlem nedotcené konkrétni préce. Anti-
semitismus je proto fetiSovou kritikou kapitalismu.

1 Srov. recenzn{ studii Juraje Halase v tomto ¢&isle: ,,Uvod do Marxovho myslenia®“, s. 83-91. (Pozn.
redakce.)
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Bonefeldova kniha navazuje na to nejlepsi z tradice neortodoxniho marxismu a kritické
teorie. Je vyasténim a shrnutim autorovy dosavadni prace na kritice redlné pievracené
stejné jako vysinuté (verriickte) kapitalistické spole¢nosti. Jejimu teroru a véeobecné
nizkosti ¢eli Bonefeld jako komunisticky aristokrat s otevienym hledim: jeho myslenti je
erudovanou, upiimnou a smélou praxi kritiky v§eho existujictho ad hominem; svrchované
kritickym vztazenim reifikovaného svéta kapitalu, ktery se ustavuje za zady jednotlivct
v jejich vlastni aktivité, zpét k jeho tvirctim. Bylo by lze namitat, Ze Bonefeldova argu-
mentace v nékterych kapitoldch az pfili§ nasleduje myslenkové zdroje, z nichz vychdazi,
ze k mnohym jeho zavértim dosla teoretické kritika kapitalismu jiz pfed drahnou dobou.
Tomu se vSak nelze v kritické teorii, ktera je zalozena na permanentnim kritickém dia-
logu se svou vlastni historif - jinak by ji hrozilo, Ze se zhrouti do teorie tradi¢ni -, nikdy
zcela vyhnout. Za véts$i mezeru v recenzované knize povazuji absenci jakékoli diskuze
vztahu mezi pfirodnim substrétem lidské existence a jeho socidlni objektivizaci. Bo-
nefeld se tomuto tématu, jez se ve frankfurtské skole obrdzi v asili o historicky urcitou
rekonstrukci psychoanalyzy a jeji syntézu s marxismem a kterému se v ceském prostiedi
vénovala mezivale¢nd avantgarda, surrealismus i Robert Kalivoda, programoveé vyhyba,
jakkoli v jeho teoretizovani tu a tam probleskne jako vytésnéna tuzba. I tak bude ¢teni,
debatovéani a pouziti Bonefeldova dila v nasem prostfedi mimoiddné pfinosné, o tom
je recenzent skdlopevné piesvédcen.

Martin Novy
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TEXTY V OBEHU

Richard Miiller, Josef Sebek (eds.), Texty v ob&hu. Antologie z kulturné
materialistického mysleni o literatufe (Praha: Academia, 2015), 723 s.
ISBN 978-80-200-2447-3

Rémec, do néhoz lze zahrnout vSechny autory pifitomné antologie, definuji jeji editoti
Richard Miiller a Josef Sebek , kontextové orientovanym uvazovanim o literatufe a kultute”
a ,anglofonnim prostiedim* coby mistem jeho rozvijeni. To je jednak adekvatni vzhledem
k rtiznorodosti badatelskych smérti jednotlivymi studiemi ¢i eseji reprezentovanych -
totiz kulturniho materialismu, nového historismu a cultural studies - a jednak vymluvné,
pokud jde o jeden z cilii této souborné prezentace: namisto ,rigidniho uzavieni” textt
»do urcitého historického ¢i metodologického kontextu*“ $lo pry o to, pomoci ,uvolnit energii
a teoretické podnéty, které v sobé nesou” a z nichz nékteré vyniknou prave pii vzdjemné
konfrontaci onéch teoretickych -ism, riiznymi zptisoby fesicich jednu centralni otdzku:
»Jak rozsitit oblast (literdrni a umélecké) tvorby a recepce o $irokou socidlni dimenzi,
a naopak - jak rozumeét ,estetickym’ ¢innostem jako soucésti spole¢enského svéta.”

V ¢em se ony zpusoby lisi, o tom néco napoveédi jiz jména autori ptisobicich zde v roli
iniciédtorti, respektive zdsadnich inspiratord. V piipadé kulturniho materialismu jim
byl pfedevs$im sdm jeho zakladatel Raymond Williams, v pfipadé nového historismu
francouzsky filosof Michel Foucault. S legitimni mirou zjednodus$eni lze fict, Ze novy
historismus byl a je orientovdn k maximélné komplexni analyze diskursivnich forma-
ci - z axiologického hlediska navzajem neporovnatelnych, nebot svézdkonnych -; pti
zkoumaéni jednotlivych texti nebo autora pak k vystavéni , co nejuplnéjsiho, z jakkoli
nicotnych detaild tvofeného kontextu, vzajemné se prolinajicich a do sebe zapusténych
ramcu intenci a signifikaci“. (Autor pfedmluvy Richard Miiller v tomto bodé co k dalsi
inspiraci odkazuje k metodé , hustého popisu“ antropologa Clifforda Geertze. Stejné tak
by ov§em mohl pfipomenout metodu, s niz Roland Barthes v knize S/Z pfistoupil k jedné
Balzakové povidce.) Teoretické plisobeni nasledovnikit Raymonda Williamse naproti
tomu nikdy nemélo zustat Cisté historiografickym, respektive rezignovanym tvari v tvaf
nemoznosti piekrocit nebo obejit ,politiku®, ,,moc” ¢i ,ideologii*; ,odmitnuti vylu¢ného,
¢isté autonomniho postaveni kulturni‘ a literarni tvorby, spjaté s pfesvédcenim o klicové
dloze kultury’ [...] v celku spole¢nosti®, zde implikovalo ptijeti zdvazku snazit se moc
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»kontrahegemonicky a ,parazitné’ pouzit“. Nebyt jen odnoz{ ,kulturnich studii, ale
»prislibem nové kritické kulturni teorie.

Do antologie zatazeny Williamsuiv text (,Literarni teorie“) je kapitolou z knihy Mar-
xismus a literatura (Oxford - New York: Oxford University Press, 1977) a dluzno dodat,
Ze vyrovnavani se s marxismem je pro autora i pro kulturni materialisty obecné zdsad-
nim tkolem. Williams se vymezuje viici ortodoxni verzi marxismu, oteviené se vsak
priznava k ovlivnéni Gyoérgem Lukacsem, Antoniem Gramscim nebo Lucienem Gold-
mannem. V dobé psani své knihy je rovnéZz obezndmen se spole¢nymi texty Michaila
Bachtina a Valentina Volosinova z konce dvacatych let, vénovanymi marxismu, freudi-
smu a filosofii jazyka. V souladu s jejich pojetim a v opozici ke zjednodu$ené chapané
dichotomii zdkladna/nadstavba vypracovava vlastni chdpéni kultury v jeji ,materia-
lité“, tedy v intencich vepsanych do opozice (spole¢enského) byti a védomi (spiSe nez
zdkladny a nadstavby). Konkrétné tteba jazyk definuje jako ,,dynamickou a vyjadienou
socialni ptitomnost ve svété“. S odvoldnim na rusky formalismus, jehoZ vydobytky jsou
zékladem (tfebaze ne nekriticky pfijimanym) Bachtinovy a Volosinovovy préce, zda-
raznuje, Ze ,proces artikulace je nutné také materidlnim procesem a ze znak sdm se
stava soucasti (socidlné utvareného) fyzického a materidlniho svéta“. Jeden autor mezi
Miillerem vyjmenovanymi marxisty chybi; vzhledem k Williamsovu ndzoru na fec jako
yustavujici ¢innost spolec¢enské totality”, ,samotné praktické védomi, v némz je clovék
jako spolecenska bytost utvaien, a zaroven je (v socidlnim smyslu) sebeutvéatejici pra-
xi“ - a koneckoncu i vzhledem k tomu, ze pteklad z dotyéného autora celou antologii
zahajuje (ptedchdzeje prave piispévek Williamsiiv), nelze mu zde upfit zdsadni vyznam:
Pierre Macherey je sice zdkem Louise Althussera (vii¢i némuz se zakladatel kulturniho
materialismu vymezuje), je dokonce jednim z autorti Althusserem zastiténé knihy Lire
le Capital, nicméné jeho samostatny knizni debut Za teorii literdrni produkce, jimz se
vroce 1966 energicky zapsal do déjin literdrni teorie - potazmo teorie kultury -, pfinasi
jistou korekci ucitelovy tendence absolutizovat vsudyptitomnost ideologickych statnich
apardatt. Jak pise prekladatel teoretické ¢asti Machereyho dila Tomé$ Chudy: je zde ,patrné
snaha uchopit sféru literatury jako typ spole¢enské produkce feci a vyznamu a zdroven
jako autonomni oblast, specifickou formu, které se vymykd pouhé reprodukci historicky
aktivnich ideologickych rozport“.

Dal$im z autort francouzské provenience - tfebaze autorem etablovanym rovnéz
v angloamerickém akademickém prostfedi - autorem znac¢né ovlivniv§im koncepci
kulturniho materialismu, je Pierre Bourdieu. Editofi vybrali jeho ¢lanek Typy kapitdlu,
pojednavajici o jednom z fundamentélnich (Bourdieuem zavedenych) pojmu souc¢asné
sociologie kultury (a to nejen té kriticky orientované). O rok stars$i spis o ekonomii ja-
zykové smény (dostupny v Ces$tiné, viz Pierre Bourdieu, Co se chce rict mluvenim. Eko-
nomie jazykové smény, prel. Martin Pokorny [Praha: Karolinum 2014]) pfinesl mimo
jiné vysvétleni ,funkciondlni podstaty” kapitdlu jako takového: Kapitél je ,,nejenom to,
co dany jedinec nahromadil, ale také a piredevsim to, co se rozmnozuje praci druhych
(tj. v Marxové smyslu); napt. jazykovy kapital se neustdle rozmnoZuje v procesu smény
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uskute¢nované druhymi lidmi“. (Ve sféte, kde se ,plati“ ,ménou”, jez neni ,kryta zlatem”
co univerzalné cenénou substanci, to samoziejmé implikuje zdvaznost problematiky
uzndni, respektive zneuzndvdni.) V nyni predkladaném textu demonstruje Bourdieu
heuristickou hodnotu pfeneseni doty¢ného ekonomického pojmu mimo sféru ekono-
mické smény, a to prosttednictvim vycerpavajici klasifikace rozli¢nych forem ,kapitalu®:
napfiiklad kulturni kapitdl (na jedné roviné s kapitdlem socidlnim) je ddle diferencovéan
jako kulturni kapital ztélesnény (neodlucitelny od svého nositele, tedy nedelegovatelny
na nikoho jiného), objektivizovany a institucionalizovany.

Texty v obéhu nesou podtitul Antologie z kulturné materialistického mysleni o literature,
vzdor tomu, Ze kromé ptispévki ke , kul-matu” v pfisném smyslu jsou zde prezentovany
- jak bylo feceno - i pramenné texty k novému historismu a kulturnim studiim. Nehledé
k tomu, Ze editofi (a autofi ivodu k jednotlivym ptekladiim) v nejmensim nezamlcuji
diference mezi doty¢nymi tifemi koncepcemi. Vnucuje se tudiz otdzka, jak v takto rozsi-
feném pouziti rozumét pojmtim materiality, materialismu. Nékolik jim vénovanych pasazi
Vv jiz citované tivodni, bezmdla osmdesatistrankové a pii své komplexnosti optimalné
vycerpavajici predmluvé mtzeme shrnout v tom duchu, ze materidlnim je nazyvano
jednak vSe socidlné objektivované (instituce a instituty, opakujici se a predvidatelné
interakéni vzorce), za druhé vse, co se tykd medidlniho zprosttedkovéni, a do tietice
- predevsim u novych historikii - problematika télesnosti. Na jednom z pélti souvisi uzi-
vani inkriminovanych slov s pojmem historického materialismu a nepfimo signalizuje
néjakou miru badatelovy politické angazovanosti, na protilehlém pélu se jednd o téma
béadani kulturné-antropologickych (respektive etnografickych). V té souvislosti asi ne-
bude bez vyznamu, Ze zatimco kulturni materialisté reflektuji zpravidla literdrni dila
z éry kapitalismu (19. stolet{), novi historikové se obraceji ke kultufe raného novovéku
(k malitstvi quattrocenta, k alzbétinskému divadlu).

Nejproblematictéjsim se uziti znacky kulturné materialistického mysleni zda byt
tam, kde je zfejmé, ze tématem studie neni ani problematika (re)produkce ¢i cirkulace
literdrnich textt a artefakt, ani problematika médii, instituci ¢i promén recepce, nybrz
problematika reprezentaci. V antologii je to nicméné paradoxné zrovna kulturni historic-
ka Catherine Belsey(ovd), nad jejimZ rozborem motiva architektury v Pyse a predsudku
Jane Austenové (,Vytvateni prostoru. Perspektivni vidéni a lacanovské realno“) se bez
ohledu na uplatnéni psychoanalytickych konceptli musime brénit pokuseni oznacit jeji
pristup prosté jako hermeneuticky. , Trhlina ve zdi“ studie, v niz Catherine Gallagher(ova)
a Stephen Greenblatt pojednavaji o dvou rané renesan¢nich malifskych dilech koexistu-
jicich v jediném oltainim celku, se vlastné nezabyva tolik(o) reprezentacemi samotnymi,
nybrz konfrontaci dvou riiznych (vzdy jinak vyvojoveé i kulturné-socidlné ptiznakovych)
reziml reprezentace.

Zavérecny oddil knihy zpristupniuje texty o reprezentacich metaliterdrnich - o ideo-
logiich uméni - a o ideologii/ideologi¢nosti obecné: Alan Sinfield se v textu , Estétstvi
a dekadence” zabyva stereotypy (homoeroticky) zzenstilych umélct, Jonathan Dollimore
ve studii , Ti, kdo uméni miluji nejvice, jej také nejvice cenzuruji“ upozornuje na to, ze
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Cetni obhdjci dél proskribovanych svého ¢asu pro explicitni tematizaci obscenit svoji ar-
gumentaci paradoxné snizovali nebo snizuji vyznam ¢i zavaznost literdrnich, respektive
obecné uméleckych reprezentaci.

Publikace Zizkova ,Ptizraku ideologie” uzavirajici celou antologii bezesporu potés
nejen piiznivce této star, vzdyt je v ni piehledné shrnuto v3e, co ZiZek o ideologii roz-
ptylil po mnoha dalsich textech. Nicméné by snad bylo byvalo vhodné;jsi vybrat néktery
z text(, ktery ideologické ptisobeni demonstruje na uméleckych dilech.

Z4dnd z moznych ndmitek vii¢i ,dramaturgii“ svazku nemtize kazdopadné sniZit jeho
zékladni pfinos: zptistupnéni textd, které tu chybély opravdu bolestné.

Miloslav Cariko
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PETRUSEK 0 MARXQVI

Miroslav Petrusek, Texty z poziistalosti 1. Marx, marxismus a sociologie
(Praha: Sociologické nakladatelstvi - SLON, 2014), 116 s. ISBN 978-80-7419-173-2

Ve vztahu Ceské vefejnosti k Marxovi a marxismu se situace v poslednim desetileti po-
nékud proménuje. Zatimco devadesatd 1éta se vyznacovala mlc¢enim, popiipadé chytrymi
nebo méné chytrymi polemikami, v predchozim desetilet{ vysly v Cestiné nékteré obrany
Marxe a marxismu (Erich Fromm, Obraz ¢lovéka u Marxe, pfel. Michael Hauser [Brno:
L. Marek, 2004]; Milan Valach, Marxova filozofie déjin [Brno: L. Marek, 2005]). Cesky
¢tendf ma dnes k dispozici téZ nékolik prekladi Marxovych zivotopist (Frank E. Manuel,
Rekviem za Karla Marxe, ptel. Alena Simkova [Liberec: Dialog, 1997]; Francis Wheen,
Karel Marx, ptel. Milan Dvotédk [Praha: BB art, 2002]; Rolf Hosfeld, Karel Marx. Zivotopis
intelektudla, piel. Zuzana Adamova [Praha, Litomysl: Paseka, 2013]). Vedle toho je zde cela
fada publicistickych praci, napiiklad autort Vaclava Bélohradského, Michaela Hausera
nebo Martina Skabrahy. Je pi{znaéné, Ze od samotného Marxe v minulych dvaceti péti
letech v ¢estiné nic nevyslo, takze pro jeho prace musi Cesky ¢tendf zavitat do antikva-
ridtu, a nikoli do knihkupectvi - jako v zdpadni Evropé, kde v soucasnosti vychdzeji
velmi explicitni obhajoby Marxe i z pera $iroce respektovanych spolecenskych védcti
(Terry Eagleton, Why Marx Was Right? [New Haven, London: Yale University Press, 2012]).

Vminulém roce vysel v ¢estiné novy soubor tivah na téma Marx a marxismus, tentokrat
z pera nedavno zesnulého sociologa Miloslava Petruska (1935-2012). Tento autor, povazovany
v poslednich dvou desetiletich akademickou obci za nejvyznamnéjsiho reprezentanta
ceské sociologie, zacinal jako vSichni jeho genera¢ni souputnici na poli dogmatického
marxismu. Od konce padesétych let se stdva reformnim marxistou a po svém vyhndni
z akademické sociologie na poc¢atku normalizace se od marxismu zcela odpoutéva.
Zkraje let devadesatych se dokonce ptihlésil k liberalné konzervativnimu svétonazoru.
Od pocétku nového tisicileti je u ného nicméné patrny jisty ndvrat k uzndni marxistické
tradice ve shodé s obtizemi doméaciho i globalniho kapitalismu.

Ackoli Petrusek po celd devadesatd 1éta ohlasoval vydani své zdsadni préce o socio-
logické teorii, nikdy k tomu nenasel dost sil a snad ani odvahy. Fragmenty této prace se
objevily v nékolika u¢ebnicich, sbornicich a odbornych ¢asopisech, stejné jako v mnoha
uvodech k pfekladiim sociologickych klasikii. Pfesto mnoho Petruskovych textt, které
mély byt ¢asti oné velké prace, ztistalo nevydanych. Nakladatelstvi SLON nyni pfikrocilo
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kjejich postupnému vydévani. Jako prvni se rozhodlo ptijit s texty vénovanymi Marxovi
a marxismu, snad v souvislosti s jistym vy$e naznacenym dobovym navratem k Marxovi,
ktery zasahl i ¢esky kontext (pfipomerime neddvné vydani ¢eského piekladu knihy Tho-
mase Pikettyho Kapitdl v 21. stoleti, ptel. Jana Chartier, Praha, Knizni klub 2015). Mozna
bylo toto rozhodnuti motivovano i zminénym pozdnim Petruskovym navratem k Marxovi.
Ctenaitim muiZe byt ponékud lito, Ze se nakladatelstvi nerozhodlo do této knihy zatadit
Petruskav osmdesatistrankovy text Marx po Marxovi, zminovany Alenou Miltovou v tvo-
du. Jisté to neni z davodu priliSného rozsahu nezarazeného textu, protoZe recenzovana
kniha mé pouze 116 stran. Marx po Marxovi bude zptistupnén alespon elektronicky.
Posuzovany titul tvofi tfi texty. Uvedeni do Marxe a marxismu, esej o postaveni so-
ciologie v diktaturédch a esej o marxismu po padu komunismu. Prvni ¢4st je psdna s pe-
dagogickou erudici a mize byt doporucovana vSem studentiim jako stru¢né uvedeni
do problematiky. Pravdépodobné je tento text nejstarsi, nebot v ném autor pise o ,,zemi,
v niz nechut k jakékoliv verzi marxistického my$leni je zna¢n4d a jeji demonstrace je
témér intelektudlni povinnosti a politickym ritudlem® (s. 11; déle cit. jen ¢islo strany)
Sympaticky ptisobi, kdyz se Petrusek zastdva Miloslava Ransdorfa a jeho Nového cteni
Marxe (Praha: Futura, 1996, druhé opravené vydani Plzen: Euroverlag, 2012), knihy,
kterou ,sociologickd komunita po mém soudu nespravedlivé ignorovala” (s. 23). Druhy
esej pravdépodobné vyvola vétsi nesouhlas. V jeho prvnim oddile autor polemizuje se
snahami prohlasovat sociologii za socialistickou védu, jak ¢ini néktef{ konzervativci,
kupftikladu August von Hayek a po ném i Véclav Klaus. Jistou slabinu Petruskova vykladu
vidim v tvrzeni o demokracii jako o podmince existence sociologie jako védy (s. 62). Neni
to pouze svoboda slova, ale tézZ mohutnd finanéni podpora vefejnosti, at uz v podobé
stédrého private funding v USA nebo evropského welfare state, které jsou zasadni pro
existenci socidlnich véd. Posledni 1éta a prace takovych autord, jako je David Graeber
nebo Konrad Paul Liessmann, ukazuji, jak neoliberalismus rdous{ socidlni védy v¢etné
sociologie politikou $krtt1, evaluaci a grantti. Kone¢né nesmime zapomenout, Ze skutec-
né svétova sociologie se vytvoftila jen ve ¢tyfech zemich: ve Francii, v Némecku, Velké
Britdnii a USA. Ty totiZ splnovaly dalsi{ podminky pro existenci mezinarodné uznavané
sociologie: velmocenské postaveni a kulturni ptitazlivost. Malé evropské, byt demokratické
zemé mnoho do mezinarodniho sociologického kdnonu neptinesly. Je mozné souhlasit
s Petruskovym tvrzenim, Ze némecka sociologie i pres nékolik vyznac¢nych jmen pred
néstupem nacismu za mnoho nestéla (je ovSem otazka, jestli viibec cela tehdejsi socio-
logie nachézejici se mezi casy oné svaté trojice (Marx, Weber, Durkheim) a rozkvétem
v padesétych letech na tom nebyla podobné). Nicméné Petrusek pfeci jenom ponékud
zjednodusuje a pfecenuje kolaboraci jednotlivych némeckych sociologti s nacismem.
Pise naptiklad, ze Werner Sombart se ,dal na cestu jednoznac¢né kolaborace” a ,,dospél
az k otevienému, krajnimu nacionalismu a antisemitismu“ (s. 74). Nezminuje ale jeho
intelektudlni vyvoj v poslednich letech zivota: Sombart se od nacistickych rasovych
teorii nakonec ve svém pozdnim dile Vom Menschen (1938) distancoval. Kniha byla na-
cistickymi tifady zakazovana a studenti byli odrazovani od navstévovani Sombartovych
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pfednések. Nespravedlivy je autor také ve vztahu k Theodoru Geigerovi, ktery se podle
néj ,také neblaze zapsal do andlti némecké sociologie svym neustdlym ujiStovanim,
7Ze jeho postoje jsou antimarxistické a antibol$evické [...] fikalo se, ze Geiger se nestal
kolaborantem jen proto, Ze nacisté v ném nerozpoznali v¢as svého loajalniho souput-
nika“ (s. 78). Petrusek neuvadyi, ze Geiger byl ¢lenem socidlni demokracie, jesté v roce
1932 pranytoval ,primitivni naturalismus romantiky krve“ a ihned po nastupu nacistt
k moci emigroval. Jeho praci o rasové hygiené je nutno vidét v dobovém kontextu, ostat-
né mnozi ¢esti sociologové té doby psali texty ptisobici dnes absurdné - zmirime tfeba
pasaze o genderu v Chalupného sociologii. Také tvrzeni o Theodorovi Heussovi, ,ktery
vydal v roce 1932 studii o Hitlerovi, v niZ zejména ocenoval jeho pldny na vychodni
expanzi” (s. 79), je pfehnané. Petrusek mé patrné na mysli knihu Hitlers Weg (1932),
které ale kombinovala ironizaci nacistti s vécnym piedstavovanim jejich cilti a byla také
po néstupu Hitlera k moci vefejné pédlena.

ZavérecCny text se zabyva osudem marxismu po padu komunismu, respektive otdzkou,
nakolik je marxismus platny ve spolecenské situaci poc¢atku 21. stoleti. Podobné jako
v prvnim eseji i zde Petrusek upozornuje na fadu slabin Marxova uceni, aby jej branil
poukazem na dobovou podminénost a na piinalezitost Marxe do evropské tradice kri-
tického mysleni. V rdmci tvrzeni o omezeném vyuziti marxismu pro analyzu souc¢asnych
podminek se opirad o Tourainovu tezi o zdniku délnické tiidy a tfidniho boje v postindus-
tridlni spole¢nosti a rovnéz o postmodernistické zpochybnéni viry v pokrok (s. 95). Av§ak
nezminuje skute¢nost, ze od osmdesatych let dochdzi k nardstu socidlnich nerovnosti jak
na globalni tirovni, tak na trovni vét§iny jednotlivych narodnich spole¢nosti. Uvedena
skutec¢nost, vedle klesajictho ekonomického rtistu bohatych zemi, predstavuje klicovy
argument soudobych marxistickych sociologtli. Nejsem si také jist, zda Marx opravdu
pfipisoval , déjinotvornou roli tém nejposlednéj$im z poslednich” (s. 98). Industridlni
proletaridt u Marxe, ma sice bidné postaveni, ale ptisobi v nejproduktivnéjsi oblasti
ekonomiky, v pramyslu.

Celou fadu autor marxistické a postmarxistické tradice Petrusek pochopitelné nezné
a neni mozné mu to vytykat, nebot se jednéd o obrovské mnozstvi jmen a knih, které
vétsSinou nejsou k dispozici v ¢estiné. Petrusek tedy vede dialog o Marxovi pfedevs$im
s liberdlné-konzervativnimi autory pireklddanymi u nés hojné pocatkem devadesatych
let (Ludwig von Mises, Fridrich August von Hayek, Karl Raimund Popper, Alain Finkiel-
kraut), které misty koriguje a misty jim v jejich kritice marxismu dava zapravdu. Pfesto
ale absence nékterych jmen v knize piekvapi: chybi napiiklad jméno Fredrica Jamesona
v souvislosti s postmodernismem, ktery Petrusek diskutuje v zdvéru knihy.

I pres tyto nedostatky je nutné Petruskovi pfiznat poctivou snahu predstavit Ctenari
Marxe bez piedsudki a branit jeho postaveni v ramci sociologie. Cini tak navic stylis-
ticky velmi elegantné. Petruskova obrana Marxe je krotka a nesrovnatelna napiiklad
s Eagletonovym zaujetim a $ii{ zdbéru. V ceském kontextu to nicméné stale neni malo.

Stanislav Holubec
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IDEOLOGIE

Petr KuZel, Simon Svérak,
Roman Rakowski, Michael Hauser®

Pojem ideologie je relativné mnohoznac¢ny pojem, ktery v riznych myslenkovych tradi-
cich byvé koncipovén rtizné, a nelze jej proto zcela jednoznacné vymezit. Terry Eagleton
napiiklad vymezuje 16 definici ideologie, z nichZ ne v§echny jsou vzdjemné slucitelné.!
Nejvyraznéji je véak tento pojem spojen s marxistickou tradici (jedné se o pojem, ktery
snad nejvice z marxistické tradice pronikl i do ostatnich proudu filosofického mysleni),
a proto se také pri vykladu tohoto pojmu budeme zamétovat predev§im na tuto mys-
lenkovou tradici.

Destutt de Tracy

“ N 7 U

Sdm vyraz ,ideologie” ¢i vyraz ,ideologicky“ tuto tradici nicméné pfedchazi. Neologismus
sideologie“ vytvoril baron Destutt de Tracy a poprvé jej pouzil v roce 1796 jako oznaceni
pro jim zalozenou ,védu o idejich®. Tracy se svou novou védou vymezoval vii¢i meta-

* Petr KuZzel (Destutt de Tracy, Karl Marx a Friedrich Engels, Louis Althusser); Simon Svérak (Vla-
dimir Tlji¢ Lenin); Roman Rakowski (Fredric Jameson); Michael Hauser (Slavoj ZiZzek).

! [...] a) proces vytvéieni vyznamdl, znakii a hodnot ve spole¢enském zivoté; b) soubor ideji charak-
teristickych pro specifickou socialni skupinu ¢i tfidu; c) ideje poméhajici legitimizovat dominantn{
politickou moc; d) falesné ideje pomahajici legitimizovat vlddnouci politickou moc; €) systematicky
zkreslovanéd komunikace; f) to, co vybizi subjekt k zaujeti urcité pozice; g) forma mysleni, které je
motivovana spolecenskymi zajmy; h) identitni myslenf; i) spole¢ensky nutné zdani; j) dany stav
diskurzu a moci; k) prosttedek, pomoci néhoz socidlnf aktéii davaji smysl svétu, ve kterém zijf;
1) mnozina piesvéd¢eni umoznujicich konat; m) konfize jazykové a fenomendlni reality; n) sé-
miotické uzavieni; o) neodstranitelny prostiedek, prostfednictvim néhoz jednotlivci prozivaji
svij vztah k spolecenské struktute; p) proces, vnémz spoleéenska realita je pojiména jako realita
piirodni.“ Terry Eagleton, Ideology. An Introduction (London - Brooklyn: Verso, 2007), s. 1-2.
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fyzickému pojeti psychickych procesti a tehdejsi raciondlni psychologii. Navazoval tak
na myslenkovou linii Locka, Cabanise a Condillaca, jenz byl podle Tracyho ,,skute¢nym
zakladatelem ideologie” jakozto védy o idejich.?

Ideologie v Tracyho pojeti méla byt védou o vzniku a ptivodu ideji a védeckou analyzou
lidské schopnosti mys$leni a vnimani.? Méla byt obecnou analyzou mentalnich procest
vytvarejicich jakékoli ideje a poznatky a zdroven védou o vyjadieni téchto poznatkd.
Principy, které ideologie odhaluje, jsou tak obecné epistemické principy vlastni ¢lovéku
ajeho schopnosti poznévat, a tim jsou vlastni i jakékoli védé. Z toho dtivodu je ideologie
Tracym chépana jako ,skute¢nd prvni filosofie ¢i prvni véda“ ¢i jako ,teorie teorii“,®
poskytujici ,epistemologickou zdkladnu pro vSechny védy“® a garanci pravdivosti po-
znatkt specidlnich véd. V Auteil, blizko Patize, vytvoril Tracy spolek vzdélanci, kteff si
fikali ,ideologové” a kteii méli vypracovévat principy této nové védy - ideologie. Pojem
ideologie byl tak ptivodné zcela neutrdlnim pojmem. Pejorativni nddech mu dal z poli-
tickych dtvodi teprve Napoleon a Frangois-René de Chateaubriand ve svém dile Génie
du christianisme, publikovaném ve Francii 1802, v némz obhajuje katolické hodnoty
av osvicenské filosofii a myslenkdach ,ideologti“ spatfuje, jak uvadi Picavet, ,nejvyznam-
néjsi prekazku triumfu svého neokatolicismu®’

Karl Marx a Friedrich Engels

Marx dilo Destutta de Tracyho znal jiz od svého mladi, pfinejmensim IV. a V. dil jeho
Zdkladu ideologie - Pojedndni o villi a jejich ticincich,® které béhem svého zivota opa-
kované cituje, a to jak napi. v Ekonomicko-filosofickych rukopisech z roku 1844° ¢i Néemecké
ideologii," tak i pozdéji v Kapitdlu." Nutno vSak dodat, Ze Tracyho hodnoti zna¢né kri-

2 Destutt de Tracy, Principes logiques ou Recueil de faits relatifs & l'intelligence humaine (Paris:
Mme Vve Courcier, 1817), s. XVI.

3 Viz Destutt de Tracy, Mémoire sur la faculté de pensée, sv. 1 (Paris: Mémoires de I'Institut national
des sciences et des arts, 1798), s. 325.

* Destutt de Tracy, Eléments d’idéologie III. Logique (Paris: Mme Vve Courcier, 1805), s. VI.

® Destutt de Tracy, Eléments d’idéologie I. Idéologie proprement dite (Paris: Mme Vve Courcier,
1817 [1. vyd. 1801]), s. 307.

6 Brian William Head, Ideology and Social Science. Destutt de Tracy and French Liberalism (Dord-
recht: Martinus Nijhoff Publishers, 1985), s. 34.

7 Srov. Francois Picavet, ,Avertissement®, in Francois Picavet, Les idéologues. Essai sur I’histoire
des idées et des théories scientifiques, philosophiques, religieuse, etc. en France depuis 1789 (Pa-
ris: Ancienne Librairie Germer Balliere, 1891) (dostupné online http://gallica.bnf.fr/ark:/12148/
bpt6k108222f/f6.item.r=Les%20Ideologoues.zoom [piistup 9. 12. 2015]).

8 Srov. Destutt de Tracy, Eléments d'idéologie. IVe et Ve parties. Traité de la volonté et de ses effets
(Paris: Mme Vve Courcier 1815) (dostupné online http://gallica.bnf.fr/ark:/12148/bpt6k41801k/
f126.double.r=%C3%89lements%20d‘id%C3%A9ologie [ptistup 9. 12. 2015]).

9 Karel Marx, Ekonomicko-filosofické rukopisy z roku 1844 (Praha: Statni nakladatelstvi politické
literatury, 1961), s. 82, 119.
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ticky a odkazuje se na néj pfedevsim nikoli v souvislosti s ideologii, nybrz v souvislosti
s Tracyho liberalistickym vykladem nékterych ekonomickych jevii a pojma.

Piebird v§ak od néj (spolecné s Engelsem) pojem ideologie, jemuz v$ak davaji ve svém
dile Némeckd ideologie zcela jiny obsah - uziti tohoto pojmu v jejich ptipadé ma oteviené
vysmésny a ironicky nadech. Ideologové jsou dle Marxe s Engelsem ti, ktef1 se (tak jako
v Tracyho chédpéni tohoto pojmu) sice zabyvaji zkoumdanim ideji, ale ¢ini tak zptisobem,
kterym se pfimo uzaviraji ve svété ideji, pficemz zkoumani téchto ideji provadéji nezavisle
na socidlni a materidlni skute¢nosti, a nejsou tak schopni nahlédnout podminénost
téchto ideji prdvé materidlni a socidlni skute¢nosti. V tomto piistupu ideologti je obsazen
zaroven urcity mystifikujici rozmér zkreslujici skutecnost. Vytvaii se mylné zdani, ze
sféra ideji je né¢im samostatnym, nebo dokonce prvotnim, ackoli je ve skute¢nosti vy-
razem materidlni skutecnosti.'’? , Ideologie” je tak podle Marxe s Engelsem piistup, ktery
»Cchépe svét tak, jako by jej ovlddaly ideje, pokladé ideje a pojmy za urcujici principy,
urcité myslenky za mystérium materidlniho svéta“. Marx s Engelsem se naopak stavéji
proti vife, ze ,skute¢ny svét je produktem svéta ideji“ a Ze ,,skutecné lidi dosud ovladaly
a urcovaly ideje, predstavy, pojmy*“.®

Marxova a Engelsova kritika ideologie z roku 1845 je ptedevsim bojem s tehdejsi né-
meckou spekulativni filosofii vychdzejici pfevdzné z Hegela. Proto se také jejich spis
jmenuje Némeckd ideologie a ,jeho icelem je zesmésnit a diskreditovat filosoficky boj
proti stinim skuteénosti“'* a rozbit ,nevinné a détinské fantasie®, které ,jsou jddrem
novéjsi mladohegelovské filosofie®.®

10 Karel Marx, Bed¥ich Engels, ,Némeckd ideologie“, in Karel Marx, Bedfich Engels, Spisy, sv. 3
(Praha: Statni nakladatelstvi politické literatury, 1958), s. 228-229, 231.

1 Srov. Karel Marx, Kapitdl. Kritika politické ekonomie, dil I (Praha: Statni nakladatelstvi politické
literatury, 1953), s. 176, 182, 350, 683.

12U Marxe s Engelsem se ¢asto v souvislosti s ideologii objevuje distinkce ,ve skute¢nosti‘/,ve
védomi“. Srov. Georges Labica, Gérard Bensussan (eds.), Dictionnaire critique du marxisme (Paris:
Quadrige/PUF, 1999), s. 560; srov. téZ napt. Karel Marx, ,Ke kritice Hegelovy filosofie préava®, in
MES 1 (Praha: Statni nakladatelstvi politické literatury, 1956), s. 303.

13 Marx, Engels, ,Némeck4 ideologie®, s. 28.
Y Ibid., s. 27.

15 Ibid. Podle Marxe s Engelsem ,mladohegelovci pokladaji pfedstavy, myslenky, pojmy, viibec
produkty toho védomi, které osamostatnili, za skute¢né okovy lidj, [... prohlasuji je] za opravdova
pojitka lidské spole¢nosti, je pochopitelné, Ze mladohegelovctim staci také bojovat jen proti témto
iluzim védomi. Protoze si mladohegelovci ve své fantazii predstavuji, ze vztahy lidi, vSechno jejich
konéni, jejich pouta a zdbrany jsou vytvory jejich védomi, vznaseji v dtisledku toho na lidi mravnf{
postuldt, aby své nynéjsi védomi nahradili védomim lidskym, kritickym nebo egoistickym, a tak se
zbavili toho, co je omezuje. Tento pozadavek zménit védomi tsti nakonec v pozadavek interpretovat
jinak to, co existuje, tj. uznat to na zakladé jiné interpretace. Pfes své radoby ,svétoborné‘ fraze
jsou mladohegelovsti ideologové krajné konzervativni. Nejmladsi z nich nasli pro svou ¢innost
spravny vyraz, tvrdi-li, Ze bojujf jen proti ,frazim‘. Jenze zapominaji, Ze proti témto frazim stavéji
zase jen fraze a Ze viibec nebojuji proti skute¢nému existujicimu svétu, bojuji-li jen proti frazim
tohoto svéta.” Ibid., s. 34.
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V tomto spise se objevuje nékolikero vymezeni pojmu ideologie ¢i riznych aspektii
tohoto pojmu. Prvni aspekt jsme jiz naznacili: ideologie zkreslené interpretuje déjiny,
tj. interpretuje je ideologicky, jelikoz za hlavni princip jejich vyvoje povazuje ideje, a ni-
koli vyvoj materidlni skute¢nosti, resp. k tomuto skutecnému vyvoji viibec nepiehlizi
a uzavird se pouze do sféry ideji. Nutno dodat, Ze toto ideologické chapani samo je opét
materidlni skute¢nosti podminéno a tvoti souc¢ést lidskych déjin.'® Pfedstavy, které si
lidé o sobé vytvareji, jsou urcitym védomym vyrazem, ktery miize byt ,skutecnym nebo
iluzornim® ,Je-li védomy vyraz skute¢nych vztahti téchto individuf iluzorni, stavéji-li ve
svych predstavach svou skute¢nost vzhiiru nohama, pak je to zase nédsledek omezeného
zpusobu jejich materidlniho ¢inného uplatnéni a jejich omezenych spolecenskych vztahi,
které z toho vznikaji.“"

Tim se dostavame k dalsimu aspektu ideologie: k ideologii jakozto ,pifevracenému
védomi“, kdy ,ideologie zobrazuje lidi a jejich vztahy jako camera obscura, vzhtiru no-
hama“.'® Toto ptevraceni v§ak vyplyva z ,jejich historického zivotniho procesu stejné
jako pfevraceni pfedmeétu na sitnici vyplyva z jejich bezprosttedné fyzického zivotniho
procesu”.!” Odhali-li védecké zkoumani historickou a socidlni podminénost ideologickych
predstav (podle Marxe s Engelsem jsou ideje ,nutné sublimaty materidlniho Zivotniho
procesu“?), ztrici ideologie a formy védomi, které ji odpovidaji (moralka, ndboZenstvi,
metafyzika atd.”), zdadni samostatnosti. Ukazuje se, ze ideologie ,nemaji déjiny, nemajf
vyvoj, nybrz [Ze] 1idé, rozvijejici svou materidlni vyrobu a své materidlni styky, méni
s touto skutec¢nosti i své mysleni“.?*

Ideologie tak na jednu stranu zobrazuje skutecnost zkreslené, ale je tieba zddraznit,
Ze presto je uréitym (byt zkreslenym) vyrazem skute¢nosti samé, neni tedy né¢im pouze
iluzivnim. U Marxe ma ideologie (jak pozdéji zdirazni Althusser) podvojnou funkci: ilu-
zivni a aluzivni zdroven. Marx tuto podvojnost uvadi ve své kritice nabozenstvi, byt zde
jesté nepracuje s pojmem ,ideologie”. Nabozenstvi je podle néj ,pfevracenym svétem®.
Spolecnost produkuje ndbozenstvi, protoZe je sama , prevracenym svétem“.?® Sama exis-

16 Budeme se muset zabyvat dé¢jinami lidi, protoZe témé&i viechna ideologie se redukuje budto
na piekroucené pojeti téchto déjin, nebo na naprosté neptihlizeni k nim. Sama ideologie je jen
jednou strankou téchto déjin. Ibid., s. 32.

17 Ibid., s. 40.
18 Ibid.
19 Ibid.
20 Ibid.

! Ibid. Mezi ideologii zahrnuje Marx s Engelsem i filosofii, pokud je odtrzena od redlného Zivota
anereflektuje svoji vlastni podminénost: ,Jakmile se zacne zobrazovat skutec¢nost, ztraci samostatna
filosofie ptidu pro svou existenci.” Ibid., s. 41.

22 Ibid.

23 Karel Marx, ,Uvod ke kritice Hegelovy filosofie prava“, in Karel Marx, Odcizeni a emancipace
¢lovéka (Praha: Mladé Fronta, 1967), s. 57.
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tence ndbozenstvi vSak odrazi néco skutec¢ného, je symptomem néceho skute¢ného, ,je
vyrazem skute¢né bidy, jednak protestem proti skute¢né bidé“.>* Vyrazem toho, Ze zijeme
ve svété, v némz je ,zapotiebi iluzi“* Je to tedy stav skutecného svéta, ktery produkuje
nabozenskou iluzi (ktera je vSak rovnéz i urcitou aluzi, narazkou na to, ze tento svét je
skutecné svétem, v némz je iluzi zapottebi).

Nébozenské (a viibec ideologické pfevraceni) pomédhé ve védomi kompenzovat nedo-
statky, které jsou dané spolecnosti vlastni, a zaroven zakryvat jeji rozpory. Neni-li mozné
spolecenské rozpory prakticky prekonat, objevuje se tendence prekonat je takiikajic
v roviné védomi (neni-li mozno napf. odstranit nesmyslnou bidu a utrpent, je mozno
dét ve védomi tomuto utrpeni a bidé néjaky vyssi smysl, udélat z nich naptiklad soucast
boziho planu, ktery ndm ale z{istava utajen apod., coz umoziuje sice utrpeni lépe snéset,
zédroven nés ale zbavuje potieby proti tomuto utrpeni redlné prakticky bojovat - oboji
Marx charakterizuje jako ,,opidtovou” funkci ideologie). Neni-li tedy mozno spolec¢enské
rozpory prakticky ptekonat a spoleCenské rozpory se stavaji kazdodenni soucasti nasi
zité zkusenosti, dochézi k tendenci ptekonat tyto rozpory alespon ve védomi - vytvorit
si ve védomi pfedstavu celku. Tato tendence je objektivné redlnd a viceméné nutna.
Jejim dasledkem je ideologické zastieni spolecenskych rozporti a zkreslena piedstava
o skutec¢nosti a roli daného jedince v této skutecnosti. Zastienim téchto rozpor prispiva
ideologie k tomu, Ze se tyto rozpory nestanou pro jedince vnimatelné, ¢imz prispiva
ideologie k reprodukci a stabilité dané spole¢nosti v jeji dané ttidni spolecenské struk-
tufe. Pomédhé udrzovat status quo a objektivné tak slouzi zajmim vladnouci tiidy, byt
ona sama neuziva ideologie Cisté instrumentéalné, sama je zpravidla naopak jeji prvni
,obéti“. (Ideje, které hlasé a jejichz platnost udrzuje jeji mocenské postaveni, nepovazuje
za ideologii, ale za univerzalné platnd tvrzeni. Nez pfesvéd¢i ostatni o jejich domnélé
univerzalni platnosti, sama jim zpravidla nejdtive podléha.)

Je-li ideologie podminéna danymi spole¢enskymi vztahy, plyne z toho podle Marxe
to, Ze neni mozné ideologii jednoduse odstranit napfiklad dokazovanim inherentnich
logickych rozporit obsazenych v daném ideologickém systému - to by byla pouze ideo-
logicka kritika -, ale pravé a pouze odstranénim ¢i proménou spolecenskych pomérti,
ve kterych je tieba té které ideologie a z nichz dand ideologie vyrusta. Nejde tedy o to, jak
zni slavna 11. teze o Feuerbachovi, interpretovat sveét, piip. rizné filosofické ¢i ndbozenské

VY.

soustavy, ale svét zmeénit, a tim teprve odstranit pti¢iny ideologickych forem védomi.?

24 Ibid.
25 Ibid.

26 7 toho dtivodu také Marx s Engelsem pi$i na adresu mladohegelovctl, Ze jejich boj proti ideologii
se sim odehrédvd na ptdé ideologie, ze proti frazim, proti kterym bojuji, stavéji ,zase jen fréze
a ze [tedy] nebojuji proti skute¢nému existujicimu svétu, bojuji-li jen proti frazim tohoto svéta“
(Marx, Engels, ,Némecka ideologie”, s. 34). Jejich pozadavek ,,zménit védomi“ je tak podle Marxe
s Engelsem bytostné konzervativni, navzdory pfedstavé, kterou si sami mladohegelovci o sobé
tvori, a isti vlastné jen v pozadavek ,interpretovat jinak to, co existuje, tj. uznat to na zédkladé jiné
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Teoretickd kritika mize nanejvys pouze odhalit podminénost ideologickych predstav,
a tim je zbavit zdanf jejich samostatnosti, neodstrani tim ale (pokud neodstrani spole-
¢enské poméry, z nichz toto zdéni vznikd) samotnou jejich jevovou formu.

Toto pojeti se pfes promény, kterymi proslo Marxovo chépdani ideologie, promita
ivpozdnim Marxoveé dile, v némz piSe o tzv. zboznim fetiSismu. Ve svém rozboru zboz-
niho fetiSismu Marx analyzuje mechanismus, jenz zptisobuje, Ze se zbozi nejevi jako to,
¢im je, nybrz ,ze se lidem obrazi spolecensky charakter jejich vlastni prace jako vécny
charakter produktt préace samych, jako spolecenské vlastnosti téchto véci, dané jim
od ptirody“?" a ze tak ,urcity spolecensky vztah lidi samych pro né nabyva fantastické
formy vztahu mezi vécmi.“®

Jesté vice nez v ranych Marxovych textech je zde zdliraznén fakt, ze fetisisticky cha-
rakter neni jen néjakou iluzi, tim méné pak subjektivni iluzi, ale ma zcela objektivni
charakter, je spise jakymsi adornovskym ,spolecensky nutnym zdanim* Jedna se, jak pise
Marx, o ,jevovou formu véci‘, kterd je ,neoddélitelnd“* od zbozni vyroby, ktera urcuje
to, jak se véci jevi, tedy jeji ,jevovou formu“ zbozi. Nelze tedy fici, Ze by zbozni fetisismus
pouze zakryval skutecnou povahu zbozni produkce (byt je to jednim z jeho vyznamnych
aspektt), ale je ptimo jeji integralni soucdsti a ur¢itym zptisobem poukazuje na skutecny
stav (to je jeho aluzivni funkce). Z toho divodu také miiZe analyza jevovych forem vést
k odhaleni ,podstatnych urc¢eni“ kapitalistické produkce, coz je ostatné metodologicky
postup uplatiovany v Kapitdlu.

Prave v Kapitdlu a ptredtim v Rukopisech Grundrisse dochéazi k prohloubeni Marxova
pojetiideologie, byt pojem ,ideologie” je zde pouzivan jen velmi ztidka. ,Jevové formy*, to,
jak se jevi ,povrch” kapitalistické spolec¢nosti, jsou zde chapany jako nutny projev hlubsi
sféry, sféry produkce, jejiz zdkonitosti jsou skryty a maji byt odhaleny prave teoretickou
analyzou. Jev se vSak bezprostfedné nejen nekryje s podstatou, ba Casto je podstaté
pifimo protikladny. (Marx zdtraznuje, ze veskerd véda by byla zbyte¢n4, kdyby se jev
a podstata bezprostiedné kryly.*° Praveé teoretickd analyza mé odhalit vnitini souvislost
toho, jak a pro¢ prave takto se dané fenomény jevi - ma odhalit nutnou souvislost mezi
jevem a podstatou a vysvétlit jev jako projev, jako manifestaci podstaty. Marxova kri-
tika politické ekonomie se z velké ¢asti zamétovala préavé na to, ze politickd ekonomie
nedostate¢né odlisuje pojmy nélezejici k podstaté a pojmy nalezejici k jevu. SméSovani

interpretace” (ibid., s. 34). Jejich kritika vychézi z danych forem védomi, misto toho aby vychézela
z materidlni skute¢nosti a z ni teprve dané formy védomi vysvétlila.

27 Marx, Kapitdl, dil 1, s. 90.
28 Ibid.

29 Toto nazyvam fetisismem, ktery je nerozluéné spojen s produkty prace, jakmile se vyrabéji jako
zbozi, a ktery je tedy neoddélitelny od zbozni vyroby.“ Ibid.

30 Karel Marx, Kapitdl. Kritika politické ekonomie, dil I11, sv. 2 (Praha: Statni nakladatelstvi poli-
tické literatury, 1956), s. 365.
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obou rovin stejné tak jako nehistoricky ptistup vede politickou ekonomii k teoretickym
zavéram, které plni legitimizacni a ideologickou funkci daného radu. Z toho divodu Marx
nékdy hovoif o burzoaznich ekonomech jako o ideolozich, jelikoz se ve svém zkoumani
nedostavaji za jevové formy, povazuji tyto jevové formy za samostatné a dané a zbavuji
se tak moznosti je teoreticky vysvétlit. Zatimco na povrchu, ve sféfe smény, se napiiklad
zd4, ze zde vladne , svoboda, rovnost a Bentham®, teoreticka analyza ukéze, Ze rovnost
a svoboda sménujicich subjekti je ve skute¢nosti pouze domnéla. Je to spolecensky
produkované nutné zdani, které je produkovdno samotnou ekonomickou strukturou.
Bézné védomi nebo védomi, které ,piebird kategorie z bézného Zivota“, jak to ¢ini podle
Marxe a Engelse politicka ekonomie,* vede k nutnym ideologickym a pievracenim. Pravé
smésovani kategorii politické ekonomie, kterd smésuje pojmy pattici k povrchu skutec-
nosti, jeji jevové formy ptistupné bézné zkusenosti, s pojmy, které vyjadiuji podstatna
urceni, a pfebirdni kategorii, jako je napf. ,,cena prace, kategorii, které dle Marxe piebira
»klasickd politicka ekonomie z denniho Zivota bez jakékoli kritiky [téchto] kategorii“,**
je zdkladem teoretickych chyb klasické politické ekonomie, jejiz nékteré zavéry mély
dle Marxe ideologicky charakter a jimz se zapletla do ,nefesitelnych rozport a poskyt-
la pevnou operacni zdkladnu pro banality vulgdrni ekonomie, ktera zasadné uznava
jen vnéjsi zdani jeva“.*® V dtsledku vedl tento pristup k legitimizaci tfidniho rozdéleni
spolec¢nosti a mj. i ke zneviditelnéni existence vykofistovani apod., jelikoz na povrchu
skute¢nosti je mzda ,,cenou prace, a tudiz se nejevi, byt tomu tak dle Marxe redlné je,
7e by zde dochdazelo k ptivlastnéni neplacené ¢asti prace. Marxtiv Kapitdl, jehoz podtitul
zni Kritika politické ekonomie, je prave kritikou kategorii politické ekonomie, a tim kri-
tikou ideologického rozmeéru politické ekonomie a potazmo politickych ideologii, které
v zavérech politické ekonomie hledaji ospravedlnéni pro své politické cile.

Pojem ideologie byva také spojovan s tzv. ,falesnym védomim®. I kdyz ideologie
v Marxoveé pojeti v jistém specifickém smyslu, v jakém jsme se pokouseli tento pojem
uchopit vyse, je faleSnym védomim, tento pojem, ktery pozdéji uziva Lukacs a fada ji-
nych filosofli, se u Marxe nikdy neobjevuje.** Setkdvime se s timto vyrazem poprvé
v Engelsové dopisu Mehringovi z 14. 7. 1893. Engels zde pise: ,Ideologie je proces, ktery
kona takzvany myslitel sice s védomim, av§ak s védomim faleSnym. Vlastni hybné sily,
které jej uvadéji do pohybu, mu ziistdvaji nezndmé; jinak by to nebyl ideologicky proces.
[...] Pracuje vyhradné s myslenkovym materidlem, ktery bezdé¢né bere jako material

31 Politick4 ekonomie se obvykle spokojovala s tim, Ze piejimala vyrazy obchodniho a priimy-
slového zivota tak, jak byly, a Ze s nimi operovala, pficemz tplné piehlizela, Ze se tim omezuje
na uzky okruh ideji, vyjadfenych témito slovy.“ Engels, B., ,Pfedmluva k anglickému vydani“, in
Marx, Kapitdl, dil 1, s. 40.

%2 Ibid., s. 567.
% Ibid., s. 568.
34 Viz napt. Etienne Balibar, La philosophie de Marx (Paris: La Découverte, 2001), s. 53.
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vytvoreny myslenim, a nijak uz nepétré po vzdalenéj$im na mysleni nezdvislém ptivodu,
a to s naprostou samoziejmosti, nebot se mu kazdé jedndni, protoze je zprostfedkovano
myslenim, zdé také v posledni instanci zaloZeno na mys$leni.“*

Vladimir Ilji¢ Lenin

Zatimco v Marxové a Engelsové pojeti predstavovala ideologie specifickou formu chyb-
ného intelektualniho pozndni, které je produkovano skute¢nymi rozpory kapitalistické
spolec¢nosti, v pozdéjsim uzivani tento koncept takto vyhranény vyznam do zna¢né miry
ztratil. Stavé se prostym, nekritickym oznacenim pro jakoukoliv formu spolecenského
védomi neboli myslenkové nadstavby. V tomto smyslu pracuje s danym pojmem uz Kaut-
sky a Plechanov. Upevnéni se mu dostdva v raném mysleni Vladimira Iljice Lenina.%

Pficiny takového vyznamového posunu jsou v obecném smyslu dvé: historicko-politickd
a textovd. Koncem 19. stoleti se proménuje politickd praxe socidlni demokracie. Kritika
burzoazniho mysleni je vedena explicitné z pozic proletariatu a v tehdej$im pojmovém
instrumentafi marxistické teorie za¢ina byt dand situace popisovana jako spor mezi
dvéma ideologiemi, mezi ideologii burzoazni a proletdiskou ¢i socialistickou. Vedle
ideologie burzoazni, kterd vyjadiuje zajmy burzoazie, tedy v tomto pojeti existuje jesté
ideologie druh4, héjici zajmy pracujici t¥idy.

Neutralizace ptivodné kritického pojmu zde vyplyva z tehdejsi neptistupnosti né-
kterych Marxovych a Engelsovych spisti. Némeckd ideologie, text zcela zasadni pro po-
chopeni smyslu pojmu ,ideologie”, nebyla publikovdna diive nez ve tficatych letech
20. stoleti, a tak tehdej$i marxisticti filosofové a politicti teoretici vychdazeli pfedevsim
z Marxovy Predmluvy ke spisu Ke kritice politické ekonomie, z Engelsova Anti-Diihringa
a z dalsich krat$ich text( a dopisi. V téchto pramenech byla myslenka ,ideologie” vy-
kladéana prevazné okrajove a ne zcela zietelné. Napt. v Predmluvé zminuje Marx pojem
ideologie v souvislosti s polaritou mezi ekonomickou zakladnou a nadstavbou, aniz by
ov$em explicitné charakterizoval ,ideologii“ jako kriticky pojem. Jevi se zde jako prosté
oznaceni pro prvky nadstavby.*

Lenin v zadné ze svych praci nikdy Marxtiv a Engelstiv pojem ideologie systematicky
nepfezkoumédval a nepfehodnocoval. ,Ideologii“ také nikde pfimo nedefinoval. Vyznam,

35 Engels Mehringovi, 14. ¢ervence 1893 in Karel Marx, Bedtfich Engels, Spisy, sv. 39 (Praha:
Svoboda, 1975), s. 116.

36 Srov. Jorge Larrain, The Concept of Ideology (London: Hutchinson, 1979), s. 73-77.

37 ,Se zménou ekonomické zakladny doché4zi pomaleji nebo rychleji k ptevratu celé ohromné
nadstavby. Pti zkoumadni takovych pfevratii musime vzdy rozliSovat mezi materidlnim pfevratem
v ekonomickych vyrobnich podminkdch, ktery se d4 pfirodovédecky pfesné zjistit, a mezi pravni-
mi, politickymi, ndbozenskymi, uméleckymi nebo filosofickymi, zkratka ideologickymi forma-
mi, v nichz si lidé tento konflikt [konflikt mezi vyrobnimi silami a vyrobnimi vztahy] uvédomuji
avybojovavaji ho.” Karel Marx, ,Ptedmluva Ke kritice politické ekonomie, in Karel Marx, Bedfich
Engels, Spisy, sv. 13 (Praha: Statni nakladatelstvi politické literatury, 1963), s. 37.
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ktery terminu ptifkl ve svém uvazovani, cerpadme ze zptisobu, jakym jej uzival ve svych
politickych a spolecenskych tvahéch. Ve vyznamném textu Co délat? z roku 1902 zcela
samoziejmeé ,ideologie pro Lenina pfedstavuje spolecenské védomi spjaté s urcitym
tfidnim zdjmem. Zda je takové védomi falesné ¢i ne, nehraje pro jeho ideologicky cha-
rakter uz zadnou rolj, stejné tak se z vyznamu pojmu vytraci u Marxe a Engelse podstatny
moment prevrdceni. Lenin v prostiedi siliciho tfidniho boje v carském Rusku potiebuje
upevnit teoreticky zaklad socialistické opozice, a tak nacrtava vyostfenou politickou
polarizaci, z niz je jasné patrné, do jaké miry se jeho neutrdlni uzivdni pojmu ideologie
vzdélilo Marxovu kritickému pojeti: ,,Protoze o tom, Ze by délnické masy mély samostatnou
ideologii, kterou by si samy vytvaftely pfimo v priibéhu svého hnuti, nemtze byt viibec
fe¢, zni otdzka pouze takto: bud burzoazni, anebo socialisticka ideologie. Stfedni cesta
neexistuje (protoze lidstvo zadnou ,tieti‘ ideologii nevytvofilo a ve spole¢nosti drasané
tfidnimi rozpory netfidni nebo nadttidni ideologie existovat nemtize).“*®

U Lenina chce byt ,socialisticka ideologie” samoziejmé zalozena na dialektickém
a materialistickém filosofickém zdkladé. Z perspektivy marxovského pojeti ideologie
by v takovém ptipadé bylo uvedené slovni spojeni (totiz ,socialistickd ideologie“) pro-
timluvem, v ramci leninského diskurzu vsak smysluplné je. Jak uz bylo feceno, v Co délat?
se kodifikuje vyznam, v némz ,ideologie” oznacuje tiidné urcenou formu spolec¢enského
védomi ¢i myslenkové nadstavby.

Ackoliv se Lenin odvolédval pfimo na Marxe, vztah ekonomické zdkladny a ideologické
nadstavby na rozdil od néj chdpal zna¢né mechanicky a nedialekticky, pficemz tako-
vy piistup prostupoval celé jeho dilo a v zakladnim ohledu se nezménil ani po studiu
Hegela ve Filosofickych sesitech. Byl to pravdépodobné Lenintiv revolu¢ni entuziasmus,
vira v nevyhnutelny piichod revoluce, co jej vedlo k redukci védomi na jeho ekono-
mické podminky. V knize Kdo jsou ,prdtelé lidu” a jak bojuji proti socidlnim demokra-
titm?* oznacuje za hlavni Marxtav piinos védecky diikaz nutnosti ptichodu socialismu
na zékladé objektivni analyzy kapitalismu a déjin. Védomi je pouhym prostiedkem
uskutecnéni historické nutnosti a v tomto smyslu je derivitem pohybt v ekonomické
zékladné: ,Z raznych sfér spolecenského zivota vyclenil [Marx] ekonomickou sféru,
ze vSech spolecenskych vztahti vyc¢lenil vztahy vyrobni jako zakladni, prvotni, urcujici
vSechny ostatni vztahy.“?

Pritom vSak vlastni Marxtv ,védecky objev” vidi mlady Lenin jako objektivni, ekono-
micky zcela nedeterminovany. Véda ma v jeho mysleni specificky status: je autonomni,
spolecensky i ekonomicky vyclenénou oblasti lidské ¢innosti, ktera pfinasi nezkres-

38 Vladimir Ilji¢ Lenin, ,Co délat?“, in Vladimir Ilji¢ Lenin, Spisy, sv. 6 (Praha: Svoboda, 1981),
S. 56-57.

39 Vladimir Ilji¢ Lenin, ,Kdo jsou ,piételé lidu a jak bojuji proti socidlnim demokrattim?* in Vla-
dimir Ilji¢ Lenin, Spisy, sv. 1 (Praha: Svoboda 1979), s. 151-362.

*0 Ibid., s. 160.
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lené poznéni.*' Za predpokladu, zZe je véda také soucdsti myslenkové nadstavby, coz
ov§em Lenin pfimo nikde nefikd, bylo by mozné jeho myslenky dovést az k zavéru, ze
se nadstavba rozpada na dvé ¢asti. Jednu zcela ekonomicky determinovanou a druhou
ekonomicky ¢i jakkoliv jinak naopak naprosto nedeterminovanou.

Pro Lenina je ,,ideologie®, resp. ideologie socialisticka, s védou tizce spjata. Nevznika
totiz spontdnné, ale je védomé konstruovéana, aby utvéftela spolecenské vztahy na za-
kladé védeckého poznéni skutecnosti. Pfestoze je tiidné urcend, neni pouhym zivelnym
reflexem tiidniho postaveni jako ,tfidni zajem®, ale je jeho kritickym, systematickym
a prospektivnim zpracovanim. ,Ideologie” neni pouhy myslenkovy obsah, je to védomy
mySlenkovy obsah. Leninovo piesvédceni o objektivni, védecky zjisténé nutnosti pti-
chodu socialismu potom zcela organicky pfekonévd rozpor mezi relativni ttidni podmi-
nénosti a absolutnosti védeckych zavért, z nichz socialistickd ideologie Cerpd. V Dopise
»Severnimu svazu*z roku 1902* je pojeti ideologie jako reflektovaného, nespontdnniho
myslenkového obsahu nadstavby vyjadieno zcela zfetelné: ,, Ttidni zdjem’ nuti prole-
tate, aby se sjednocovali, aby bojovali proti kapitalistiim, aby piemysleli o podminkach
svého osvobozeni. ,Tiidni zdjem’ je vede k chdpédni socialismu. AvSak socialismus, ktery
je ideologii tiidniho boje proletariatu, podléha obecnym podminkdm vzniku, vyvoje
a upevnovani ideologie, tj. opird se o cely souhrn lidského védéni, ptedpoklddd znacny
rozvoj védy, vyzaduje védeckou préaci atd. atd. Do tfidniho boje proletariatu, ktery se
zivelné rozviji na ptdé kapitalistickych vztahti, vndseji socialismus ideologové.“

Pfinejmensim béhem prvni poloviny 20. stoleti byl Lenin po Marxovi a Engelsovi
nejvyznamnéj$im zdrojem marxistického teoretického uvazovani. K¥izenim (¢asto ne-
reflektovanym) marxovského a leninského chépani ,ideologie” tak doslo k pozdéjsimu
vzniku nejriznéjsich koncepci ideologie. V ndvaznosti na vyse uvedené ivahy se nékdy
mluvi napf. o protikladu mezi védou a ideologii, kde védé je rozuméno po leninském
zpusobu jako formé objektivniho pozndani, zatimco ,ideologie” si podrzuje ptivodni
negativni vyznam faleSného védomi, avSak vytraci se z néj marxovské prevrdcent a tak
je prostou intelektualni chybou. Pies historicky nartistajici vyznamovou mnohost a ro-
zostienost ,ideologie” zlistava jisté, Zze Lenin zalozil novou interpretaci tohoto pojmu,
kterd na pomérné dlouhou dobu ziskala dominantn{ ilohu na poli marxistické teorie
a filosofie.

41 Pozdéji se Leninovo porozuméni védé proménuje a dynamizuje, aviak zékladni, do znaéné miry
mechanisticky ontologicky zdklad jeho tvah pretrvava. Viz koncepci , potencialni objektivity“
v dile Materialismus a empiriokriticismus (Vladimir Ilji¢ Lenin, Spisy, sv. 18 [Praha Svoboda, 1984],
s. 29-394, zejm. 152-159).

2 yladimir Ilji¢ Lenin, ,Dopis ,Severnimu svazu‘“, in Lenin, Spisy, sv. 6, s. 370-379.

3 Ibid., s. 372.
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Louis Althusser*!

Vyznamnou transformaci koncepce ideologie prindsi dilo Louise Althussera. Oproti dfi-
véj$im autorim* zdiraznuje Althusser skute¢nost, ze ideologie mé materidlni existenci
- je materializovdna v jednéni subjektu a v tzv. ideologickych statnich aparétech a slouzi
k ,reprodukci produkénich vztaht“ Jinymi slovy konstituuje podminky reprodukce
daného spolecenského fadu; napoméhé tedy reprodukci kapitalistickych produkénich
vztahti a kapitalistického systému jako takového a blokuje moznost jeho pfekonani. Vzhle-
dem k tomu, Ze ideologie je v Althusserové mysleni Gizce propojena s koncepci subjektu,
blokuje ideologie i vytvoreni subjektu, ktery by mohl byt vii¢i danému tadu subverzivni.

V Althusserové koncepci nenf ideologie né¢im, co by bylo primérné spojeno se sfé-
rou mysleni, nybrz je redlnym materidlnim jednédnim konkrétnich jednotlivett v dané
spolecnosti, kteti se podridili (assujettissement) dané ideologii, a stali se tak subjekty
dané ideologie. Toto jedndni je pfitom urcovéano tzv. ideologickymi statnimi aparaty.
Althusser, ktery je v tomto ohledu silné ovlivnén Spinozou, tak vlastné rusi protiklad
mezi myslenim a jedndnim. Je zde postulovdna jednota psychického a fyzického, kdy
psychické (interni) je vlastné ztotoznéno s fyzickym (externim) - s materidlnim (jedna-
nim). Pojem védomi tak Althusser sice uchovavg, ale zbavuje jej jeho diivéjsi interiority.
Ideje, ptesvédceni a védomi tak nejenze jsou vzdy zpfedmétnény v nasem jedndni, ale
pifmo jsou ztotoznény s timto jednédnim.*® Ideje, které se nijak neprojevuji v jednani,
nelze je nijak vykdzat, nemanifestuji se v redlném svété, jsou pro Althussera né¢im ne-
redlnym. Ideje proto nelze chédpat jako néco odlouceného ¢i vnéjsiho viici materidlni
spolecenské skutec¢nosti.

Rekli jsme, Ze materialnost ideologie souvisi v Althusserové pojeti neoddélitelné s dvé-
ma pojmy: s pojmy ,subjekt” a s pojmem ,ideologickych statnich aparati“. P¥iblizme
nejprve pojem subjekt a otdzku jeho konstituce. Konstituci subjektu spojuje Althusser
s pojmem, ktery oznacuje jako ,ideologickou vyzvu“ ¢i interpelaci ¢i osloventi (inter-
pellation idéologique). V souvislosti s pojmem ideologickd vyzva rozli$uje dvé kategorie:
yindividuum* a ,,subjekt“. Ideologie sméruje na individuum ideologickou vyzvu, vybizi
ho, aby ji ptijalo, a aby se tak podtidilo ideologii (s‘assujettir), a stalo se tak subjektem:
spolecenskym subjektem jednajicim podle ,,svého” vlastniho piesvédceni, zaroven ale

4 Nésledujici ¢4sti vychazeji z knihy Petr Kuzel, Filosofie Louise Althussera. O filosofii, kterd chtéla
zménit svét (Praha: Filosofia, 2014), v niz je problematika Althusserovy koncepce ideologie rozpra-
covéana podrobnéji (s. 223-259).

5 podle Althussera se Marx, pokud jde o koncepci ideologie (navzdory svym vyjadienim, Ze ideje
mohou byt ,materidlni silou” ¢i ze piedstavuji ,materidlno ptenesené do hlavy“ apod.), vlastné
v podstaté nikdy zcela ,,nezbavil presvédceni, Ze ideologie jsou ideje" a ze maji pouze idedlni charak-
ter. Louis Althusser, ,Marx dans ses limits“, in Louis Althusser, Ecrits philosophiques et politiques,
sv. 1, ed. Francois Mathéron (Paris: Stock, 1995), s. 510.

6 Ideje [subjektu] jsou jeho materidlni jednani“. Louis Althusser, ,Idéologie et appareils idéo-
logiques d’Etat®, in Louis Althusser, Positions (Paris: Editions Sociales, 1976), s. 108.
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subjektem urcité ideologie. Ideologie zajistuje, ze subjekt se bude dobrovolné chovat
v souladu se svym podiizenim se urcité ideologii (zpravidla dominantnf) a nikdo ho
k tomu nebude muset nutit.*” Bude se vnimat jako svobodny a plné zodpovédny za své
jedndni, pficemz toto jednani bude v souladu s ideologii, které se podtidil, které slouzi
avjejimz jménu jednd. Vyraz ,sujet” ma ve francouzstiné rovnéz i vyznam ,poddany*,
ktery je v Althusserové vykladu silné ptitomen.

Prijeti ideologické vyzvy a podfizeni se této vyzvé predpoklddd podvojny mechanismus
ideologického rozpozndni a nerozpozndni. Ideologické rozpoznéani/uznéni (reconnaissance)
umoznuje, aby subjekt sdm sebe rozpoznal jakozto subjekt, rozpoznal/uznal ideologickou
vyzvuy, a aby tak sdm sebe uznal za subjekt (resp. rozpoznal se jako subjekt). Umoziiuje
subjektu vlastni sebeidentifikaci i identifikaci jinych osob i pochopeni daného jednani
urcitého subjektu jako jeho viastnijednéni, ackoli je to vjistém smyslu vlastné ideologie,
ktera jeho prosttednictvim ,jednd“.*®* V tom tkvi odvrdcena strana rozpoznani, ideologické
nerozpozndni (méconnaissance), které subjektu znemoznuje poznani mechanismu této
identifikace (resp. toho, Ze takovy mechanismus viibec existuje) a to, Ze tato identifikace
neni zdaleka tak samoziejma a ,pfirozend, jak se na prvni pohled jevi.*® Tyto dvé funkce
jsou samoziejmé provazané. Dochdzi tak tedy na jedné strané k rozpoznani ideologické
vyzvy a sebe sama jakoZto subjektu a zaroven k nerozpoznéni této ideologické vyzvy
jakozto vyzvy ideologické a k nerozpoznani sebe sama jakozto subjektu ideologie. Dochézi
tak k nerozpozndani konstituovanosti subjektu a (sebe)chdpani subjektu jakoZto néce-
ho autonomniho, nezévislého, svobodného atd. Subjekt je pojimén jakozto autonomni
subjekt nezdvisly na ideologii.*’) Ideologické nerozpoznéni také brani rozpoznat, jakymi
ideologickymi praktikami je konstituovany. To, co je ideologicky konstituovano, tak
ideologie naturalizuje a pomoci mechanismu rozpoznéani/nerozpoznéni transformuje
v ptirozeny fakt. V zédkladu ideologického rozpozndni se/nerozpoznéni se hraje pritom
klicovou roli skute¢nost, Ze jedinec se identifikuje v procesu konstituce subjektu se svym
obrazem (imago), ktery vytvareji druzi. Uz sama zdkladni sebeidentifikace a konstituce
Ja je tak vlastné imagindrni. To je jeden z divodd, pro¢ Althusser definuje ideologii jako
»reprezentaci imagindrniho vztahu jedinct k jejich redlnym podminkdm existence“.*

47 Srov. napt. ibid., s. 111.

48 Srov. Louis Althusser, Pour Marx (Paris: La Découverte, 1996), s. 240. Tato ideologie ale ,jednad“
prévé tak, ze transformuje jedince na subjekt (poddaného) jeho ideologie. Cisté fyzikalné je to
samoziejmé clovek, kdo jedn4, ale jedna skrze ideologii a v souladu s ideologif, ktera jej transfor-
movala v subjekt.

49 Srov. Louis Althusser, Sur la reproduction (Paris: PUF, 2011), s. 223.

50 Je velmi dobie znamo, Ze obvinéni z toho, Ze nékdo vézi v ideologii, se vzdy tyké ostatnich,
nikdy mé samého.” (Ibid., s. 224.) ,Ti, kdo jsou v ideologii, vy a ja, véii z definice, Ze jsou mimo
ideologii. Toto praktické popreni ideologického charakteru ideologie skrze ideologii je jednim
z u¢ink ideologie. Ideologie nikdy o sobé netekne: ,ja jsem ideologie".” (Ibid.)

51 Althusser, ,Idéologie et appareils idéologiques®, s. 101.
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Dalsim z Althusserovych ryst ideologie je to, Ze ,nema déjiny“.> Zatimco jednotlivé
konkrétni ideologie (naptiklad ideologie kiestanskd, fasistickd, anarchistickd apod.) déjiny
maji, jsou historicky podminéné, historicky ptrechodné, 1ze datovat jejich historicky vznik,
piipadné jejich historicky zénik, tak ideologie jako takové, ideologie v obecném smyslu,
ma dle Althussera transhistoricky charakter - je vé¢na - stejné jako Freudovo nevédomi.*

Jednoduse feceno, kdyz Althusser mluvi o tom, Ze ,ideologie nema déjiny“, mysli tim: 1)
jednak, ze jeji zakladni obecnd struktura neni vysledkem historickych procest, ale ze ma
transhistoricky charakter, neni historicky podminéng; 2) jednak, Ze jednotlivé konkrétni
ideologie, které jsou konkretizaci oné obecné struktury ideologie, jsou zase naopak his-
toricky podminéné, ale nemaji déjiny v tom smyslu, ze nemaji autonomni déjiny, Ze jsou
vyrazem néceho jiného nez sebe samych.>* Je mozné také fici, ze konkrétni ideologie
jsou projevem obecnéjsi struktury ideologie, podobné jako sny jsou projevem nevédomi.

Zduaraznili jsme vySe, Ze Althusserova koncepce ideologie se vyznacuje snahou vysvétlit
a zdivodnit jeji materidln{ existenci - ideologie je materializovana v jednani subjektd,
které je urc¢eno ideologickymi statnimi aparaty. Dodejme, Ze svou koncepci materialni
existence ideologie Althusser dlisledné uplatiiuje i v ptipadé tzv. ,revolu¢ni ideologie”.
Ani revolu¢ni ideologie nevisi v zddném vzduchoprazdnu ¢i ve sféfe ideji, ale i ona je
materializovana v ideologickych stitnich aparatech a je jejich (vedlejsim) produktem.
Ideologické statni apardty totiz podle Althussera mohou produkovat kromé ideologie
udrzujici dominantni fad i tzv. ,sekundarni ideologii“, ktera je vii¢i danému faddu sub-
verzivni. Napiiklad univerzita primdrné slouzi k zajisténi reprodukce kvalifikované
pracovni sily, kterd bude schopna zhodnocovat kapital. Z hlediska ideologie produkuje
podfizenost vi¢i danému fadu, a zajistuje tak podminky reprodukce kapitalistickych
produkénich vztahti. Jako vedlejsi produkt v§ak miize produkovat i ideologii revolu¢ni.
Cilem ideologického, resp. politického boje je (kromé jiného) pravé transformovat ideolo-
gické aparaty tak, aby produkovaly primarné revolu¢ni ideologii, kterd bude reprodukovat
podminky svobodné spole¢nosti, namisto toho, aby produkovaly ideologii dominantni,
kterd umoznuje udrzovat kapitalistické produkéni vztahy.>® Transformace ideologickych
statnich aparatd, tak aby produkovaly primarné revolu¢ni ideologii, a nikoli ideologii

52V tomto vychazi z Marxovy a Engelsovy Némecké ideologie; srov. Marx, Engels, ,Némecké
ideologie®, s. 41.

41

53 Formalni struktura ideologie je stale stejnd.“ (Srov. Althusser, Sur la reproduction, s. 227.) Co
se meéni, je jen jeji konkrétni obsah, jen ten je ,historicky*. Jeji formdlni struktura vsak ziistava
neménnd a v tomto smyslu nehistorickd.

54 Srov. Althusser, ,Idéologie et appareils idéologiques®, s. 100.

% Ptipomenime, e ,ideologické statni aparaty* nejsou v Althusserové pojeti ,statni“ v izkém slova
smyslu. Patfi sem naopak plnou mérou i aparaty ze sféry soukromé, napt. rodina apod. Jakjiz bylo
feCeno vyse, Althusser uziva vyraz ,statni“ ve smyslu: primarné reprodukujici , statni ideologii®,
tj. dominantni ideologii, tj. ideologii zajistujici (stejné jako stat jako takovy) dominantni postaveni
vladdnouci tfidy. Ideologicky boj se tak odehrava ve vSech vrstvach spole¢nosti a neredukuje se
pouze na statni instituce.
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dominantni, je tak (vzhledem k propojenosti kategorie subjektu a ideologickych statnich
aparatd) ve stejny moment i procesem vytvareni revolu¢niho subjektu.

Althusser sdm se od Sedesatych let pokousel timto smérem transformovat univerzitu
jakozto ideologicky aparat Cislo jedna a vytvoftit z ni a tehdej$iho studenstva zarodek
spolecenské subverze; podobné se pokousel transformovat komunistickou stranu, ktera
podle jeho nézoru vykazovala konzervativni prvky a fakticky reprodukovala ideologii
burzoazni, a pokusit se ji postavit na marxistické politické principy vychazejici z mar-
xistické teorie.

Fredric Jameson

Na teorii Louise Althussera, ktery o ideologii hovoii jako o ,imagindrnim vztahu jednot-
livet ke skute¢nym podminkam jejich existence”, v mnoha ohledech navazuje kulturni
kritik a literdrn{ védec Fredric Jameson. Althusserovu koncepci ilustruje dialektikou
mezi textem a spoleCenskym védomim. Podle Jamesona praveé text svym vypravénim
vztah jedince a podminek existence zprosttedkovava.

Jamesonova interpretace kulturnich artefaktt pfedstavuje sofistikovany systém, ktery
se pokousi dekédovat ideologickd sdéleni politického nevédomi, jez jsou pod formou
artefakti pohtbena, nicméné piedstavuji skryty obsah dila (jeho latentni obsah). Jame-
sonv pristup je protikladny teoriim, jez zastavaji tezi, ze je potieba upustit od interpreta-
ce obsahu dila, protoZe se nelze dopéatrat toho, co autor dilem zamyslel.>® U Jamesona
se vSak nejednda o hledani ,pravého” obsahu jako spise o hledani toho, co autor v dile
cenzuroval a jak tato cenzura funguje.”” Pravé tato cenzura je u Jamesona uchopena
jako ideologickd funkce textu, kterd ma vliv na pochopeni déjin a kultury (nadstavby)
jako soucasti spolecenské totality.

Jameson stejné jako Marx chédpe ideologii jako prostfedek, jimz je legitimizovdno
tiidni rozdéleni spole¢nosti. VIddnouci ideologie odlisnou reflexi daného stavu z védomi
vytésnuje, prezentuje tiidni rozdéleni spole¢nosti jako ptirozené, a tim pomdaha ttidni
vztahy dale reprodukovat. Jameson si klade ve svém zkoumadni otdzku, jakym zptisob
ptivod ideologie detekovat a jak jej analyzovat. Na zacatku knihy The Political Unconscious
(1981) tvrdi, ze vSechny texty je potieba uchopit jako symbolicky akt, tj. jako imaginarni
rozteseni (solution) skuteénych spole¢enskych rozport - tfidnich rozport, rozporného
postaveni ¢lovéka v politicko-ekonomickém systému, rasovych konfliktt, genderovych
nerovnosti, nerovnosti v geografickych podminkéach apod. Zkréatka vSech podminek,
z nichz nemtzeme libovolné vystoupit. Kulturni text je reziduem téchto nevytesitelnych
spolecenskych rozpord, které jsou ze skute¢ného zivota vytésnény a pfesunuty praveé do
textu. Funkci ideologie je zabranit, aby byl text uchopen préave jako imaginarni rozieseni

%6 Susan Sontagové, ,Proti interpretaci®, ptel. Karel Palek, Kriticky sbornik 14 (1993), &. 3, s. 3.

57 Fredric Jameson, Marxism and Form. Twentieth-century Dialectical Theories of Literature (Prin-
ceton, N. J.: Princeton University Press, 1974), s. 403-404.
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spolecenskych konfliktd, a zajistit, aby byl izolovdn od rozporného spolecenského kontextu,
znéhoz vzesel. Jameson se proto pokousi texty interpretovat jako symbolické akty. K tomu
je ovSem zapottebi analyzovat v§echny ideologické nédnosy, které utvareji ,strukturdlni
limity“ toho, jak kulturni text chapeme (jsou to hodnoty a néazory, které konstituji nas
pohled na spoleénost). Skrze text promlouvd dana ideologie, ktera zaroven maskuje sviij
ideologicky ptvod. Tim, Ze text ¢teme, stdvdme se souCasti dané kultury a zdroven se
podfizujeme dané dominantni ideologické konfiguraci.

Jak tedy ideologie kulturni text (respektive jiné vyklady) uzavira? Podle Jamesona text
nejen produkuje limity mysleni (uzavird mysleni v pfedem danych hranicich, které jsou
pravé hranicemi ideologie, z nichz zabraruje danému subjektu vystoupit), ale produkuje
také urcitou pfedstavu ¢i vizi kolektivniho védomi, tedy kromé ideologie vytvari také
to, co Jameson oznacuje jako ,utopii“. Utopie je falesné ptredstava blizké ¢i vzdalené bu-
doucnosti, kterd je zbavena urcité dnes pfitomné piekazky (napi. liberalismus a svoboda
bude plné rozvinuta tehdy, azZ se zbavime socidlniho statu - prekazky, kterd bréni jejich
realizaci, apod.). V zdvére¢né kapitole , The Dialectic of Utopia and Ideology” knihy The
Political Unconscious (1981) Jameson tvrdi, Ze ,veskeré ttidni védomi - ¢i jinymi slovy
vSechna ideologie v silném slova smyslu, véetné nejvylu¢néjsich forem védomi jak tiidy
vlddnouci, tak i tfid opozi¢nich ¢i utlacovanych - je ze své podstaty utopické“.*® Utopie
nabizi urditou pfedstavu odlisného svéta, ¢imz v kapitalismu sjednocuje fragmentovanou
spolecnost a stdvé se ndstrojem manipulace. Pfikladem mtze byt podle Jamesona také
fasismus, ktery svou zrtidnost ospravedlnoval konkrétni vizi lepsiho svéta. ,Z tohoto
diivodu potfebujeme metodu schopnou soustiedit se jak na ideologickou, tak i na uto-
pickou ¢i transcendentni funkci masové kultury“.® Negativni interpretace (ideologicka
analyza) je tak u Jamesona doplnéna také pozitivn{ analyzou, ktera v kultufe hleda urcitou
ideologickou funkci. Ideologickd manipulace jde ruku v ruce s utopickym impulzem.
Timto zptisobem se jedinec situuje do kolektivnich déjin, které mu vypréavéji uceleny
pribéh (alegorizace).

Jameson tuto analyzu aplikuje na masovou kulturu, v€etné kinematografie, a hovoti
o tom, Ze utopie v kultufe piekracuje kolektivni spole¢enskou tizkost (anxiety), protoze
tzkost a nadéje (hopes) jsou zdkladnim obsahem kolektivniho védomi. To, Ze se tyto
spolecenské stavy do textu promitaji, podporuje samotnou reprodukci stavajici ideologie.
Na jedné strané ve spolecnosti panuje nejistota, a na strané druhé je tato nejistota ima-
gindrné rozfesena nadéji (jako symbolicky akt).

Dialektiku ideologie a utopismu dobfe ilustruje Jamesonova analyza filmu The Godfather
(rez. F. F. Coppola, USA 1972). Ve filmu se pracuje zejména s motivem rodiny, tj. s ur-

,

¢itou formou kolektivity. Jameson tvrdi, Ze filmy z mafidnského prosttedi se zamétuji

58 Bredric Jameson, The Political Unconscious. Narrative as a Socially Symbolic Act (Ithaca: Cornell
University Press, 1982), s. 279.

% Fredric Jameson, Signatures of the visible (New York: Routledge, 2007), s. 40.
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na kolektivismus teprve s rozvojem globalni promény svéta. Ve filmu The Godfather je
konzervativni diiraz na rodinu stavén do opozice s vSudypiitomnym individualismem,
ktery je produktem liberdlné-ekonomickych hodnot.*®® Ideologické funkce tohoto filmu
spociva v maskovani faktu, ze kapitalismus je systém, ktery ma negativni vliv na spolecen-
ské souziti. [luze je doplnéna rétorikou, ze problémy spojeny s expanzi kapitalismu jsou
spiSe etického nez ekonomického razu.® Vzdy je to selhdni jednotlivce nez samotného
ekonomického systému. Ekonomicky systém kapitalismu trpi tim, Ze na néj doléha vliv
moréalniho upadku, a mafidnsky film zde reprezentuje alegoricky kli¢, ktery tyto pro-
blémy ptendasi do kulturniho textu. Na druhé strané to, co ptedstavuje v The Godfather
utopicky prvek, je vyobrazeni rodiny jako kolektivu. Jedinci pod vladou individualismu
hledaji, jak fragmentovanou spole¢nost pfekrocit a znovu sjednotit (na bazi rodiny jako
formeé kolektivity). Toto sjednoceni v§ak neni mozné, resp. je vZdy pouze imaginarni,
protoze systém sdm produkuje tento rozpor a zdroven produkuje individualismus, ktery
je vlastni pozdnimu kapitalismu. Utopicka vize rodiny zde slouzi jako symbolicky akt,
ktery spolecensky rozpor vytésnuje. V kapitalistické spolecnosti se pomalu rozpousti
konzervativni hodnota rodiny a také sldbne autorita otce, ktery sjednoceni zarucoval
(ve filmu je archetyp autority vyjadifen postavou dona Vita Corleoneho). Tyto hodnoty
jsou v pozdnim kapitalismu pifekondny, ale ve filmu jsou podminkou rozvoje obchodu.
The Godfather plni ideologickou a simultdnné utopickou funkci tim, Ze ospravedliuje
volny trh a zdroven vyobrazuje trh jako prostor seberealizace a pokroku.

Slavoj Zizek
Na Althusserovu koncepci ideologie v mnohém navazuje také slovinsky filosof Slavoj Zizek.
Stejné jako Althusser nespojuje ideologii s lidskym védomim (ideologie jako ptevracené
védomi), nybrZ s jedndnim a praxi. Pro Zizka spo¢ivé hlavni problém v tom, Ze lidé dnes
dobfe védi, ze politicky, socidlni a ekonomicky systém je plny nerovnosti, nespravedlnosti,
manipulace, utlaku a vykotistovani, tj. maji adekvéatni védomi, a pfesto jej svym jedndnim
potvrzuji. Zizek tim zpochybiiuje teorii ideologie, jez vychazela z Marxova vyroku: ,Nevédi
to, ale délaji to“. Tato teorie pfedpokladala, Ze ti, ktefi si uvédomi nespravedlnost systému,
pfestanou jednat v jeho prospéch a stanou se revolu¢nimi subjekty. Zizek tento vyrok
obraci: ,Védi to, ale délaji to.” © Lidé si uvédomuji nespravedlivy charakter systému,
a pfesto jednaji v jeho prospéch. Vsichni jsme, jak fiké Zizek podle némeckého filosofa
Sloterdijka, cynickymi subjekty.

Zizek tuto skute¢nost vysvétluje tak, Ze nase pfesvédceni nebo vira nespo¢iva na
tom, co si myslime, nybrz na tom, co déldme. Praktikujeme urcitou ¢innost, a sama tato

80 Tento a néasledujici odstavec je ¢aste¢né pievzat z monografie vénujici se Jamesonové dialek-
tickému kriticismu. Viz Roman Rakowski, Spolec¢nost a politické nevédomi ve filosofii Fredrica
Jamesona (Ostrava: VSB - Technickd univerzita, 2015), s 38-41.

%1 Jameson, Signatures, s. 43.
62 Slavoj ZiZek, The Sublime Object of Ideology (London, New York: Verso, 2008), s. 25.

128



Ideologie

¢innost vytvaii presvédéeni. Zizek uvaddi Pascaldv postieh, ze nevétici budou ptivedeni
k vite, pokud si za¢nou pocinat, jako by vétili, a budou chodit na mse, modlit se, konat
dobré skutky. Zména jednani pfinese zménu piesvédceni. Nase piesvédceni nebo vira
ma materidlni povahu: existuje v nasich praktikach a ritudlech nezavisle na momentél-
nim védomi. Zizek tyto praktiky a ritudly nazyvé stroje viry. Ideologie tu m4 materialn{
charakter podobné jako u Althussera.

Zizek rozliduje tfi mody ideologie: doktrinu, viru a ritual. Doktrina se tyka ideji, idedlt
a teorii, které ptedstavuji diskurs urcité ideologie. Napt. k doktriné liberalismu pati{
Lockovy principy demokracie. Vira oznacuje materializaci doktriny v urcitych institucich
nebo strukturdch. Doktrina liberalismu se materializuje v demokratickych volbach nebo
ve volném trhu. Ritudl pak uskutec¢niuje internalizaci doktriny. Takovym ritudlem jsou
napf. parlamentn{ volby. U¢ast ve volbach zptisobuje, Ze 1lidé se spontanné povaZuji za
svobodné bytosti. ,Clovék je svobodna bytost,“ pfedstavuje jeden ze zékladnich ¢ldnkt
liberaln{ doktriny.

I kdyz védomé vyznavame odlisnou doktrinu, napiiklad kritizujeme neoliberalni
kapitalismus a hleddme alternativy, ti¢ast na jeho ekonomickych a politickych prakti-
kéch v nds produkuje viru v neoliberalni kapitalismus. Jak tvrdi ZiZek, vSichni jsme fu-
kuyamovci: véfime v jeho nekonecné trvéni, tiebaze prichdzime s jeho radikdlni kritikou.
Jinak feceno, kapitalisticka ideologie ptisobi i v téch, jejichz védomi je antikapitalistické.

Z ideologie se lze vymanit tim, Ze provedeme tzv. subjektivni destituci. Je to proces,
ktery vyfazuje nasi subjektivitu: zbavuje nds narcistniho J4, jez ndm davé pocit dtistoj-
nosti a jedine¢nosti. Narcistni J4 navozuje dojem, Ze v sobé mame néco cenného. ZiZek
oznacuje tento ,poklad“ na dné nasi bytosti lacanovskym vyrazem agalma. Narcistni J&
potiebuje, aby druzi lidé a pfedevs$im instituce daného fadu (Pén) uznali, Ze jsme cenni.
Jedndme pak s cilem, aby nds Pan uznal, a nase jedndni je na ném zdavislé. Ideologii jsme
polapeni kvtili narcisismu.

Jediny zptisob, jak se vymanit, je ztrata ¢i Skrtnutf agalmatu a narcistniho J4. Po jeho
ztraté nepotiebujeme uzndni ze strany Pdna a vystupujeme z ideologie. Pravé v tom
tkvi osvobozujici ti¢inek subjektivni destituce: vyfazuje nase Ja jako nejvnitinéjsi oporu
ideologické nadvlady.

Subjektivni destituce mé nékolik podob. Je to jednak ,stiileni proti sobé“, pii némz
provedeme nésili na svém empirickém J4, na svych bezprostfednich pocitech a sklonech.
Dale je to etika odedteni (subtrakce), nazyvana téz bartlebyovska etika podle postavy
z povidky Hermanna Melvilla , Pisai Bartleby“. Zde se stahujeme z béznych praktik
a ritudld, které vytvéreji ideologickou viru. Je to postoj pasivity, ktery md vytvorit dis-
tanci nutnou k provedeni pfevratného ¢inu. Vrcholem subjektivni destituce je, ze misto
agalmatu objevime v jddru nasi bytosti prazdno ¢i ,exkrement”, s nimz se ztotozZnime.
Vznikd exkrementaln{ identita, kter4 je podle Zizka nejen antiideologickd, nybrz je také
identitou revolu¢niho subjektu.
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Predstavenim vyse uvedenych koncepci ideologie neni tento pojem pochopitelné vycerpén.
Chtéli jsme v tomto hesle pouze predstavit ty nejvyznamnéjsi piistupy a autory, na néz
soudoba literatura tykajici se problematiky ideologie ve vétsi ¢i mensi mife navazuje
a kriticky je rozviji.
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Contradictions A Journal for Critical Thought Volume 1T number 2 (2017)

EDITORIAL

You hold in your hands the first volume of the journal Contradictions. We aim to provide
a medium for texts that critically engage our history and our current moment, and which
do so with intellectual rigor, but which are able to address readers beyond the limits of
the academy. We offer our pages to writers who, without sacrificing scholarly focus and
precision, react to contemporary social problems and contribute to the development of
emancipatory critical thought.

Contradictions will be published in Prague, and we devote a significant portion of
the journal to intellectual traditions of our region, known as Central or East-Central Eu-
rope. This means bringing these traditions to bear on the present, and it means bringing
them into conversation with international discussions of emancipatory social change.
We aim to analyze and formulate theoretical tools for grasping the past and present in
their contradictory social dynamism, as manifestations of a contradictory social reality.
Hence our name - Contradictions.

Thanks to the specific historical experience of our region, dominated in the recent past
by the regimes of the so-called Eastern Bloc and by the market capitalist regimes that
followed them, Central and Eastern Europe provide a distinctive standpoint from which
to undertake social critique. The specificity of this East-Central European perspective
thus makes it worthwhile to communicate the thought of the region to an international
public. We hope in this way to move beyond the simple dichotomy of East vs. West and,
in doing so, to go beyond the limits of what is known as “post-communism,” not by ig-
noring the specificity of this region, but by placing it in global historical context. We are
convinced that the problems facing the East and the West are, in the world of globalized
capitalism, analogous and interconnected.

Contradictions will be published once a year as a single volume comprised of two is-
sues, one in English and one in Czech and Slovak. The Czech and Slovak issue is intended
to cultivate critical discussion within this specific linguistic milieu, and to introduce
Czech and Slovak readers to internationally significant intellectual trends. The English
issue enables us to communicate in a larger linguistic space, where we bring together
local and international debates, and where we introduce English-language readers to
previously untranslated, and in some cases relatively unknown, works written in Slovak
and in Czech. We hope in the future to add translations from other Central and Eastern
European languages, and to offer a point of convergence for critical discussions in and
about the region.
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Contradictions will publish, above all, 1) articles that delve into the often overlooked
or forgotten history of radical left thought in our part of the world, and which assesss
this legacy’s contemporary significance; 2) articles that describe and develop related
and parallel traditions of thought originating in other regions, bringing these traditions
into conversation with the traditions of East-Central Europe; 3) articles that analyze
Soviet-type societies and their troubled relationship with historical and contemporary
movements for social emancipation; and 4) articles that critically engage with the ide-
ological assumptions and social conditions of “post-communism.”

Two principal motivations underlie the founding of this journal. Both derive from the
specific historical conditions under which East-Central European thought has developed.

Our first motivation is to address the ways in which critical thought in the region has
been shaped and concealed by restricted access to the public sphere. Shifting regimes of
censorship and publicity have, at various times, placed publication off limits to an array
of traditions and authors, who were compelled to carefully walk the lines between what
could and could not be publicly said, and who were sometimes forced to develop their
thought entirely out of the public eye. Many of the most compelling ideas developed in
the region remained largely unknown. Yet even after the change in regimes beginning
in 1989, many of the ideas that had been kept from public went still unnoticed, while
many of the ideas that had entered the public sphere before 1989 were discredited by
their association with a now-discredited regime. The fact that the regimes of the Eastern
Bloc declared themselves to be Marxist led to a general discrediting of Marxism as such
and of leftism more generally. As a result, intellectual traditions of emancipatory social
critique remained underdeveloped and marginalized after 1989. Contradictions returns
to these half-forgotten traditions in order to bring them back into public view.

But Contradictions is not only a historical project aimed at presenting intellectual
traditions of the past. It also aims to develop these traditions further, facing the con-
temporary problems and contradictions of neoliberalism, that is, of capitalist society in
the specific form it took during the period when Communist Party-rule in East-Central
Europe ended and a new, more market-oriented economic system came to predominate
in the region and in most of the world. This is why - and this is the second motivation
behind the journal’s founding - we devote considerable space to emancipatory theories
developed internationally, including Marxism in its multiple varieties. In this region
known as “post-communist,” where governments in the recent past called themselves
Marxist and proclaimed the goal of human emancipation, there is relatively little knowl-
edge of a range of emancipatory social theories that have been extensively developed in
other parts of the world.

Our journal’s goal, put simply, is to provide a medium through which it may become
possible to develop the best traditions of radical emancipatory thought that have been
suppressed and repressed in East-Central Europe, and, by critically developing these
traditions, to contribute to the development of emancipatory thought on a global scale
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- to bring the specific perspective of East-Central Europe into contemporary discussions
of radical critical thought, to develop a dialogue between traditions, and to provide
a platform for this dialogue.

*

At present, most critical thought is channeled into one of two genres of writing: on the
one hand, there is academic writing; on the other, there is journalism. The former gives us
clearly and cautiously articulated claims, carefully selected evidence, highly formalized
arguments, and long discussions of “existing literature.” The latter gives us brief, sugges-
tive, punchy interventions into the discussions of our passing moment. The former leaves
little room for creativity of style. But the latter gives little time for elaborating arguments,
developing ideas, and moving from momentary commentary toward general insight.

Both genres have their merits. But there is one important kind of writing that fits
neatly into neither genre: the theoretical, philosophical essay. We have in mind here the
genre of writing that includes most classic works in the modern history of ideas, from
Jean-Jacques Rousseau’s Discourses through Walter Benjamin’s “Work of Art in the Age
of Mechanical Reproduction” to Karel Kosik’s Dialectics of the Concrete. This was once
a genre of writing highly cultivated in Central Europe. Yet now, when we look around at
existing publications, it strikes us that if a new Vaclav Havel were to write a contempo-
rary “Power of the Powerless,” he would have almost as much trouble as his predecessor
finding a journal to publish his work.

The pages of Contradictions, we hope, will help remedy this state of affairs, providing
space for theoretical essays of high scholarly value that escape in one way or another
the generic constraints of academia. We place these more freely written essays alongside
more traditional scholarly articles, together with others that skirt the boundaries between
these genres. We offer them all to a critical public both in and out of the academy. Our
intellectual project aims both at the development of (largely academic) knowledge and
at the informed critique of (largely extra-academic) society.

*

The Czech and Slovak issue of Contradictions 2017 begins with a piece for discussion en-
titled “The Post-Communist Consensus and Historical Understanding,” by Petr Andreas,
who argues that emotional and moral antipathy toward “communism” has inhibited many
people’s ability to understand communist discourse, and, thus, to effectively analyze it
and (we might add) to criticize it.

Adam Votruba then takes us from the examination of post-communist and “communist”
discourse to an alternative conception of social emancipation. In his article “The Basis of
Capitalism Is Interest,” he presents the thought of German-Argentine economist Silvio
Gesell, whose work on debt and radical monetary reform - both issues of contemporary
concern - remains largely unknown to Czech and Slovak readers.
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Both of these main articles appear with abstracts in English.

We follow with a Czech translation of Gy6érgy Lukécs’s essay “What Is Orthodox Marx-
ism?” The translation was first prepared by Lubomir Sochor in 1968-70, but it has re-
mained unpublished until today.

This is followed by a 1993 interview with Karel Kosik by Raul Fornet-Betancourt and
Martin Traine entitled “A Free World Depends on Its Citizens,” now translated from
German to Czech.

Our series of book reviews includes an extended review essay by Juraj Halas on Mi-
chael Heinrich’s introduction to the thought of Marx; Martin Vrba on a recent Czech
translation of Alain Badiou’s Manifesto for Philosophy; Martin Novy on Werner Bonefeld’s
Critical Theory and the Critique of Political and Economy; Milo§ Cariko on Texty v obéhu
(Texts in Circulation), a collection of Czech translations of radical literary theory, edited
by Richard Miiller and Josef Sebek; and Stanislav Holubec on Czech sociologist Miroslav
Petrusek’s Texty z pozustalosti (Posthumous Texts).

We conclude the Czech and Slovak issue with an article tracing the history of the term
“ideology,” especially as it appears in the work of prominent Marxists, written by Petr
KuZel, Simon Svérak, Roman Rakowski, and Michael Hauser.

The English issue of Contradictions 2017 begins with a block of articles on the theme
“Marxism after Marxism.” Here Wolfgang Fritz Haug takes us through the contradic-
tions and still-unrealized potential contained in the history of Marxism. Nick Nesbitt
follows with an attempt to recuperate Marxism from its problematic history of (mis)
interpretation. And Daniel Keil addresses a major contemporary school of thought, the
so-called “New Materialisms” that have been proposed as an alternative, non-Marxist
line of emancipatory critique. Keil points to problematic aspects of the New Material-
isms and argues instead for a new interpretation of Marxism that responds to the New
Materialisms’ criticism.

Our second thematic block, “Hegelianism after Hegelianism,” follows directly from
the first. Djordje Popovi¢ and Eric-John Russell both call for a return to a kind of Hege-
lian Marxism, or Marxist-inflected Hegelianism, after the critique of Hegelian Marxism
carried out by phenomenology and post-structuralism. Popovi¢ takes on Heideggeri-
an phenomenology and Heidegger-inspired Marxism, calling for a return to Hegelian
speculative thinking as a means for overcoming overly simplistic distinctions between
materialism and idealism. Russell focuses especially on the limitations of Marxist in-
terpretations of Hegel's Phenomology of Spirit that have taken for their starting point the
“Master-Slave Dialectic”; he calls instead for a reading of the Phenomenology inspired
by Gyorgy Lukécs’s concept of reification.

In one final article, Peter Steiner too draws on Lukécs’s concept of reification, finding
in it a tool for understanding unexpected similarities in the thought of literary theorist
Viktor Shklovsky and political theorist Carl Schmitt, whose subject matter, style, and
political orientations were, at least on the surface of things, diametrically opposed. Both,
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however, were given to privileging the singular over ordinary, familiar - in Lukacs’s
terms reified - reality.

We follow these original articles with two interviews, one with Hungarian philosopher
G. M. Tamas, conducted by Lukds Matoska, and one with radical leftist Czech dissident
and former member of the Fourth International Petr Uhl, conducted by Petr Kuzel.

Next we publish a translation of Karel Kosik’s 1958 article “Classes and the Real Struc-
ture of Society,” an important contribution to the theory of class and of materialism,
which has never before appeared in English.

We conclude with two reviews: Joseph Grim Feinberg’s essay on Alexandros Kioup-
kiolis and Giorgos Katsambekis’s volume Radical Democracy and Collective Movements
Today, and Mark Bergfeld’s critical look at Ilja Trojanow’s novel Macht und Widerstand.
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ON THE
ONTRADICTIONS
OF MARXISM'

Wolfgang Fritz Haug

Abstract: Since the beginnings of Marxism there has been a persistent demand to understand
this theory, as well its practical and organizational development, according to the princi-
ples of Marxism itself. By “Marxism” I mean here historical materialism: not mechanical
determinism but the interaction of transformational praxis with continually changing
reality. This interaction may be confrontational and, as the poet-philosopher Bertolt Brecht
said, “like everything that pertains to conflict, collision, and struggle, it cannot be treated
without the materialist dialectic.” (Gesamtausgabe, vol. 23 [Frankfurt am Main: Suhrkamp
1993], p. 376.) In the following article I want to show that Brecht’s thesis is also valid for
the history of Marxism and its forms of motion.

Keywords: Marxism, left history, contradiction, Marxism, left history, contradiction, prac-
tical dialectics

* Paper presented at the First World Congress of Marxism, Peking University, October 10, and at
Nanjing University, October 13, 2015. Translated from the German by Joseph Fracchia and reworked
by the author, who would like to thank Joseph Grim Feinberg for his invaluable assistance. In what
follows, the reader should keep in mind that, although theoretical, this is not an academic text but
rather an attempt to speak about China’s reality to representatives of the Chinese state. This is an
encounter in which even thousands of years old civilizational founding myths can play their role.
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1. The Marxian Method and Marxism

Since the early history of Marxism, there has been a persistent demand to conceptualize
Marxism according to Marxism’s own fundamental principles. In what follows, I shall
respond to this demand, trying to develop an understanding of Marxism through the
lens of what Marx called “my dialectical method.” Seeking to illuminate the relation
between theory and practice, already in 1959 Henri Lefebvre attempted “to think the
living and lived contradictions, that is: the dialectic” of being a Marxist.> And in 1978
Adam Schaff admonished that this dialectic “is unfortunately mostly ignored.”® But
how is the dialectic in this case to be understood? Obviously it has to present an alter-
native to a one-dimensionally determinist approach, since the determination of human
reality results from the interplay of world-changing praxis with the world that is to be
changed. This relationship is a polemical one - that is, one of contradictions and, as the
great Marxist poet-philosopher Bertolt Brecht wrote in 1956, shortly before his death,
“like everything that pertains to conflict, collision, and struggle, it cannot be treated
without the materialist dialectic.” Brecht did not stand alone in this thought. In 1955
he stated: “the text that made the strongest impression on me in the past year is Mao
Tse-tung’s essay On Contradiction.” In the first sentence of his essay, Mao states: “The
law of contradiction in things, that is, the law of the unity of opposites, is the basic law
of materialist dialectics.”® I want to show that this is also valid for the forms of motion of
Marxism itself, though this would have been unthinkable for traditional “DiaMat.” Two
prefatory clarifications are necessary: one on the concept of contradiction; and a second
on the concept of dialectics.

Regarding contradictions, many treat them as something to avoid. And they are right
if they mean striving for consistency in explanations and actions. But when Marx speaks
of contradictions, he means real contradictions, comparable to Kant’s notion of “real
oppositions” (Realgegensdtze).* Marx’s analysis of the commodity provides an example

! Karl Marx, Capital: A Critique of Political Economy, vol. I, trans. Ben Fowkes (New York: Knopf
Doubleday, 1977), p. 102.

2 Henri Lefebvre, La somme et le reste (Paris: Meridiens Klincksieck, 1959), p. 683.

3 Adam Schaff, Che cosa significa essere marxista. Saggi filosofici 2, ed. and trans. Augusto Ponzio
(Bari: Dedalo, 1978), p. 231.

4 Bertolt Brecht, Gesamtausgabe, Vol. 23: Schriften 3. Schriften 1942-1956 (Frankfurt am Main:
Suhrkamp, 1993), p. 376.

® [[bibl., or https://www.marxists.org/reference/archive/mao/selected-works/volume-1/mswvl_17.
htm]] Mao substantiates this with a note from Lenin’s Philosophical Notebooks: “Dialectics in the
proper sense is the study of contradiction in the very essence of objects.” (V. 1. Lenin, “Conspectus
of Hegel’s Book Lectures on the History of Philosophy,” in Lenin Collected Works, vol. 38 [Moscow:
Progress Publishers, 1958], p. 252).

6 Cf. Immanuel Kant, “An Attempt to Introduce the Concept of Negative Magnitudes into Phi-
losophy,” in Immanuel Kant, Theoretical Philosophy, 1755-1770, ed. and trans. David Walford
(Cambridge, Eng.: Cambridge University Press, 2003), pp. 203-241, here 211. According to Kant’s
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that is fundamental for the critique of political economy. On the one hand, the com-
modity exists as use-value, as concrete wealth; yet, on the other hand, and primarily,
it has value as abstract wealth, in which concrete wealth is negated. The reason for the
coexistence of these contradictory forms of wealth is to be found in the relations of pro-
duction. Although commodity production presupposes the social division of labor, it is
simultaneously unsocial. In other words, the producer of the commodity produces for
society, but he does so in order to fill his own pocket. Marx summarizes this and other
characteristics of commodities when he writes that “the exchange of commodities im-
plies contradictory and mutually exclusive conditions. The further development of the
commodity does not abolish these contradictions, but rather provides the form within
which they have room to move. This is, in general, the way in which real contradictions
are resolved.”” Of course, these contradictions have to be analyzed in a logical, that is,
non-contradictory way. Marx comments on the double meaning of the word contradic-
tion, that it can refer both to the logic of assertions and to the structure of the asserted
objects: “It goes without saying that the paradox of reality is also reflected in paradoxes
of speech,” he says, “which are at variance with common sense and with what vulgarians
mean and believe they are talking of. The contradictions which arise from the fact that
on the basis of commodity production [...] the relations of people [present themselves]
as relations between things and as things - these contradictions are innate in the sub-
ject-matter, not in its verbal expressions.”® The real contradiction can only be understood
as the unity of unity and contradictory partition.

Now one might think that for Marx it is particularly capitalism that is afflicted by
contradictions and that its overcoming will dissolve all contradictions. But in that case
it would not be possible to understand why Marx sees in the “Hegelian ‘contradiction’
the “source of all dialectics,” including his own, provided that Hegel’s concept was “de-
tached” from its idealist foundation and reconstructed on historical-materialist ground.
If we accept this “translation” of Hegel’s conception, we may say with Mao that contra-
dictions are to be found in all things and all appearances.

Contradictions, however, are not only unavoidable, like an ontological® given; they
also act as motors of development. At her trial, Rosa Luxemburg stated that an individual

conception, in a real opposition “one thing cancels that which is posited by the other; but the
consequence is something (cogitable).” (Ibid.)

“Marx, Capital, vol. I, p. 198 (translation modified).

8 Karl Marx, Theories of Surplus-Value: Volume IV of Capital, vol. IT], trans. Jack Cohen and S. W.
Ryazanskaya (Moscow: Progress, 1963), ch. XX.d., “Baily.”

9 Marx, Capital, vol. 1, p. 744, n. 29.

19 Marx’s rupture with metaphysics does not mean separation from the real, as we see it in Neo-Kan-
tian epistemology, often disguised as discourse theory. On the contrary, Marx’s “ontology” is
about inter-action (Wechselwirkung); it is dynamic (Balibar); it is about becoming (Bloch). “Talking
to normal Marxists, you cannot pronounce the word ontology,” observed Ernst Bloch, author of
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counts as being convicted when he gets trapped in contradictions. But for “human society
as a whole,” she continues, this is different: it “develops continuously in contradictions,
and rather than succumbing to these, it only starts to move when it meets contradic-
tions.”! With Hegel she says: “Contradiction is the very moving principle of the world.”
This driving force plays a key role. The question about it leads to the second prefatory
clarification concerning dialectics.

Notions that the Hegelian dialectic needs only “to be inverted,” because it was “stand-
ing on its head,”® lead toward errors. It may be true that Marx “detached” the Hegelian
dialectic from idealism, but this detachment should not be seen as a simple inversion.
My decades-long investigations of Marx’s praxis of the dialectic in Capital have led me to
characterize it as a “dialectic of praxis.” “Praxis” means here behavior in certain relations
that are the conditions of that behavior and at the same time are modified by it."* This
understanding of praxis makes it possible to differentiate between theoretical and prac-
tical dialectics. The latter term refers to human action, particularly to organized action
seen from the viewpoint of how it handles contradictions. Here a radical ambiguity of
contradictions appears: they are both danger and opportunity in one. They threaten the
capacity for action that can be attained through organization, while at the same time
they point toward the moment of a possible leap onto a higher level. A note by Brecht
from 1932 culminates in the sentence: in order to prevent contradictions from disrupting
the unity of an organization, it is necessary to be able “to operate with antinomies.”*

the Ontology of Not-Yet Being (Ernst Bloch, Zur Ontologie des Noch-Nicht-Seins, Philosophische
Grundfragen, vol. 1 [Frankfurt am Main: Suhrkamp, 1961]), which inspired Lukacs to undertake
his Ontology of Social Being (Georg Lukacs, Zur Ontologie des gesellschaftlichen Seins, vol. I-1I,
Werke, vol. 13-14 [Darmstadt and Neuwied: Luchterhand, 1984-1986]); “it reminds them of Heide-
gger,” Bloch continued, “of fundamental ontology.” Marxists are used to an ontology that is static,
unchangeable, “the antithesis of becoming” (quoted by Frank Benseler, “Nachwort,” in Lukécs,
Zur Ontologie, vol. 11, p. 744). But for Bloch and the late Lukacs, the Marxian approach to being
is to conceptualize it as a “permanent irreversible process” (Lukacs, Zur Ontologie, vol. I, p. 308),
far from an idea of the “fixedness of the thing” and its complementary opposite, the idea of the
“immateriality of energy” (Lukdcs, Zur Ontologie, vol. I, p. 91). If dialectical thought is to grasp the
real or claim “ontological” (that is, realistic) relevance, it cannot operate in a timeless, mechanical
sameness. Yet, without some kind of ontology, Marxism does not reach the level of reality.

1 Rosa Luxemburg, The Complete Works of Rosa Luxemburg, Vol. I: Economic Writings 1, ed. Peter
Hudis (London and New York: Verso, 2013), p. 251.

12 Gited from Georg Wilhelm Friedrich Hegel, Hegel’s Logic: Being Part One of the Encyclopedia of the
Philosophical Sciences, trans. William Wallace (Oxford: Clarendon, 1975), para. 119, Zusatz, p. 174.
13 Marx, Capital, vol. 1, p. 103.

4 To be sure, praxis doesn't effectuate this modification as an individual strategy or action, but

by virtue of a great number of diverging, but in their results converging, strategies of action in
a given field.

15 Bertolt Brecht, Gesamtausgabe, Vol. 21: Schriften 1. Schriften 1914-1933 (Frankfurt am Main:
Suhrkamp, 1972), pp. 578f. “Antinomy” means here that the Communist Party, in order not to be
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In this sense, we can further differentiate between active and passive dialectics, an
opposition which is basic for practical dialectics. Active dialectic can be compared to
the art of riding the waves, the passive dialectic with being overwhelmed by the wave.
For a political leadership that must constantly produce a new unity of differences, and
often a contradictory unity of oppositions, the art of the active dialectic can be a matter
of survival.'s

Practically, then, it is a matter of strengthening our ability to perceive actual or potential
manifestations of crisis from the perspective of their possible prevention and even of using
these manifestations as an impetus for renewal. This may be the case when a concrete
situation brings goals and paths, ends and means, into an unavoidable contradiction.

Practical dialectics formulates its concepts with an eye toward the contradictions
with which world-changing practice must reckon. Its value for our problematic becomes
evident when one sees that the portrayal of the “twists and turns,” the “zigzag ways,” of
international socialism could be lost in millions of details. In order to prevent this, we
must highlight the structural contradictions of the Marxist project - its internal as well
as external contradictions. The internal contradictions of the Marxist project can be
understood as long-range determinants that in changing conjunctures become virulent
in various ways. In the following, I attempt to sketch aspects of a dialectic of Marxism,
searching for its constitutive contradictions.

2. Contradictions of Marxism

The path from Marx’s formation of his theory to the actual historical birth of Marxism
took nearly a half-century. The outlines of what would eventually become Marxism first
appeared in the months before the bourgeois-democratic revolution of 1848 in the form
of the Manifesto of the Communist Party that Marx composed in 1847 for a small secret
group, the Communist League, founded in London. But this work, today one of the most

torn apart by contradictions, has to take into account mutually exclusive interests of different
sectors of its class basis (e.g., employed vs. unemployed).

16 European politics offer dramatic examples these days, to which all our concepts apply. After
contributing to the creation of failed states in the Arab world, and after selling weapons to all
contending parties to the ongoing wars in that region, the Europeans witnessed the arrival of large
numbers of refugees. German chancellor Angela Merkel tried to “ride the Wave” with a spectacular
act of welcoming them. After earning herselfin Greece a reputation for cruelty for forcing extreme
austerity policies on this country, her image abruptly changed. In some regions, she appeared
suddenly as an unbelievable proponent of human solidarity, while in other regions like Poland -
until recently Germany’s greatest ally - even the government now depicts her as a “Nazi.” No less
abruptly, the astounding “culture of welcoming” the refugees, which was promoted by an impres-
sive social movement, lost the initiative and gave way to the rapid ascent of the xenophobic party
Alternative fiir Deutschland. Thus, facing a dramatic dynamic of opposites, and working through
a passive dialectic of reversals (e.g., from inclusion to exclusion), Angela Merkel repeatedly tried
to “operate with antinomies” but is threatened with being overrun by a wave that could bring the
disintegration both of Europe and of her political basis in Germany.
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widely read in the entire world, disappeared into oblivion for a quarter-century after
its first publication. The second crucial moment in the formation of Marxism occurred
seventeen years later, in 1864, when groups of radicals met in London in the aftermath of
the Polish uprising of 1863, in order to coordinate their class experiences and practices on
an international level. Toward the end of the planning process, Marx leapt in and formu-
lated the meeting’s “Inaugural Address,”'” with which the “International Workingmen'’s
Association” (IWA), later known as the “First International,” announced its presence on
the historical stage. This is the hour of the birth of the modern workers’ movement, but
not yet of Marxism. Though the IWA only remained in existence formally for 12 years
(and practically only for eight), it can justifiably be said that this launching of the modern
workers’ movement was the “practical organizational work”"® of Karl Marx, for which he
made press-ready his major work, the first volume of Das Kapital. The First International
had to make way for the henceforth rising national workers’ parties.

When I spoke of the internal as opposed to the external contradictions and situated
the external contradictions in relation to the social context, this was, strictly speaking,
misleading. There is no “outside” of the world. What is external from the standpoint of
Marxian theory is internal from the standpoint of Marxism, which is the becoming-real
of Marx’ theory. And what is external from the standpoint of Marxist organization is
internal from the standpoint of its organized praxis, and so on. All things interact with
one-another. This is already obvious in the formation-process of Marxian theory. Marxian
theory was forged through the critique of other, contemporary theoretical conceptions.”
In the reception of Marx’s thought a contradiction emerges from this which, as long as it
operates unnoticed, ignites a passive dialectic and throws Marx’s followers back behind
Marx himself. Critique is anti-thesis, and the thesis to which it opposes itself is that of the
opponent. The first to point to this problem was Antonio Labriola. Engels’ Anti-Diihring,
he writes, “was not written for a thesis, but rather for an anti-thesis.”* By introducing
elements of the adversary’s discourse into the Marxian theory, this threatens the autono-
mous development of what Labriola calls the “philosophy of praxis,” which he sees as the
very core of historical materialism. Later, Antonio Gramsci shared this understanding.
Among Gramsci’s contemporaries, it is once again Brecht who sees that “when we take
a stand against the claims of our powerful opponents, the objections which we raise

17 “Address” meant a kind of manifest, formulating basic principles and demands.

18 Mats Lindberg, Inledning till Kapitalet: Séirtryck ur sjéitte upplagan av forsta boken (Stockholm:
Arkiv forlag, 2013), p. XIV (Introduction to the new Swedish edition of Capital).

19 Most widely debated is Marx’s relation to Hegel, which tends to obfuscate Marx’s own dialectical
method; cf. Wolfgang Fritz Haug, “Marx’s Learning Process: Against Correcting Marx with Hegel,”
trans. Eric Canepa, in Rethinking Marxism 18 (2006), no. 4, pp. 572-584 (online at http://www.
wolfgangfritzhaug.inkrit.de/documents/marxlearning-RM-06-haug.pdf [accessed May 5, 2017]).
20 Antonio Labriola, Socialism and Philosophy, trans. Ernest Untermann (Chicago: Charles H.
Kerr, 1912), p. 53.
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must be formed from the material of our opponents’ words and concepts.”* Let me give
an example: when Marx says “it is not the consciousness of people that determines their
being, but, on the contrary, their social being that determines their consciousness,”?* his
counter-statement is posited as the antithesis of the thesis that it negates. Now, most of
the time it became transformed into the thesis “being determines consciousness.” By
this, Marxism falls back in pre-Marxian metaphysics and involuntarily negates exactly
what is essential to it, namely: world-changing praxis. The unrecognized contradiction
catches Marxists on the wrong foot.

The history of the word “Marxist” leads to an antagonism in the emerging workers’
movement. “Marxist” was a curse word that Marx’s opponents in the First International
aimed at his followers, until those followers, some years later, turned it into a badge of
honor. At the foundation of the Second International, six years after Marx’s death, all of
the political organizations of the workers’ movement that were represented committed
themselves to Marxism. Our opponents “will go crazy over the fact that they have given
us this name,” Engels wrote.?

The fusion of a scientific theory with a proletarian movement gave birth to a Marxism
that was a living contradiction, for which, theoretically, it was not prepared: for its indis-
pensable intellectual - because scientific - element, there was no adequate conceptual
place within its working class understanding. This unreflected contradiction between
reality and self-understanding has done just as much damage as the lack of a Marxist
theory of leadership. Both matters were first addressed by Antonio Gramsci while in
a fascist prison at the end of the 1920s and the beginning of the 1930s, but his texts did
not become known until after the Second World War, and in many countries they still
cannot be read in a reliable critical edition (the first such edition did not appear in Italian
until 1975; in German, one did not appear until the end of the 1990’s).

A third contradiction resulted from the interaction of Marxism with its environ-
ment. The Marxian theory of capitalism brilliantly exposed the general contradictions
of capitalism and its forms of movement, but it had no appropriate concept of how its
own becoming-practical would alter capitalism. The historical materiality of a rapidly
changing world distanced the classical texts ever further from contemporary actuality.
In particular, the revolution of 1917 greatly enhanced this distance. This is expressed in
Lenin’s reproach against Bela Kun for criticizing the politics of the Comintern “on the
basis of citations from Marx that refer to a situation completely dissimilar to the present
one.” Lenin insisted, by contrast, that “the concrete analysis of a concrete situation” is

21 Brecht, Gesamtausgabe, vol. 21, p. 585 (trans. author).

22 Karl Marx, ,Preface”, in Karl Marx, A Contribution to the Critique of Political Economy, trans.
Nahum Isaac Stone (Chicago: Charles H. Kerr, 1904), pp. 11-12 (translation modified).

2 Friedrich Engels, Letter to Laura Lafargue, June 11, 1889 (online at https://www.marxists.org/
archive/marx/works/1889/letters/89_06_11.htm [accessed May 20, 2016]; translation modified).
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“the living soul of Marxism.”?* In each epoch such an analysis has to establish anew the
strategy of the workers’ movement. Even the handling of this contradiction can become
a danger, as the late Lukdcs notes in 1966: with Stalin, he says, under the “predominance
of tactics over the principles of theory,” these principles “sink down to [...] an adornment,”
putting the final nail in the coffin of both theory and praxis.*

The amalgamation of scientific theory and the proletariat brought Marxism as it was
practiced into opposition to Marxism as theory. Rosa Luxemburg viewed this as the
“vengeance” taken by the “social conditions of proletarian existence [...] first elucidated
by Marxian theory, [...] by the fate they impose upon Marxian theory itself.”?

It was Marxism'’s success that tumbled the Marxism of the late 19" century into its
first crisis, as the opposition between (actually attained) reform and (delayed) revolution
became virulent. Luxemburg, in her polemic against Bernstein in 1899, developed the
opposition between short-term and long-term goals in a rather unreflected manner.
Four years later, however, she developed the necessity of holding together increasingly
distant poles in a manner that renders to Realpolitik what belongs to Realpolitik but ties
pragmatism to the goals that push beyond that which is only pragmatic. For the handling
of this contradiction she coined the notion of “revolutionary Realpolitik.”?" It is supposed
to maintain the “tension-filled context of mediation between short-term and long-term
goals” and to prevent organized Marxist praxis from losing its identity.?® This “tension
between path and goal,”® between the present day and an ultimately uncertain future,
runs through the history of Marxism.

24V. 1. Lenin, “KOMMUNISMUS. Zeitschrift der Kommunistischen Internationale fiir die Linder
Stidosteuropas®, Lenin Werke, vol. 31 (Berlin, DDR: Dietz Verlag 1966), pp. 153-155, here 154. Trans-
lation by WFH from the German original. (The article also appears in English, where this line is
translated, somewhat imprecisely, as V. I. Lenin, “KOMMUNISMUS: Journal of the Communist
International,” in Lenin Collected Works, vol. 31, trans. Julius Katzer [Moscow: Progress, 1965],
pp- 165-167.)

%5 Georg Lukacs, “Gespriche mit Hans Heinz Holz, Leo Kofler und Wolfgang Abendroth (1966),” in
Georg Lukdcs, Werke, Vol. 18: Autobiographische Texte und Gesprdche (Bielefeld: Aisthesis Verlag
Bielefeld), pp. 349f.

26 Rosa Luxemburg, “Stagnation and Progress of Marxism,” in David Ryazanov (ed.), Karl Marx:
Man, Thinker and Revolutionist, trans. Eden and Cedar Paul (New York: International Publishers,
1927) (online at https://www.marxists.org/archive/luxemburg/1903/misc/stagnation.htm [ac-
cessed May 20, 2016]).

27 Rosa Luxemburg, “Karl Marx”, in Rosa Luxemburg, Gesammelte Werke, vol. 1, 2 (Berlin, DDR:
Dietz Verlag, 1970), p. 373.

28 Ibid.; cf. Frigga Haug, Rosa Luxemburg und die Kunst der Politik (Hamburg: Argument, 2007),
pp- 57-94 (Chapter 2: “Revolutionére Realpolitik”).

29 Ibid.
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3. Towards a Dialectic of Marxism

Contradictions must not be misunderstood as mistakes. Mistakes occur in the treat-
ing of contradictions. If there are “no things that do not contain contradictions within
themselves,” the ability to operate with them is a necessary condition for politics. Con-
tradictions are to be feared only like a fest that one must pass in order not to perish.*

If the art of surfing teaches one to move on the tipping point, keeping the always-looming
contradiction from swamping the surfer, then antinomies, in the ancient meaning that
one has to obey two equally imperative and mutually exclusive norms, are contradictory
waves that cannot be surfed, contradictions that cannot but swamp us. To be broken
by antinomies is the theme that gave the political drama of Greek antiquity its tragic
character. Antigone by Sophocles offers a much discussed example. Antigone’s brother,
Polynices, raised his sword against the ruler. He is defeated and killed, the burial of his
corpse forbidden. In this case two equally untouchable moral laws enter into conflict:
the law of the state, embodied in its ruler, forbids the burial of the seditionist. But the
moral law demands equally unconditionally the burial of the dead man by his sister
according to cultic ritual. By having obeyed this commandment, Antigone violates the
state’s prohibition and is condemned to be “buried alive.” Then the un-reconciled an-
tinomy produces catastrophe upon catastrophe. Antigone commits suicide, followed in
this by her fiancé, Haimon, the son of the ruler; and Haimon is in turn followed by his
mother, Eurydice, the wife of the ruler.

The logic of the ability to operate with antinomies which otherwise are pregnant with
catastrophe is, in contrast, attributed by Aeschylus to Heracles. Prometheus (whom the
young Marx called “the grandest saint and martyr in the philosophical calendar”?) was
to be “chained” to a rock in the Caucasus for the rest of his life. That was his punishment
for having violated the prohibition, issued by Zeus, against teaching human beings how
to use fire - a violation that, of course, brought about a great leap in the development
of the human species. According to Aeschylus, Prometheus knows that the ruler and,

30 Mao, On Contradiction (Uber den Widerspruch, Ausgewdihite Werke, vol. I, [Beijing: Verlag fiir
fremdsprachige Literatur, 1968], pp. 365-408, here 371).

31 Even when contradictions indicate pent-up necessities for change, danger represents, at the
same time, an opportunity. For that reason, the maxim with which Bertolt Brecht prefaced his
Dreigroschenprozess (1931/1932) is valid not only in terms of the contradictions of the opponents of
Marxism but also for Marxism itself: “Die Widerspriiche sind die Hoffnungen!” “The contradictions
are the hopes!” (Brecht, Gesamtausgabe, vol. 21, p. 448). But mere hope is of course “nothing butan
inconstantjoy,” as Spinoza said - because we are to some degree in doubt about the actual outcome
(Baruch de Spinoza, Ethics, Book I1I, “On the Origin and Nature of the Affects,” Proposition 18,
Scholium II, in Edwin Curley (ed.), A Spinoza Reader: The Ethics and Other Works, trans. Edwin
Curley [Princeton: Princeton University Press, 1994], p. 165).

32 Karl Marx, , Draft of a New Preface,“ in Karl Marx, Marx-Engels Collected Works, Vol. 1: The Dif-
ference Between the Democritean and Epicurean Philosophy of Nature (Moscow: Progress, 1902),
electronic version cited, formerly available online at https://www.marxists.org/archive/marx/410.
htm, no longer accessible; no page no. (translation modified).
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with him, the entire ruling order will fall. And in response to the question of who will
effect this downfall, Aeschylus lets the enchained Prometheus answer: the ruler himself,
whose “own light-witted decisions will undo him.”*® The ban of the antinomy is broken
by Heracles. Clever as a fox, he respects the literal verdict and yet simultaneously not
only liberates the enchained Prometheus but also preserves the ruling order and Zeus
himself from imminent downfall by a symbolic compromise: Prometheus must for all
eternity bear a ring in which a piece of that rock in the Caucasus is embedded.

In his great three-volume novel of the 20" century, The Aesthetic of Resistance, the
German-Swedish, Marxist writer Peter Weiss set himself the herculean task of creat-
ing a narrative mode for the antinomies of his own time. It gives the impression that
Weiss followed in a literary manner Brecht’s maxim about being able to operate with
antinomies.?** He lets historical Marxist antagonists of that time have their say in such
away as to respect their irreconcilable antinomies. Therein appears a glimpse of a future
Marxism that has learned not only to admit its contradictions, but also to look them in
the eye.* In this regard, the history of Marxism seems to resemble that of the liberated
Prometheus - even if only in literary-imaginative anticipation and in remembrance of
SO many victims.

33 Aeschylus, “Prometheus Bound,” line 762, trans. Richmond Lattimore, in David Green and
Richmond Lattimore (eds.), Greek Tragedies I (Chicago: University of Chicago Press, 2013), p. 99.
34 Actually, Weiss could not have known it; he died in 1982, shortly after he finished his book, while
this maxim was first published ten years later.

35 In 1983, Klaus Holzkamp, the founder of Marxist critical psychology in West Berlin, stated,
playing off a famous formulation from Marx: “The prehistory of Marxism is not yet over.” (Klaus

Holzkamp, “Aktualisierung’ oder Aktualitdt des Marxismus?”, Aktualisierung Marx, Argument
Sonderband 100 [Berlin, West: Argument Verlag, 1983], p. 64).
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Value, Critique, Crisis
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Abstract: The article distinguishes between two fundamental dynamics in Marx’s critique
of capitalism: the humanist, cyclical, perpetually-renewed struggle between capitalists
and wage labor over profits, wages, and the distribution of social wealth more generally
and what I term a “posthuman” dialectic between humans and machines, unfolding as
the unilinear historical dynamic of automation and the corresponding decreases it brings
to the capacity of living labor to produce surplus value. The consequence of this posthu-
man dialectic is both the growing superfluity of living labor relegated to a planet of slums
and the actual and coming collapse of valorization as a global process (as opposed to
its operation in any single unit of capital). If the former, humanist dialectic remained
predominant in what Moishe Postone has termed “traditional” Leninist Marxism, the
contemporary context of the “Second Machine-Age” and the expanding automation of
virtually all production and services points to a collapse of valorization that philosophers
such as Michel Henry and Robert Kurz identified in Marx’s conceptualization of capitalism
as “the moving contradiction.”

Keywords: Value theory, automation, economic crisis
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The thought of a theory of collapse elicits knowing winks even
from so-called radicals, even though the problem has never
been conceptually or theoretically explained, but has merely
languished in the swamp of empirical surface reality.
(Robert Kurz, Vies et morts du capitalisme)

Le marxisme est l'ensemble de contresens
qui ont été faits sur Marx.
(Michel Henry, Marx)

Marxism, Michel Henry asserts, is the name for nothing other than the collection of
misinterpretations that were made of Marx across the twentieth century, a period that
we can now delimit as the reign of so-called traditional Marxism, stretching roughly
from Lenin’s call for political action to overcome capitalist exploitation in What is to
be Done? (1901) to the collapse of the so-called “socialist” (in reality state-capitalist)
regimes in 1989.!

The object of this critique is Leninism in its broadest sense: the struggle over the just
distribution of the production of social wealth and the fullest and most rapid possible
development of the industrial production of this wealth, with both goals to be achieved
via revolutionary struggle culminating in the political domination of the working class.
2 Henry’s critique of this general state of misinterpretation unfolds, like that of subse-
quent thinkers such as Moishe Postone and Robert Kurz, whom I will discuss below, as
a methodical reconstruction of Marx’s critique of political economy. In opposition to the
postwar strain of humanist Marxism that focused on Marx’s early writings, such as the
1844 Manuscripts and the exploitation of the working class by capitalists, this “categorial”
school of critique addresses the conceptual categories that Marx developed in Capital.

! For an analysis of Henry’s meticulous, highly original, and much neglected 1,000-page 1976
study of Marx in comparison with the thinkers discussed below, see my forthcoming chapter,
“Value as Symptom,” in Nick Nesbitt (ed.), The Concept in Crisis: Reading Capital Today (Durham,
NC: Duke University Press, 2017).

2 The classic statement of Lenin’s productivist orientation is undoubtedly his famous assertion that
“Communism is Soviet power plus electrification. [...] For this we must place the economy of the
country, including agriculture, on a new technical basis, that of modern large-scale production.
[...] Only when the country has been electrified, and industry, agriculture and transport have been
placed on the technical basis of modern large-scale industry, only then shall we be victorious.”
(V. L. Lenin, “Address to the Eighth Congress of Soviets, December, 1920,” in Robert C. Tucker
[ed.], The Lenin Anthology [New York: Norton, 1975], p. 494). See also Lenin’s 1921 Pravda article
on “The Importance of Gold Now and After the Complete Victory of Socialism,” where he links
the initial (1917-1920) Bolshevik imperative to “restore large-scale industry” to a renewed call to
“revive [...] capitalism, while cautiously getting the upper hand” through the development of “an
excellently equipped large-scale machine industry” accompanied by “a rise in the productivity
of labor” (Tucker, The Lenin Anthology, pp. 512, 515, 516).
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What I would refer to, following Postone, as a categorial reconstruction has underscored
a long-neglected yet absolutely crucial dimension of Marx’s critique of capitalism that
will be the focus of this essay: a terminal structural dynamic both Henry and Kurz un-
derscore, arising from an absolute limit inherent to the expansion capacity of capital,
or, more precisely, in the capacity of capitalism as a whole to continuously expand the
production of surplus value in totality.

Though Marx clearly identified this dynamic in a number of places, it remained largely
implicit and underdeveloped in Capital.® It received its most succinct and best-known
formulation in the “Fragment on Machines” from the Grundrisse, where Marx famously
described capitalism as the “moving contradiction, in that it presses to reduce labor
time to a minimum, while it posits labor time, on the other side, as the sole measure
and source of wealth.” In this view, capitalism possesses a “moving” dynamic that is
unilinear and, implicitly, terminal, as opposed to the more visible cyclical crises of ex-
pansion and contraction that have plagued capital in every period of its development,
and which are and always have been readily apparent to capitalism’s subjects across
the ideological spectrum. The implication of this simple dialectic is ineluctable: at some
unpredictable future point in the history of capital, the contribution of living labor power
to commodity production will be so reduced that “labor time” (what Marx would come
to call socially-necessary “abstract labor” in Capital) would cease to create value in the
face of automated production processes and the social structure that continues even
today to depend upon labor power as the source of value will collapse.

In what follows, I wish to distinguish these two fundamental structural processes by
identifying them, respectively, as “humanist” and “posthuman” dialectics of capital. The
phenomenology of cyclical crises and exploitation that forms the substance of traditional
Marxist analyses is humanist, in this view, in so far as it locates the system’s dynamic in
the class struggle to control the wealth of society and its mode of production and, above
all, its mode of distribution. This humanist dialectic pits capitalists against workers in the
fight against exploitation and for universally humane and egalitarian wealth distribu-
tion. It is fundamentally cyclical in so far as it is manifest in the theoretically unending
struggle within capitalism between two principal actors, capitalists and wage laborers,
over empirical conditions such as wages, profits, and working conditions.

In contrast, in what Marx called the “moving contradiction” of capitalism, machines
continuously appear as the fruit of science and industry under the control of capital,

3 On the fragmentary and incomplete nature of Marx’s conceptualization of the structural limits
of capital and, more generally, of his theory of crisis, see Robert Kurz, Dinheiro Sem Valor: Linhas
Gerais para uma Transformacdo da Critica da Economia Politica, trans. Lumir Nahodil (Lisboa:
Anigona, 2014), Chapter 13, “O character fragmentario e a recep¢ao redutora da teoria marxiana
da crise.”

* Karl Marx, Grundrisse: Introduction to the Critique of Political Economy, trans. Martin Nicolaus
(New York: Vintage, 1973), p. 706.
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displacing humans from newly invented and reconfigured processes of automation in
the struggle to achieve increases in relative surplus value. This dialectic is tendentially
“posthuman,” I am arguing, in that it enjoins a historically unilinear, if fitful, elimination
of humans from the production of wealth, while capitalism as a general and predominant
social relation continues to depend upon living labor as the substance of value, driving
a now-superfluous humanity into what Mike Davis famously called a “planet of slums.”

This crucial structural movement that Marx first described in the fullest genius of
insight was for the most part empirically invisible in his time, and largely ignored across
the twentieth century. This lack of interest in a theory of an absolute structural limit to
capitalist expansion is readily understandable, as the repeated creation of successive
Fordist production processes - from automobiles to the televisions and refrigerators
purchased globally from Manhattan to Manaus - increased global demand for living
labor after 1945 even as automation displaced that labor from one job to the next, mak-
ing it appear as if Schumpeter’s “creative destruction” were a transhistorical feature of
capitalism, rather than a mere epiphenomenon of nineteenth- and twentieth-century
industrialism.® If this Fordist dynamic of labor recuperation collapsed in the 1970s, it is
arguably only since the turn of the present century that the present or near-future au-
tomation of virtually every production and service process has made the crisis of value
production empirically visible as the conjoined global immiseration and superfluity
of living labor, today rapidly becoming a matter of broad social concern beyond a core
of structuralist and (I might say) quasi-structuralist Marxist thinkers such as Henry,
Postone, and Kurz.®

In the wake of the historical collapse of Leninist productivism and its attendant poli-
tics since 1989, as global capital lurches from one crisis to the next and human suffering
under its yoke expands unabated, it becomes ever more essential to distinguish Marx’s
monumental and unparalleled study of the structural and historical nature of capitalism
from the distortions and misinterpretations to which his thought was subject in tradition-
al Marxism, and to elucidate, develop, and - where necessary - extend the conceptual
apparatus and categorial critique of Capital for the twenty-first century.

® See Ernst Lohoff and Norbert Trenkle, La grande dévalorisation: Pourquoi la speculation et la
dette de l'état ne sont pas les cause de la crise, trans. Paul Braun, Gérard Briche, and Vincent Roulet
(Fécamp: Post-éditions, 2014), especially pp. 39-48, Chapter 2.1, “La pénétration du monde par le
capitalisme lors du boom fordiste de l'apres-guerre.”

6 See Erik Brynjolfsson and Andrew McAfee, The Second Machine Age: Work, Progress, and Prosperity
in a Time of Brilliant Technologies (New York: W. W. Norton & Company, 2014); Martin Ford, The Rise
of the Robots: Technology and the Threat of Mass Unemployment (London: Oneworld Publications,
2015); Carl Benedict Frey and Michael A. Osborne, The Future of Employment: How Susceptible are
Jobs to Computerisation? (Oxford, Eng.: University of Oxford, 2013) (online at www.oxfordmartin.
ox.ac.uk/downloads/academic/The_Future_of Employment.pdf [accessed Jan. 6, 2015]); and the
special report “Technology and the World Economy”, The Economist October 4-10 (2014), p. 52.
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To begin to do so, I wish to argue in what follows that it is the concept of value, the
conceptual kernel of what I am calling capitalism’s posthuman, terminal dialectic, that
constitutes the single most essential Marxian category to be developed for any contem-
porary critique of the limits of global capitalism in the twenty-first century. Few of the
various Marxist-Leninist categories of analysis and militancy that dominated the twentieth
century, from labor, socialism, nationalization, modernization, the proletariat, and the
state, to the very category of revolution - traditionally understood - itself, have retained
their critical valence in the decades since the fall of Eastern European state-capitalism.
This can be affirmed as a categorial tendency of late capitalism: the very real successes
and advances of the modernizing revolutions - not only the Bolshevik, but also the French,
Haitian, and even American, as well as the anticolonial struggles that sought a more
egalitarian redistribution of social wealth to be achieved through industrialization - those
two and a half centuries of advances in the form of modernization are simply no longer
available, for better and worse, in a world in which industrial production, and human
labor more generally, produce ever less surplus value.” Moreover, both the anticoloni-
alist and the anticapitalist revolutions, while often instantiating real advances in social
justice (as in post-slavery Haiti, including the first postcolonial land reform) and in the
distribution of wealth (as in the former Eastern Bloc), remained structurally incapable
of extracting themselves from the telos of global capital, the universal compulsion to
valorize value. Such was the destiny of orthodox Marxism as Moishe Postone analyzed
it two decades ago in Time, Labor and Social Domination, where the author’s meticulous
reconstruction of the conceptual, categorial logic of Capital revealed how central the
“moving contradiction” - a concept ignored by orthodox Marxism - is to Marx’s analysis
of the developmental dynamic of capital itself.?

Postone identified orthodox Marxism, somewhat abstractly and reductively, with what
Badiou has called The Century, as an undifferentiated, wrong-headed totality, a 150-year
revolutionary movement uniformly oriented toward what he, Postone, called social cri-
tique from the standpoint of labor, rather than a critique of labor itself. In this view, labor,

“Dani Rodrick has argued that the process of deindustrialization has become global, and not
merely limited to the post-industrial North Atlantic States. “Countries are running out of industri-
alization opportunities sooner and at much lower levels of income compared to the experiences of
earlier industrializers. [...] The evidence suggest both globalization and labor-saving technological
progress have been behind these developments.” Dani Rodrik, “Premature Deindustrialization,”
NBER Working Paper No. 20935, February, 2015 (online at http://www.nber.org/papers/w20935,
p- 2 [accessed April 28, 2015]).

8 Marxian thought (in contrast to that of Marx himself) has been characterized by a distinct
failure to attend to the impact of increases in relative surplus value, caused by automation, upon
value itself, at least until this deficiency was addressed by Negri in the 1970s, the German school
of Value Critique (Wertkritik) in the 1980s (Neil Larsen, et al. [eds.], Marxism and the Critique of
Value [Chicago: MCM, 2014]), and Moishe Postone (Time, Labor and Social Domination: A Rein-
terpretation of Marx’s Critical Theory [Oxford: Oxford University Press, 1996]).
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along with its fundamental empirical forms, from the proletariat and its dictatorship to
the state itself, stand not as the antithesis to capital, not even as fundamentally antago-
nistic to capital, but rather as features of the social objectivity of capital, as constitutive
elements in the growing perfection of capital toward what Marx called its most “adequate,”
automated and posthuman form.? Even when the proletariat (or, later, “the multitude”)
seems to oppose work, in Postone’s view labor and the class struggle in fact drive forward
the organic composition of capital to further the universal compulsion to valorize value.

Marx developed this theme in his discussion of the struggle for the ten-hour workweek
in mid-nineteenth century Britain. Marx’s point has often been missed, because his dis-
cussion is divided between the analysis of absolute surplus value and the struggle over
working conditions (Chapter 10, “The Working Day”), and the subsequent exposition of
the concept of relative surplus value. The latter is presented first in theoretical abstraction
(Chapter 12), followed by three chapters on co-operation, manufacture, and industry.
After this long theoretical and analytic development, however, Marx returns to his earlier
historical discussion of the workweek, and offers the following conclusion on the outcome
of labor’s “successful” struggle to limit working hours: “Capital’s tendency, as soon as
a prolongation of the hours of labor is once and for all forbidden, is to compensate for
this by systematically raising the intensity of labor, and converting every improvement
in machinery into a more perfect means for soaking up labor-power.”

Despite the fact that Postone’s dismissal of a century of Marxist-Leninist and Stalinist
thought is stated in absolutist and abstract terms, to a large extent it would seem to be
warranted. One is hard pressed to find more than a few lone voices in twentieth-centu-
ry Marxism who sustained Marx’s critique of value and labor rather than relying upon
a transhitorical understanding of labor as a human constant.'” There were of course

9 While Christopher Taylor revealingly underscores C. L. R. James’s influence on the refusal of
capitalist labor and the valorization of value in the work of Negri and Italian Operaismo, he, like
Kathi Weeks (The Problem with Work: Feminism, Marxism, Antiwork Politics and Postwork Im-
aginaries [Durham and London: Duke University Press, 2001]), significantly misreads Postone’s
argument, for whom capitalist labor (no matter whether it is that of the Caribbean slave for James,
of the “proletarian” for the Negri of the 1970s, or of the “multitude” in Negri’s later works) in its
struggle to refuse work actually spurs on the development of capitalism. Precisely because of the
continuing global hegemony of capital, even the antagonism of labor to capital and the refusal of
work drives capital on to the automation of labor, toward the development of what Marx called
“the necessary tendency of capital, [...] its most adequate form,” (Marx, Grundrisse, pp. 693-694).
When human labor (as in the exhortations of James, Negri, and Weeks) refuses work in its perpet-
ual struggle with capital, it actively compels and accelerates, Postone argues, the automation of
production to assure continued increases in relative surplus value, furthering in the process its
own becoming-superfluous to capital in a world in which wages nonetheless remain the basis of
human survival (Christopher Taylor, “The Refusal of Work: From the Postemancipation Caribbean
to Post-Fordist Empire,” Small Axe 44 (2014), pp. 1-17).

1911 1943, the Soviet bureaucracy actually came to admit in an anonymous article published in
the theoretical mouthpiece of the Soviet Communist Party, Pod znamenem marksizma, that the
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those few who condemned global Stalinism as what Castoriadis and CLR James alike
called state-capitalism, but even rarer were those voices, largely unheard and marginal,
that went even further, not only rejecting Stalinism but specifically criticizing a tran-
shistorical affirmation and glorification of labor: one thinks in particular of CLR James
and Raya Dunayevskaya’s visionary, but long-forgotten critique of the political economy
of state-capitalism in Invading Socialist Society from 1947, which replicated essential
elements of Postone’s argument half a century ahead of Time Labor and Social Domi-
nation, before retreating into the familiar celebration of the world-historical mission of
the proletariat in its conclusions."

Marx’s original analysis of value contains three basic aspects. The first, most familiar
dimension describes the realization of relative surplus value, articulated in volume I of
Capital, while the second, the Law of the Falling Rate of Profit that Marx repeatedly
reaffirmed as “the most important law of political economy” and the very key to all of
political economy since Adam Smith, is developed in Chapters 13-15 of Volume III. The
third and least familiar element of the theory of value occurs in the famous “Fragment
on Machines” from the Grundrisse, where Marx describes the fundamental compulsion
of capitalism that is the basis of Postone’s elaboration: capital as the “moving contradic-
tion.”*? Beyond this now-familiar dialectic, Kurz has also pointed to the finite character of
the ever-increasing organic composition of capital as automation replaces living human
labor. At some point, in this view, as we approach the total automation of labor (a point
that Kurz believed global capital has already gone beyond), the process of the accumu-

“law of value” did in fact apply to socialist economies. Already in 1939 the XXIIIrd Party Congress
had assigned the Soviet economy the task of “attaining and surpassing the per capita production
level of the principal capitalist countries” and, by 1948, Soviet economists such as Ostrovityanov
and Voznesensky were openly calling for the monetary evaluation of “socially necessary labor” in
the planning process. It goes without saying that this was a purely ideological, rather than critical,
project: by applying value-form analysis to the domain of the distribution of wealth alone, rather
than to its mode of production, Soviet economists could maintain the fiction that the “law of value”
operated differently in socialist and capitalist economies. (Michael Kaser, “The Debate on the Law
of Value in USSR, 1941-53,” in Vincent Barnett and Joachim Zweynert [eds.], Economics in Russia:
Studies in Intellectual History [Aldershot, Eng.: Ashgate, 2008], pp. 141-156, here 142, 146). Raya
Dunayevskaya first developed a prescient and detailed critique of the functioning of the value form
in Soviet state capitalism (explicitly referencing the Pod znamenem marksizma article of 1943) in
a series of extraordinary articles from 1941-1948, including “Can the Law of Value Be Uprooted?”
(1944), “The Nature of the Russian Economy” (1946), and “Uprooting Capitalism’s Law of Value”
(1948). All are available online in the Raya Dunayevskaya Archive at Marxists.org.

' On James’s critique of Stalinist state-capitalism, see C. L. R. James, State Capitalism and World Rev-
olution (Chicago: Charles H. Kerr, 1986), and, above all, the “Appendix” to James and Dunayevskaya’s
1947 Invading Socialist Society (Oakland: PM Press, 2010), which initiates, in schematic terms, the
critique of Stalinist political economy (state-capitalism) from the perspective of the value-form in
terms remarkably similar to those of Postone.

12 Marx, Grundrisse, p- 706.
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lation of surplus value will begin to collapse.’ It is this global collapse of the process of
valorization that has finally made discernable the labor-ontological horizons that have
limited the scope of historical revolutions, in spite of the very real revolutionary progress
in universal equality and social justice they achieved.

Although James and Dunayevskaya, like many subsequent Western Marxists from Al-
thusser to Negri, criticized various aspects of labor in capitalist society, they nonetheless
remained trapped in an ontology of labor, positing labor as the essential, transhistorical
source of value rather than as the nexus of Marx’s critique of capitalism. It is arguably
only with figures such as Postone and Robert Kurz that we see a critique of the capitalist
valorization of value as a whole, and only in light of this critique does Marx’s single most
important critical concept come to the fore: the concept of value. Only now have these
critiques begun to seriously challenge the dominance within Marxism of the critique
of the distribution of wealth from the standpoint of labor."* Of those theorists who offer
thoroughgoing critiques of the concept of value, Moishe Postone, Gugliemo Charchedi,
Andrew Kliman, and David Harvey continue to maintain that global capital still possesses
the capacity to restore profitability through remedies such as financialization, exploitation
of global inequalities in the value of labor power, and massive devaluation.' In contrast,
Robert Kurz has argued that in addition to this cyclical dynamic, capitalism possesses
an internal structural limit to the valorization of value. In this view, the second machine

13 Robert Kurz, Vies et mort du capitalisme (Paris: Lignes 2011), pp. 16, 82, 92, 96, 140; see also Ernest
Mandel, Late Capitalism (London: New Left Books, 1975), pp. 198, 204. Both Kurz and Mandel fail
to distinguish clearly, as Marx did, between the number of human beings actually working (if in
conditions of ever increasing misery) - which has indeed continued to rise since the 1960s - and
the contribution of that mass of living labor to the creation of surplus value, which continues to
fall, both relative to a given mass of capital and, eventually, with increasing automation and (what
amounts to the same) the changing organic composition of capital (see above, note 11).

4 The most sophisticated analysis of the value-form in the Stalinist period, I. I. Rubin’s Essays on
Marx’s Theory of Value, though first published in 1928, was not translated into English until 1972.
While Rubin goes some way to critiquing the purely empirical conception of value as allowing for
the determination of prices from labor inputs to production (the “transformation problem”, see I. I.
Rubin, Essays on Marx’s Theory of Value [Delhi: Aakar Books, 2008], p. 125), his conception of labor,
from the perspective of the Stakhanovite, Stalinist USSR of 1928, remains resolutely humanist in
the terms I have adopted above, always being undertaken by living, human laborers. Rubin never
seems to conceive that the development of capitalism and the value form itself, as Marx develops
the concept, involves a dialectic between living and automated forms of labor historically limited to
capitalism: “All the basic concepts of political economy express [...] social relations among people.
[...] Labor as the expenditure of physiological energy is a biological presupposition of any human
economy” (ibid., pp. 63, 137). While he rightly observes that it is incorrect “to view Marx’s theory
[of value] as an analysis of relations between labor and things” if by things we mean commodities
(“things which are products of labor”), this says nothing about the two types of productive labor
Marx describes, living and machinic (ibid., p. 67, emphasis in original).

15 Guglielmo Carchedi, Behind the Crisis: Marx’s Dialectic of Value and Knowledge (Leiden: Brill,
2011).
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age of the twenty-first century, in which virtually all labor processes have been or are on
the verge of being digitalized, robotified, and dematerialized, has already brought global
capital past a point of collapse in the global production of surplus value.'

It becomes more apparent every day that we now live in a world in which living labor
has become, as Marx long ago predicted in the Grundrisse’s “Fragment on Machines,”
an “infinitesimal, vanishing” component of production. As discussed above, Marx sees
this as the root of a fundamental, “moving contradiction” of capitalism leading toward
the gradual collapse of the capacity for global capital in aggregate to realize surplus
value.'” The “infinitesimal” - defined as an immeasurably small magnitude, so small
that it cannot be distinguished from zero - is a remarkably apt description on Marx’s
part of the destiny of industrial capitalism’s capacity to produce surplus value.”® In the
Grundrisse’s “Fragment on Machines” at the end of Marx’s Notebook VI and beginning
of Notebook VII of these preliminary studies for Capital, Marx describes the historical
dynamic of what he will come to place under the concept of the “organic composition”
of capital - of what I am calling a “posthuman” dialectic between living labor and the
machine automation of the production process - as a dialectic in which living labor is
increasingly rendered superfluous to production while remaining the source of value
in the social relations that constitute capitalism. In the Grundrisse, Marx emphasizes
the domination of automation processes as the “culmination” of “the production pro-
cess of capital” in which the human is displaced from production to become the mere
“watchman and regulator” of the “virtuoso” machine, such that machinery “confronts
[the human laborer’s] individual, insignificant doings as a mighty organism, [...] a power
which rules” over living labor."” Crucially, Marx identifies this as a universal tendency
toward the development of automation as capitalism’s “most complete, most adequate
form, [...] the necessary tendency of capital.”?

16 See Kurz, Vies et mort; and Anselm Jappe, Crédit a mort (Paris: Lignes, 2011); and, for an English
language selection of the work of Kurz, Jappe, and other members of the Value Critique school
of thought (Wertkritik), see Larsen et al. (eds.), Marxism and the Critique. For a lucid overview of
Kurz's thought, see Anselm Jappe, “Kurz: A Journey into Capitalism’s Heart of Darkness,” Historical
Materialism 22 (2014), nos. 3-4, pp. 395-407.

17 Marx, Grundrisse, p. 694. Kurz (who died in 2012) analyzes at the level of theory the failure to
rigorously address this dimension of Marx’s thought and to develop a production-based theory
of crisis across the spectrum of traditional Marxism, from Eduard Bernstein, Karl Kautsky, and
Nikolai Bukharin to Rosa Luxemburg and Henryk Grossman (Robert Kurz, The Substance of Capital,
trans. Robin Halpin [London: Chronos Publications, 2016]).

18 Marx, Grundrisse, p. 694. The original German in fact refers to the unendlich Kleines or “infinitely
small” rather than the mathematic and scientific concept of the infinitesimal contribution ofliving
labor to the production process in fully developed capitalism; in this case, the English translation
arguably improves upon Marx’s original draft.

19 Ibid., pp. 694, 705.
20 Ibid., p. 692.
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Marx would later elaborate on the structural dynamic of organic composition at length
in various sections of Capital, but the condensed, dramatic rather than analytical pres-
entation of this dialectic in these pages of the Grundrisse sheds light on the crucial feature
of this structure: the way in which a general and universal (if always uneven) tendency
of development implies an inherent structural limitation to the creation of surplus value.
Here, the creation of surplus value appears not merely as a (perpetually correctable)
Jalling rate of profit but as a diminishing total aggregate mass. “The value objectified in
machinery,” Marx writes, “appears as a presupposition against which the value-creating
power of the individual [human] labor capacity is an infinitesimal, vanishing magnitude
lals ein unendlich Kleines verschwindet].”

Marx was concerned with describing the actual dynamic of liberal capitalism, and
he was naturally unable to imagine the ways that automation would, in the twenty-first
century, come to rule over domains of labor that even a few years ago were thought
unimpeachably human. The implication of his claim that living labor would become “in-
finitesimal” is, however, blatant: if the contribution of living labor to the (general, global)
production process at some point became infinitesimal or “infinitely small” [unendlich
Kleines], humans across the planet would only create surplus value in “infinitely small”
amounts.?> Although humans would continue to work, in necessarily greater numbers
and ever-worsening conditions of exploitation in competition with increased automation,
little of this work would in fact contribute to the production of surplus value, simply
because the level of socially-necessary labor for any given commodity in an automated
world would have shrunk to “infintesimal” levels. * In other words, ever-greater empirical
masses of living labor would be required to continue, let alone increase, surplus value
production in the face of machinic automation.*

The implication of Marx’s formulation of the “infinitely small” or “infinitesimal” is
that, in a way analogous to the strange behavior of the “infinitely small” particles of
quantum mechanics, this “quantum capitalist economy” in which humans work and
continue to be exploited, yet produce virtually no surplus value, would begin to show
bizarre, seemingly countersensical characteristics before collapsing altogether. Perhaps

1 Ibid., p. 612.

?2 Kurz initially put forward this thesis in his 1986 article “The Crisis of Exchange Value: Science
as Productivity, Productive Labor, and Capitalist Reproduction,” while Claus Peter Ortlieb offers
a detailed analysis of the logic of the collapse of surplus value production in “A Contradiction
Between Matter and Form: On the Significance of the Production of Relative Surplus Value in the
Dynamic of Terminal Crisis,” both translated in Larsen et al. (eds.), Marxism and the Critique.

23 “Higher levels of productivity become a new general standard,” writes Robert Kurz. “When, in
a crisis, capital is devalued or destroyed, the standard of productivity remains the same, because
itis inscribed in aggregate knowledge and know-how. Simply put: capitalism cannot return from
the standard of microelectronics to that of the steam engine.” (Kurz, Vies et mort, p. 15).

24 Marx argues this often-overlooked point unambiguously: “As the mass of constant (fixed and
circulating) capital set in motion by this labor grows, so there is a fall in the ratio between this
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these “quantum” effects of the collapse of value include already today the ways in which
virtual commodities such as smartphone apps can suddenly minimize earlier limits on
geographical distribution, capturing and completely dominating global markets, infinitely
reproducing themselves at infinitesimally small cost, liquidating all competitors (what is
the #2 competitor with Facebook?) in a way previously impossible for tangible commod-
ities located in brick and mortar sites of purchase.? Nevertheless, although this “second
machine age” enables capitalism to overcome previous physical limits placed on it, it
may also bring capitalism up against the very structural limitations of capitalism itself
in its capacity to expand and even maintain the production of surplus value.

The picture of capitalism at the point of its structural limits finds compelling visuali-
zation in Ridley Scott’s Blade Runner. While the calamity that has befallen planet earth
prior to the film’s narration is never made explicit, it is visualized as a combination of
ecological, nuclear, and economic disaster, the latter of which could be interpreted as
a global collapse of valorization, that is, of capital’s ability to extract surplus value from
living labor. Most significantly, the film imagines a world that, in the face of exponential
increases in the organic composition of capital via technological revolutions of auto-
mation, is unable simply to function by the employment of living labor. In this world,
even massive devaluations of capital (perhaps via nuclear holocaust, hyperinflation, or
other processes unidentified in the film) have proven unable to restore the centrality of
living labor to post-calamitous society. In this sense, what is perhaps most striking in
the visual composition of Blade Runner is the glaring coexistence of massive economic
collapse amid stunningly advanced levels of scientific production in the form of the
replicants, who labor tirelessly within a world of global economic impoverishment and
near-universal misery.

Blade Runner shows a world without political struggle, a world in which struggle is
reduced to the mere survival of humans in competition with replicants. In this sense,
the film visualizes the collapse of capitalism not as a result of internationalist political
struggle, but due to its own contradictions, a situation that Anselm Jappe has described:

The current decomposition of the system is in no sense due to the efforts of its
revolutionary enemies, nor even to passive resistance, for example to work. [...]
The collapse [of global capitalism] bears no necessary relation to the emergence

magnitude and the value of the constant capital. [...] The decline is relative, not absolute, and it has
in fact nothing whatsoever to do with the absolute amount of labor set in motion. [...] The number
of workers employed by capital, i.e., the absolute mass of labor it sets in motion, and hence the
absolute mass of surplus labor it absorbs, the mass of surplus value it produces, can therefore
grow, and progressively so, despite the progressive fall in the rate of profit. This not only can but
must be the case - discounting transient fluctuations - on the basis of capitalist production.”
(Karl Marx, Capital: A Critique of Political Economy, vol. I1I [London: Penguin, 1991], pp. 322-324,
emphasis in original)

%5 Brynjollfsson and McAfee, The Second Machine Age, Chapter 10.
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of a better organized society:[...] capitalism has had sufficient time to crush other
forms of social life, of production, and of reproduction that would have constituted
a point of departure for the construction of a post-capitalist society. When its end
comes, there will only remain a scorched earth where the survivors will fight over
the debris of capitalist “civilisation.”?¢

While never thematized explicitly, the economy visualized in Blade Runner is consistent:
the film depicts the exponential advance of what Marx termed “science as a business,”
science subsumed, that is to say, to the demands of valorization (in Blade Runner, it ap-
pears in the guise of the Tyrrel Corporation, manufacturers of the replicants). This leads
not to a workerist, socialist utopia but to its opposite, to global collapse and the immis-
eration of a human species utterly marginalized from the production (and possession)
of wealth. This is a humanity forced all the same to labor, in ever more misery, but for
mere animal survival, expelled into global slums of universal misery.

The collapse of the valorization process is even more explicitly thematized in the play
that partially inspired Blade Runner, Karel Capek’s prescient 1920 drama R.U.R.?” In his
protean invention of the “robot” (Capek famously coins the term in this work), Capek
makes explicit the connection Marx had theorized between increasing automation and the
collapse of the rate of profit. The play opens with a group of industrialists discussing, in
staccato, pseudo-American Czech, the invention of robots by a scientist named “Reason”
(in Czech he is called “Rossum,” an Anglicized allusion to the word rozum, “reason”),
machines able to perform all labor necessary for production and, thus, able to replace
human workers. “It was the dawn of a new industrial era. [...]| The human machine finally
had to be discarded. Too inefficient. Couldn’t keep up with the new technology. Acceler-
ation means progress. When it comes to modern labor rhythms, nature hasn’t a clue.”*

The industrialists of R.U.R. discuss the most immediate effect of the total automation
of labor: the becoming-infinitesimal of the value of labor power, which is manifest to
the industrialists as a fall of the price of the robots who undertake that labor in place
of now-superfluous humans: “We sell them so cheaply! One item fully clothed - just
a hundred and twenty dollars! Fifteen years ago that would have been ten thousand.”
This depreciation of labor value rapidly spreads throughout the global production pro-
cess via what Marx described as the structural compulsion to produce at socially nec-
essary levels of productivity: “Factories all over the place either stock up on Robots or
go bust!”?

26 Anselm Jappe, Crédit a mort (Paris: Lignes, 2011), pp. 40, 46.

27 Karel Capek, Four Plays, trans. Peter Majer and Cathy Porter (London: Bloomsbury, 1999); Karel
Capek, Hry (Praha: Ceskoslovensky spisovatel, 1956).

28 Capek, Four Plays, p. 19.
29 Ibid., p. 21.
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At the same time, total automation of production drastically reduces the price of com-
modities more generally: “In five years’ time prices will have fallen another seventy
percent. In five years, we'll be drowning in wheat, cloth...” and, adds Helen, the young
humanitarian English girl who is appalled at the effect of the changes she witnesses, “the
workers will be on the scrap heap.”® Capek vividly imagines the result of total automa-
tion as the collapse of commodity exchange (“Reason’s Robots will be producing such
vast quantities of everything you can think of that commodity prices will be irrelevant!
Everything will be produced by machines.”) along with intimations, even in the heads of
industrialists, of the global devastation that would result - “Horrible things may happen”
- before humans could ever reach the utopia Capek’s industrialists promise, in which
each will obtain as much as he needs (“Nyni ber kazdy, kolik potrebujes.”).>* “People will
no longer be laborers and secretaries, digging the streets, sitting at desks, paying for the
bread they eat with their lives and with hatred, destroying their souls with work.”*? This
day of course never arrives, and the falling value of labor and of general commodity
prices brought on by automation, which had so preoccupied the industrialists in the
first act, suddenly becomes of secondary concern when Capek accelerates the process
of breakdown by staging a revolution of the enslaved robots, who rise up and kill off the
humans in the play’s second half.

One might still argue that the absolute collapse of valorization predicted by Kurz, and
intimated by Capek and Scott, remains a decade or two ahead of us. Automation continues
its course, and the various palliatives Marx listed in his discussion of the tendency of the
falling rate of profit,* from financialization and the expansion of global markets to the
depreciation of the value of labor, lose their effect. Since the turn of the century, much
of the science fiction depicted in R.U.R. and Blade Runner has, nonetheless, become
the norm.** While the absolute mass of humans working continues to increase, as Marx

30 Ibid., p. 22.

31 Lit. “All take as much as you need.” This is Capek’s rendering of the old socialist phrase, famously
employed by Marx in the Critique of the Gotha Program (1875). There Marx had described the second
phase of a future communist society, beyond the inequities of a mere direct exchange - in which
the worker receives back “the same amount of labor which he has given [...] in another [form]” -
a superior form of equality and social justice in which society will be able to apply the principle,
“From each according to his ability, to each according to his needs!” (Karl Marx, Critique of the
Gotha Program, online at https://www.marxists.org/archive/marx/works/1875/gotha/ch01.htm
[accessed May 14, 2015]).

32 Capek, Four Plays, p. 23.
3 Marx, Capital, vol. 11, Chapter 15.

34 perhaps one measure of when this process became dominant is the fact that, since 1997, growth
in median wages (which might be said to reflect increases in human labor) has no longer tracked
growth in productivity, as it largely had over the previous century, but has instead tended to de-
cline (Brynjolfsson and Mcafee, Second Machine Age, pp. 127, 143). One recent study by two Oxford
University researchers concludes that a stunning 47% of all job categories in the US economy
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predicted, their relative contribution to the creation of surplus value, and thus to the
rate of profit per given mass of capital, tends ineluctably to decrease with the progress
of socially necessary levels of productivity.

In twentieth-century Marxist philosophy, value remained deeply inscribed within
a humanist horizon of living labor. The dynamic of the growing organic composition
of capital that Marx described remained completely invisible within the Leninist on-
tology of labor and the Socialist drive for recuperative modernization,* class struggle,
the dictatorship of the proletariat, and nationalization (summed up in Lenin’s call for
“electrification plus soviets”). In this sense, traditional Marxism falls behind even the
thought of the Russian bourgeois economist Vladimir Dmitriev, whose 1904 Economic
Essays at least attempt to formalize mathematically the implications for the rate of profit
of the completely automated, post-human economy that Marx’s theory implicitly pre-
dicts.* In fact, I would argue that the labor theory of value has remained unable to this
day to transcend this anthropocentric horizon, even in its most recent developments in
the thought of writers as diverse as Postone and Chris Arthur. Instead, value continues
to be grasped, in Rubin’s phrase, uniquely as a “social relation among people” rather

will become automatable in the next two decades (Frey and Osborne, “The Future of Employ-
ment"“).

351 take the concept of recuperative modernization from Robert Kurz. See his discussion on the
limits of twentieth century Marxist anticolonialism: Robert Kurz, “On the Current Global Econom-
ic Crisis: Questions and Answers”, in Larsen et al. (eds.), Marxism and the Critique; pp. 331-356.
See also Kurz, Vies et mort. See also the writings of Anselm Jappe, including Crédit a mort. For
a critique of industrialist modernization in twentieth century state socialism from a feminist and
antiwork perspective, see Kathi Weeks’ expansion of the Postonian critique of traditional Marxism
(The Problem with Work, Chapter 2, “Marxism, Productivism, and the Refusal of Work”). Weeks’
powerful critique of productionism pays virtually no attention, however, to the antagonistic rela-
tion of antiwork and automation.

36y, K. Dmitriev, Economic Essays on Value, Competition, and Utility (Cambridge, Eng.: Cambridge
University Press, 1974). “It is theoretically possible to imagine a case in which all products are
produced exclusively by machines, so that no unit of living labour (whether human or of any other
kind) participates in production, and nevertheless an industrial profit may occur.” This is a totally
automated economy, in which machines produce all commodities, including the machines of
production itself (machines producing further “machines of an even higher order”) (p. 64). Dmi-
triev’s formalization, while announcing the science fiction of Capek and Philip K. Dick, makes
the elemental error of continuing to presume that in such a situation, self-replicating machines
would continue to have a price beyond the merely transferred value of the raw materials and en-
ergy involved in their production (the prices of which might themselves collapse as well in such
a machinic age); a price, in other words, representing surplus value embodied in the commodity;
Dmitriev thus takes for granted precisely what needed to be proven in any situation of near-total
automation. See Andrew Kliman, Reclaiming Marx’s “Capital”: A Refutation of the Myth of Incon-
sistency (Lanham, Md.: Lexington Books, 2007), p. 43. Capek’s R.U.R. is more perceptive on this
count than the Russian mathematician, recognizing thatin a situation of total machinic production
prices will collapse catastrophically.
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than as the dialectical relation between humans and machines that Marx describes as
the growing organic composition of capital and the attendant collapse in the capacity
to valorize value.

Crucially, value and the value-form constitute a problem that would arguably remain
invisible until Moishe Postone’s 1993 analysis of the value form in Time, Labor, and Social
Domination. In fact, the distinction between wealth and value, rigorously developed by
Marx in the opening chapters of Capital, will constitute one of the fundamental inter-
ventions in Postone’s critique of what he called “traditional Marxism,” which criticized
society from “the standpoint of labor” rather than undertaking a critique of labor itself
as Postone argues Marx himself did. This distinction between wealth and value, which
Postone shows was important for Marx, would remain a stumbling block for thinkers
such as Habermas and Deleuze and Guattari when each attempts to consider the creation
of value in the face of the ever-increasing automation of production that would begin to
appear as a problem for capital only in the 1970s.

Marx’s distinction between wealth and value was no less a stumbling block for think-
ers in the Eastern Bloc in the 1960s and 70s than it was for Western critical theorists.
Witness, for example, the attempt made by Radovan Richta and his colleagues in the
Czechoslovak Academy of Sciences to theorize the postwar “technological revolution”
and the incipient automation of post-Fordist production in the 1966 collaborative study
Civilization at the Crossroads: Social and Human Implications of the Scientific and Tech-
nological Revolution. In celebrating the growing capacity to increase the production of
material wealth (use-values) through the application of science to production processes,
Richta and Co., for all their many and varied citations of Marx, systematically exclude
any consideration of value as a category distinct from both use- and exchange-value,
a distinction any reader of the first five pages of Capital will have been forced to regis-
ter. In this reductive formulation, what the study terms the “automatic principle” - the
historical tendency toward “the elimination of man from participation in immediate
production” - can be presented as an unproblematic social good.*’

When Marx’s most fundamental category does ever rear its head in the volume’s 400-some
pages, it is taken uncritically to have been automatically superseded - the tyranny of value
magically rendered in a past tense as if it were a mere fungible technical component of
industrial production rather than the dominant social relation Marx described, as if it
were something that could be eliminated in the chemist’s and computer scientist’s lab
in the supposed passage from industrialism (whether capitalist or socialist) to the new
age that is the object of the study: “In the [previous] industrial model [of production],
man'’s sole value for the growth of the productive forces was essentially that of a unit
of simple labor power. With the scientific and technological revolution, however, the

37 Radovan Richta, Civilization at the Crossroads: Social and Human Implications of the Scientific
and Technological Revolution (White Plains, NY: International Arts and Sciences Press, 1969), p. 28.
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reverse is true: now the leading factor is the extent to which the content of science - as
a productive force - is harnessed by human activity.”* This blindness to the problem of
valorization culminates in a call for socialist society to discover new means “to achieve
a steady maximum growth in productivity” and “expanding consumption,” given the
absence of a market dynamic enforcing increases in relative surplus value through com-
petition between capitals.*®

In light of these implications of the posthuman dialectic of humans and machines
that Marx called capitalism’s “moving contradiction,” the very concept of “develop-
ment,” largely unquestioned across the political spectrum from Lenin and Trotsky to
neoliberalism today, calls for unsparing critique. In traditional Leninist Marxism, the
process of “development” contained within Trotsky’s concept of Uneven Development
- in Trotsky’s original, pre-1917 formulation, as well as for Lenin from the point of the
“April 1917 Theses” that rally to Trotsky’s formulation - remained unquestioned.” The
concept of development (as socialist industrialization) remains a pre-critical normative
horizon, both for Trotsky and Lenin’s appropriation of the concept of uneven develop-
ment. The perspective of “development” in this view then travels throughout the century,
as Lowy shows, to serve a plainly ideological function in “third world” industrializing
socialist revolutions.** The theory of uneven and combined development, in this view,
serves as the primary ideological justification for peripheral socialist revolutions as the
struggle for recuperative modernization, while it never calls into question the norm of
development itself, but merely addresses the social distribution of wealth resulting from
industrial development.

If this is the case, does Marx suggest a critique of uneven development analogous to
the categorial critique of labor and valorization that Postone identifies in his critique of
political economy? What, in other words, can a reading of Capital today - in contrast to
the labor-centric perspective of Trotsky’s theory and its traditional, peripheral reception
- bring to bear on the concept of uneven development? While I can here only suggest
the mere sketch of an answer, we find that answer suggested in Marx’s formulation of
unequal development:

38 Richta, Civilization at the Crossroads, p. 43. Cf. Kliman, Reclaiming Marx’s “Capital”, pp. 47-51
and 65-67.

39 Richta, Civilization at the Crossroads, p. 75.
49 1bid., pp. 75-80.

*1 On the history of the concept of uneven and combined development, see Léwy’s penetrating ex-
position: Michael Lowy, The Politics of Combined and Uneven Development (New York: Verso, 1981).
2 While Postone and Kurz’s critiques of “traditional Marxism” and “recuperative modernization”
(respectively) both remain abstract and historically unsubstantiated, in the first (English) edition
of his study, Lowy investigates in detail the Yugoslav, Chinese, Vietnamese, and Cuban revolutions
and, unconsciously, as it were, confirms the similar claims of Kurz and Postone.
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In the non-developed country [Marx writes], where the first composition of capital
represents the mean, the rate of profit would be 66 2/3 %, while it would be 20 % in
the country where production stands at a much more elevated stage (etc.).*

In other words, for Marx the “development” in uneven development is a purely analytical,
categorial measure. That is to say, uneven development indicates for Marx, unlike for
Trotsky and traditional, peripheral Marxism, the uneven organic compositions of capital
and, especially, value of labor globally. These differences allow for the crucial recovery
of profitability in the face of the tendency of falling rates as capital searches out across
the globe for every remaining “underdeveloped” site in which labor-power can be made
subject - through competition with machinic automation - to super-exploitation. This is
a contemporary world in which living labor is subject to pay rates, in other words, that
are at starvation levels below even the value of its reproduction.*

*

Ultimately, the concept of labor, by definition the key component of Marx’s labor the-
ory of value, remains utterly mystified in traditional, humanist Marxism. In response,
instead of attempting to transcend Marx’s labor theory of value to argue, for example,
that machines can in fact create value in the face of the collapse of human labor, the
crisis of value in the twenty-first century impels us to return again to Marx, to construct
a non-anthropocentric and neo-structuralist concept of value. When, as in the current
and near-future context, human labor - not empirically, but in its capacity to produce
surplus value - becomes vanishingly infinitesimal, the system itself necessarily enters
into crisis. Faced with the enormous empirical complexity and even obscurity of this
dynamic, today more than ever a return to Marx is essential, a Marx read after the col-
lapse and the errors of Marxism, to develop out of his thought a posthuman, categorial
understanding of the labor theory of value, to begin to construct a critique of the quantum
economy of massive inequality and global slums that lies ahead.

3 Marx, Capital, vol. 1T, p. 557.

1 See John Smith, Imperialism in the Twenty-First Century: Globalizatino, Super-Exploitation, and
Capitalism’s Final Crisis (New York: Monthly Review Press, 2016).
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New Materialisms and their Dead Ends

Daniel Keil

Abstract: The emergence of the New Materialisms from a critique of the cultural or linguistic
turn in social theory and its inability to adequately deal with questions of matter seems
to be quite similar to the starting point of historical Materialism. But, in its reformulation
of such crucial concepts and relations as subject-object- or nature-culture divisions (or, in
that case, non-divisions), as well as its emphasis on the concept of contingent assemblages
as an ontology of the emergence of matter and things, it is no longer human praxis which
is being highlighted but the event (Ereignis) of materialization of non-human/human
assemblages. Thus, it is only the contingency of matter which is leading to changes. Hence,
the ontology of New Materialisms is deeply problematic.

Therefore, the paper aims to provide a critique of the main concepts of the New Materi-
alisms by means of Marxian approaches. The theses are, first, that the New Materialisms
de-socialize things through de-socializing categories and concepts; second, that they can
be assumed to represent more of an “ontological turn” than a “material turn,” which has
serious epistemological consequences; and, third, they are mirroring in their negation of the
subject the methodological individualism of neoliberal theory because both approaches define
a non-society of super-individual processes, a kind of spontaneous order which cannot be
controlled by humans. In order to substantiate these assumptions the paper first traces back
the main categories of New Materialisms, then takes a deeper look at the subject-object- and
the nature-culture relation before relating it to neoliberal society. Finally, the ontology of
open-endedness and contingency will be criticized as an ontological apologia of what is.
Keywords: New Materialisms, the ontological turn, Marxism, critical theory
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The so-called New Materialisms emerged, especially, from a critique of the cultural or
linguistic turn in social theory and its inability to adequately deal with questions of mat-
ter. The origins of New Materialism are very diverse, but are nevertheless deeply rooted
in feminist theory' and feminist science studies? as well as in a re-reading of theorists
like Spinoza, Bergson, or Deleuze. Its aim is to give answers to “the most fundamental
questions about the nature of matter and the place of embodied humans within a material
world,” thus all of the New Materialisms focus on the emergence and agency of matter
in assemblages with or without human beings. In a truly radical and - for critical theory
- challenging way, the New Materialisms try to rethink questions of “how matter comes
to matter™ as well as how major divisions in science and society (like the subject-object
division) are emerging out of specific constellations of embodied and embedded humans
and scientific-technologist apparatuses. Out of this rethink of the mattering of matter
and the emerging of divisions various approaches have been derived that tackle a wide
range of problems ranging from epistemology to the emergence of social entities. The
starting points of the New Materialisms seem quite similar to those of historical mate-
rialism - for instance, its critique of certain kinds of idealistic philosophy that single out
the human spirit as the primary factor in the world’s constitution - but the conclusions
reached by the New Materialisms are quite different.

Surprisingly enough, while there are approaches trying to bring matter back in, there is
little discussion of New Materialism’s own relation to historical materialism even though
the influence of Marx is recognized through the mediation of structural Marxism® - that

L cft. Myra Hird, “Feminist Matters: New Materialist Considerations of Sexual Difference,” Feminist
Theory 5 (2004), no. 2, pp. 223-232; Nina Lykke, “The Timeliness of Post-Constructionism,” NORA
- Nordic Journal of Feminist and Gender Research 18 (2010), no. 2, pp. 131-136.

2 Cf. Donna Haraway, “Situated Knowledges: The Science Question in Feminism and the Privi-
lege of Partial Perspective,” Feminist Studies 14 (1988), no. 3, pp. 575-599; Karen Barad, “Agential
Realism: How Material-Discursive Practices Matter,” in Karen Barad, Meeting the Universe Half-
way: Quantum Physics and the Entanglement of Matter and Meaning (Durham and London: Duke
University Press, 2007), pp. 132-188.

3 Diana Coole and Samantha Frost, “Introducing the New Materialisms,” in Diana Coole and
Samantha Frost (eds.), New Materialisms: Ontology, Agency, and Politics (Durham and London:
Duke University Press, 2010), pp. 1-43, here 3.

* Karen Barad, “Getting Real: Technoscientific Practices and the Materialization of Reality,” in
Barad, Meeting the Universe Halfway, pp. 189-222, here 191 and 207.

% One exception is Hanna Meifiner, who discusses Marx and the possibilities of connecting his
insights with Foucault, Butler, and Barad. However, her focus is not to tackle all the problems
and differences of Marxian/historical materialist approaches but to rethink the possibilities of a
critique of society. I will try to problematize one crucial point in the section on epistemological
consequences (Hanna Meifiner, “Feministische Gesellschaftskritik als onto-epistemo-logisches
Projekt,” in Corinna Bath et al. [ed.], Geschlechter Interferenzen: Wissensformen - Subjektivierungs-
weisen - Materialisierungen [Berlin: LIT, 2013], pp. 163-208).
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is, early Althusser® and those influenced by him. Hence, neither is there substantial dis-
cussion of Marxian critiques of idealism and philosophical materialism. The theoretical
tradition of the New Materialisms can be traced back to post-structuralism, vitalism (for
instance Bergson), Deleuze/Guattari, and Heidegger.” The major motives in developing
a new perspective on matter are to overcome “dualisms of objectsubject, knower-known,
nature-culture, and word-world,”® thus to understand constellations of matter and hu-
mans as assemblage as contingent and open-ended ontological processes in which matter
has its own agency.? According to such assumptions it is no longer human praxis, as in
historical materialism, but the event (Ereignis) of materialization of assemblages which
is highlighted.”” Thus, New Materialism tries to provide a novel approach to social on-
tology and it could be said, though it would be a kind of exaggeration, that in this new
approach coincidence becomes the motor of history in the last instance.

In this article, my aim is to provide a critique of the main concepts of the New Materi-
alisms by means of Marxian approaches as developed by the Frankfurt School. My theses
are first that the New Materialisms de-socialize things through de-socializing categories
and concepts; second, that they can be assumed to be more an “ontological turn” than
a “material turn,”" which has serious epistemological consequences; and, third, in their
negation of the subject they mirror what neoliberal theory accomplishes through meth-
odological individualism, defining a non-society of super-individual processes, a kind
of a spontaneous order which cannot be controlled by humans. In order to substantiate
these assumptions, I will first trace the main categories of the New Materialisms and
then take a deeper look at the subject-object and nature-culture relation before finally
relating it to historical materialism. To sharpen my argument and, indeed, provoke the
readers of this article, the ontological turn will be criticized as being, in general, a dead
end for emancipation.

6 “Early” Althusser mainly refers to those of his works that bore directly on Marx and on the
state. The late Althusser turned away from that kind of strucuralism. His late theory is based on a
specific concept of contingency that is very close to the New Materialisms. See the next footnote.

7 Althusser, for instance, included Heidegger in what he called the “underground current of ma-
terialism of the encounter” (Louis Althusser, “The underground Current of the Materialism of
Encounter,” in Francois Matheron and Oliver Corpet [eds. ], Philosophy of the Encounter Later
Writings, 1978-87 [Verso: London New York, 2006], pp. 163-207).

8 Barad, “Agential Realism,” p. 147.

9 This is, obviously, according to Latour’s Actor-Network Theory (Bruno Latour, Reassembling the
Social: An Introduction to Actor-Network-Theory [Oxford: University Press, 2005], p. 63f).

10 Cf. Andreas Folkers, “Von der Praxis zum Ereignis,” in Tobias Goll, Daniel Keil, and Thomas
Telios (eds.), Critical Matter: Diskussionen eines neuen Materialismus (Miinster: Edition Assem-
blage, 2013), pp. 16-33.

1 gee, for instance, Steve Woolgar and Javier Lezaun, “The wrong bin bag: A turn to ontology in
science and technology studies?” Social Studies of Science 43 (2013), no. 3, pp. 321-340.
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The Foundations of the New Materialisms

It is hardly possible to trace all the trajectories of the various concepts that merged into
New Materialism. Thus, and to be clear, there is not one New Materialism but many
different approaches. Some main principles, however, can be found which I believe
play a constitutive role. If I had to draw a rough historical line of its emergence, it would
start with a criticizing of the economism in Marxism, which was identified with a type
of structuralism, the critique of which led to post-structuralism, post-modern theory,
linguistic, and discourse theories, and which finally led to the new material (or onto-
logical, as I would say) turn that brought the New Materialisms to life. In spite of the
multiple genealogies underlying the New Materialisms, one thing that the various New
Materialisms share is a re-reading of minor (non-dominant) traditions in philosophy
(such as Spinoza or Bergson, sometimes reaching back to Epicurus). Nevertheless, there
is a varying range of genealogies in which four central points can be summarized. These
four points include: first, the recognition of matter as active, not just passive and inert;
second, the dissolution of the nature-culture dichotomy and the conceptualization of
the relations between matter and non-matter in other than causal or mediated relations;
third, the rejection of the subject-object dichotomy, negating this fundamental tenet of
Cartesian thought; and, fourth, the consideration of history not as linear or causal but
as contingent, occasional, an emergence of assemblages of singular unities. These four
points, which are deeply intertwined, are, hence, the theoretical foundation of all New
Materialist approaches.

As Assemblages Emerge - What's the Matter?

Because the crucial theorems of the New Materialisms are heavily interwoven, it is hardly
possible to illustrate them in a linear way. In the following section, they will therefore be
presented both as a whole and as distinct conceptualizations. One important thesis of
the New Materialisms, and thus to give justification for starting at this point, is the new
position assigned to matter or non-human objects in Science and Technology Studies.
As Latour states, “we should [...] find a place in a new social theory for the non-hu-
man masses that beg us for understanding.”'? The new role of “objects” is to be found in
highlighting their own agency, which changes the relations in science to the objects of
knowledge. Haraway, further, questions the possibility of pure epistemological objectivity,
emphasizing partial perspectives, limited locations, and situated knowledge."* Objects
become actors herein. With the notion of an “apparatus of bodily production,” Haraway
emphasizes the object of knowledge as a “material-semiotic actor”' which is conceived

12 Bruno Latour, “Where are the Missing Masses? The Sociology of a Few Mundane Artifacts,” in
Wiebe E. Bijker and John Law (eds.), Shaping Technology / Building Society: Studies in Sociotechnical
Change (Cambridge, MA: The MIT Press, 1992), pp. 151-180, here 153.

13 Haraway, “Situated Knowledges.”
" Ibid., p. 595.
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as a “meaning-generating part of the apparatus.”’® Referring to Latour, she tries to re-
ject nature or society as transcendental categories and instead takes a partial view of
actor-actant relations without reproducing binary oppositions such as culture-nature,
science-society, and others.'® Objects only become objects in networks of material-semi-
otic interaction. Subsequently, the New Materialisms radicalized the concept of matter
as an actor with its own agency. Especially Jane Bennett’s vitalist theory is centered on
“thing-power”:"” “The curious ability of inanimate things to animate, to act, to produce
effects dramatic and subtle.”’® For Barad, in contrast to Bennett, “matter does not refer
to a fixed substance; rather, matter is substance in its intra-active becoming - not a thing
but a doing, a congealing of agency.”" In the concept of matter’s own agency and the
focus on the network in which objects become objects, or in which matter becomes
matter, matter itself is not passive, but rather produces its own historicity without a need
for human beings. Matter “does not require the mark of an external force like culture
or history to complete it. Matter is always ongoing historicity.”?° Overall, the focus is
on the becoming of matter, understood neither as passive and inert stuff nor as merely
produced by humans but as processes of different agents or agential forces, where the
relata do not precede their relations. Haraway especially hit an important point in her
rethinking of scientific modes of knowledge and in grasping those modes as apparatuses
of bodily production, where boundaries are emerging and bodies are produced through
practices of knowledge-production. But in rejecting the dualisms of hegemonic sciences,
it appears to me that the New Materialisms too strictly identify knowledge production
with techno-scientific practices, and that this leads to certain problems when the cri-
tique of science is transferred to a critique of society as a whole (and not just of society
as a product of scientific knowledge production).

The Subject-Object and Nature-Culture Division and the Gathering of Things

Perhaps the lastly mentioned problem will be uncovered by taking a deeper look at
the rejection of some dualisms, namely the nature-culture division as well as the sub-
ject-object division. The argument is, very briefly, that in conceptualizing culture and
nature as well as subject and object as transcendental binaries, all potentials of acting
are placed on the side of humans and thus this blinds us to the agency of matter (see,
for example, Haraway 1995). It is argued that those binaries are disappearing outside

15 Ibid.

16 Cf. Donna Haraway, Monstrdse Versprechen: Coyote-Geschichten zu Feminismus und Technowis-
senschaft (Hamburg: Argument-Verlag, 1995), pp. 186f.

17 Jane Bennett, Vibrant Matter: A Political Ecology of Things (Durham and London: Duke Univer-
sity Press, 2010), pp. 4f.

18 1bid., p. 6.
19 Barad, “Agential Realism,” p. 151.
20 Ibid.
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of the premises of enlightenment and modernity. Instead of reproducing such binaries,
the perspective of the New Materialisms is to emphasize the crucial role of matter and
non-human actors in the production of knowledge as well as the role of relations between
humans and non-humans. The division of nature-culture or subject-object is losing its
sense, replaced by a flat ontology that does not privilege one part of being over another.

The problem is that in identifying those divisions as binary dichotomies, derived
especially from the Cartesian subject and the philosophy of enlightenment in gener-
al,* the understanding of matter as an agency and a force dissolve those binaries in an
ontological way. It does not ask about the social foundation of Cartesian thoughts but
rather contrasts them with ontological assumptions about the being and becoming of
matter and its knowledge. This is quite contrary to the procedure of sublation (Aufhe-
bung) in a Hegelian way; thus, it is more a going back to before the philosophy of the
Enlightenment?® in order to conceptualize the production of matter-human networks
as a fundamental structure of being. For the New Materialists, there is no longer any
division between the cognitive subject and the passive object; rather, there is a network
that emerged contingently and which is in all parts seen as productive. Those networks,
hence, are taken as contingent (networks of) singular entities and grasped as assem-
blages.?* Assemblages can be understood as gatherings of things (from atoms to human
beings) - concrete, singular, and contingent singularities - which have “neither subject
nor object.”?* The relations of the parts of such an assemblage are grasped as: “Relations

21 In fact, the Cartesian model of perception is crucial as one starting point of the New Materialisms
(cf. Barad, “Agential Realism,” and Bennet, Vibrant Matter), the critique of which is entangled with
an anti-Hegelian and anti-Marxian approach; it is not surprising then that they do not recognize
the critique of Descartes formulated, for instance, by Critical Theory: “The inability to grasp in
thought the unity of theory and practice and the limitation of the concept of necessity to inevita-
ble events are both due, from the viewpoint of theory of knowledge, to the Cartesian dualism of
thought and being. That dualism is congenial both to nature and to bourgeois society in so far as
the latter resembles a natural mechanism.” (Max Horkheimer, “Traditional and Critical Theory,”
in Max Horkheimer, Critical Theory: Selected Essays, trans. Matthew J. O’Connell and others [New
York: Continuum, 2002], pp. 181-243, here 231.)

22 Thisis indicated in several expressions. First, in the references to authors of anti- or irrationalist
traditions in philosophy and, second, in identifying the criticized binaries of culture-nature or
subject-object with enlightenment and modernity (e.g., Haraway, Monstrése Versprechen) and to
identify those with Western and male domination. That the critics of the Enlightenment are very
important towards understanding mechanisms of power, domination, and expropriation cannot
be contested, but to grasp it in that way of identification runs the risk of returning to some kind of
pre-Enlightenment philosophy because, in criticizing nature-culture and subject-object divisions
as binaries, they become hypostasized as some kind of wrong epistemology without reconnecting
those dualist reflections to the societal conditions in which they are founded.

23 Cf. Gilles Deleuze and Félix Guattari, A Thousand Plateaus: Capitalism and Schizophrenia 2
(University of Minnesota Press, Minneapolis, 1987), pp. 4f; Manuel DeLanda, A New Philosophy
of Society: Assemblage Theory and Social Complexity (London and New York: Continuum, 2006).

24 Deleuze and Guattari, Thousand Plateaus, p- 3.
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of exteriority. These relations imply, first of all, that a component part of an assemblage
may be detached from it and plugged into a different assemblage in which its interactions
are different.”* Assemblages can each be taken as a singular multiplicity that has to be
separately focused on their becoming. This way of thinking shall avoid both totalities
and essences, so it takes multiplicities as contingent sets of things gathering without
subject or object; a multiplicity has “only determinations, magnitudes, and dimensions
that cannot increase in number without the multiplicity changing in nature.”?® So it
refuses to think in generalizing categories and it states that the relations between the
singular parts of a multiplicity are not relations of mediation, but are exterior relations*
or relations of “intra-action,”” that is, “relata-within-phenomena emerge through specific
intra-actions. Crucially, then, intra-actions enact agential separability - the condition of
exteriority-within-phenomena.”? The point is to construe a concept of phenomena or
multiplicities that emerge contingent in each specific form with specific boundaries. Each
assemblage emerging out of intra-active agency is also to be grasped as a phenomenon
of emerging cuts and boundaries, of excluding agents or actants from the assembling.
Taking assemblages as apparatuses of bodily production, the emerging bodies are specific
ones in excluding other “things” from being part of that body.

Contingency and History

Notwithstanding the creation of boundaries, the main feature of assemblages still is
contingency, which has a deep impact on the understanding of history, that “history of
contingency.”* It refers to the concept of clinamen, the name which Lucretius gave to the
swerving of atoms, in which one contingent deviation causes impacts.* The second point
is that we see here a fundamental ontological assumption similar to the assumptions of
classical ontology, that the world is not only actual but also virtual, which means that
there are potentials and possibilities which may not become actual in emergent assem-
blages. We have here a difference between being and existence, in which being, despite
all contingency, structures the emergence of actual existence. DeLanda presents this as
the difference between “individual singularities” of existent assemblages and “universal
singularities,” the latter of which are described in Deleuzian terms as “equivalent of

% DeLanda, New Philosophy, p. 10.

26 Deleuze and Guattari, Thousand Plateaus, p. 8.
¥ DeLanda, New Philosophy.

8 Barad, “Agential Realism.”

2 Ibid., p. 140.

30 Gilles Deleuze and Félix Guattari, “Vorwort zur italienischen Ausgabe,” in Tausend Plateaus:
Kapitalismus und Schizophrenie, (Berlin: Merve, 1992), pp. i-iii, here p. ii. My translation.

3L Cf. Folkers, “Von der Praxis”; Deleuze and Guattari, Thousand Plateaus, p. 361; Althusser, ,The
underground Current.”

32 DeLanda, New Philosophy, pp. 30f.
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body-plan.”* Contingency becomes restricted by being itself, which is structuring the
possibilities of emerging assemblages in general. It is not by accident that this reminds
one of Heidegger: “Being is the enabling-favoring, the “may be” [das “Mdg-liche”]. As the
element, being is the “quiet power” of the favoring-enabling that is, of the possible.”* This
is “being itself.”** The New Materialisms are following Heidegger, albeit not explicitly.
They also follow Heidegger in focusing on the emergence of existence, the becoming of
assemblages. Crucial here is the notion of the event (“Ereignis”), which implies contin-
gency as well as the exterior relations of the parts of emerging multiplicities. If there is
neither subject nor object, the coming of being into existence means that all parts equally
produce the emerging existence, whatever the assemblage will be: a forest, a spider web,
a city, society. All parts are producing the assemblage, but they are not mediated through
it. If, for instance, society is not a category and reality of mediation any longer, it is not
structuring the relations of things and humans either. In addition, the already-men-
tioned term of “gathering” is important here since it reveals the sometimes-hidden role
of Heidegger in the concept of assemblages. Latour, for instance, is referring directly to
Heidegger’s concept of gathering and the “thinging of things” when he develops the idea
that every thing is, at the same time, a gathering.*

The De-Socializing of Things and Relations and a Hidden Problem

According to such concepts of assemblages and gatherings of things, the social itself is
conceived of in new ways. In emphasizing the agency of matter, the concept of society
is thus questioned at its core. In redefining the social, the concept of society is grasped
as one of the above-mentioned transcendentals to be overcome. Latour underlines this
in his aim to renew social theory. “There is no way to succeed in renewing social theory
as long as the beach has not been cleared and the ill-fated notion of society entirely
dissolved.”*” Hence, society is dissolved into assemblages and gatherings, and the du-
alisms of subject-object and nature-culture are therefore dissolved into the ontological
foundations of becoming things and gatherings. I would grasp this as a de-socializing of
things and relations, because the fundamental structuring of relations through society
is negated in reifying the difference of the social and societal in order to redefine soci-
ety as just being the contingent outcome of the “thinging” of things. The specific social
form of things and relations is negated as well. To make this clear with an example: the

33 Ibid., p. 30.

34 Martin Heidegger, “Letter on ‘Humanism,” in Martin Heidegger Heidegger: Pathmarks, ed.
William McNeill, trans. Frank A. Capuzzi (New York and Cambridge: Cambridge University Press,
1998), pp. 239-276, here 243.

35 Ibid.

36 Bruno Latour, “Why has Critique Run out of Steam? From Matters of Fact to Matters of Concern,”
Critical Inquiry 30 (2004), no. 2, pp. 225-248, here 235.

37 Latour, Reassembling the Social, p. 164.
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New Materialisms’ emphasis on the ontological becoming of assemblages reveals the
difference between their approach to becoming and the concept of becoming in his-
torical materialism. In historical materialism, becoming is not taken to be ontological
but instead emphasizes the movement of contradictory elements (like nature-culture
or subject-object) in constituting those contradictions through human praxis. The cru-
cial point is that the relations which humans have to take on to reproduce themselves
under the conditions of capital are becoming objectified and reified forms that seem to
be external to the individuals. Humans are dominated by their own social relations that
also determine their immediate perception of reality. Otherwise, those objectified and
reified relations - social forms - have to be reproduced themselves through the prac-
tice they dominate. Those social forms include the value-form, the political form, and
law with its specific form of the subject. Historical materialism, hence, deciphers these
forms as societal relations. This is also the place where mediation becomes crucial in
Critical Theory. Mediation does not involve establishing strict binaries; rather, it defines
how societal relations are congealed objectifications of human praxis working through
contradictions. Thus, things, relations, and humans-as-subjects are taking a specific
societal form that is negated when one falls back on an ontological concept of becoming
and rejects the concept of mediation. With the rejection of mediation, specifically societal
(as opposed to “social”)* structuring cannot be seen anymore. This is what I call the
de-socialization of things and relations.

A further problem is that understanding being as an event in a Heideggerian sense
means positing a mystic dimension of the event, as a presencing of being (“Wesung des
Seyns"*), which also implies a closure of history: the open-ended processing of history
in that sense does not recognize historical development because history is nothing more
than a succession of events.*

The undiscussed*' and therefore unconscious tradition of Heidegger on the ontolog-
ical path of the New Materialisms poses yet another problem, because the concept of
event has been developed in a hidden political context that was structured by a strict
Manichaeism in the history of being (between good being and evil existence). In 1938
Heidegger developed this in thinking about National Socialism, where he took that strict

38 This difference is very important, because the New Materialisms are surely thinking about the
social but in a way which negates society. So the concept of societal relations has to be distinct
from the concept of social relations. That is because for the New Materialisms something can be
social, but without society.

39 Martin Heidegger, Beitréige zur Philosophie (Vom Ereignis) (Frankfurt am Main: Klostermann,
2003), p. 7.

40 Cf, Riidiger H. Rimpler, Prozessualitdit und Performativitit in Heideggers “Beitrigen zur Philoso-
phie”: Zur Zeitigung von Sinn im Gedanken an die Wesung (Wiirzburg: Ergon, 2008), p. 20.

1 To be clear, Heidegger is discussed sometimes, but the specific problem that I want to tackle
stays undiscussed.
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difference to proclaim a decision that should not be made between war or peace, de-
mocracy, or authority, but: reflection and the search for the beginning event of being or
the delusion of the final humanization of the uprooted human being.** The strict differ-
entiation between a primal being and modern society, which Heidegger states here, is
not only the basis for his antisemitism, but it also connects the concept of the event with
the historically concrete phenomenon of National Socialism. This is so in a two folded
manner: first, the event appears in a philosophical sense as another beginning (Greek
philosophy was, for Heidegger, the first beginning) made by the Germans - as liberation,
which has to be thought as “Griindung in das ungehobene Wesen, die ihre Weisung aus
der bodenstindigen Niihe zum Ursprung [empfingt - DK]."® Second, the event appears
in a political sense, as Heidegger adopted National Socialism as this event of another
beginning;** this was thought as having the potential to reject the mere appearance of
liberation, which would be a path to the disrooted outland.* The connection of foun-
dational ontological considerations with National Socialism in Heidegger’s work does
not make the ontology of the New Materialisms in and of itself National Socialist, but
this connection cannot be evaded simply by not discussing it. This is, moreover, the real
underground current of the ontological tradition, in its assuming (whether explicitly or
not) a somehow primal being which is then, however, meaningful. This is echoed, for
instance, in Barad’s term of a “primary ontological unit™® and it is also the source of
the anti- or posthumanist approach, in understanding the binaries as “enlightenment
values™ that have to be rejected in order to negate those binaries. Adorno’s critique of
ontological jargon can also be applied here:

2 peter Trawny, Heidegger und der Mythos der jiidischen Weltverschwirung (Frankfurt am Main:
Klostermann, 2015), p. 24; Martin Heidegger “Uberlegungen IX,” in Martin Heidegger, Gesamtaus-
gabe, vol. 95, ed. Peter Trawny (Frankfurt am Main: Klostermann, 2015), pp. 191f.

3 Heidegger, cited by Trawny, Heidegger und der Mythos, p. 76. The text is hard to translate, but
it means that the second beginning of philosophy as liberation is a foundation in the unexposed
essence, which receives its directive from the rooted-to-the-soil nearness to the origin.

4 Cf. Dirk Pilz, “Ein anderer Anfang: Die Schwarzen Hefte von Martin Heidegger,” Frankfurt Rund-
schau Mar. 16, 2014 (online at http://www.fr-online.de/literatur/die--schwarzen-hefte--von-mar-
tin-heidegger-ein-anderer-anfang,1472266,26569072.html [accessed Oct. 29, 2015]).

45 The notion of the “disrooted outland” or the “uprooted human being” is nothing but an anti-Se-
mitic code in this context. It contrasts a natural nation bounded by blood and soil to unbound
cosmopolitism, which is thought as decomposing the natural order. The code functions so well
that there is no need to mention Jews explicitly. On antisemitism cf. Detlev Claussen, Grenzen der
Aufkldrung: Die gesellschaftliche Genese des modernen Antisemitismus, Erweiterte Neuausgabe
(Frankfurt am Main: Fischer, 2005).

6 Barad, “Agential Realism,” p. 139.

47 Ibid., p. 171.
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Whatever praises itself for reaching behind the concepts of reflection - subject
and object - in order to grasp something substantial, does nothing but reify the
irresolvability of the concepts of reflection. It reifies the impossibility of reducing
one into the other, into the in-itself. This is the standard philosophical form of un-
derhanded activity, which thereupon occurs constantly in the jargon. It vindicates
without authority and without theology, maintaining that what is of essence is real,
and, by the same token, that the existent is essential, meaningful, and justified.*®

In turning the concept of becoming, which is also crucial in historical materialism, into
the ontological concept of event, the concept of becoming itself is thus irrationalized.
A critical concept is hence turned into an affirmative one because being is affirmed as
primal to all emerging events of gatherings. Haug compares this form of turning concepts
into irrationality with pre-fascist incorporations of moments of materialist theory in the
praxis of stabilizing capitalist domination.* It is a form of materialist legitimation and
affirmation of the existent world.

Epistemological Consequences: The Ontological Turn

By going back behind the concepts of reflection, the question of the possibility of knowl-
edge and perception of the world is also given over to new discussions. Therein a shift
from epistemology to ontology can be recognized, which is why I would grasp the turn
provided by the New Materialisms as being rather more ontological than material. “It
is an effort to circumvent epistemology and its attendant language of representation
in favour of an approach that addresses itself more directly to the composition of the
world.”® Crucial are the attempts to overcome dialectics, especially the specific, per-
ceived Hegelian tradition, in order to re-establish ontological models of cognition. The
theory of assemblages, or multiplicities, was created “precisely in order to escape the
abstract opposition between the multiple and the one, to escape dialectics.” In this
case, dialectical thinking is assumed to be producing organic totalities, where in every
part the whole is essentially existent. In general, dialectics are equalized with models of
organic totalities that have to be overcome.*> According to this, Marxian and Hegelian

8 Theodor W. Adorno, The Jargon of Authenticity, trans. Knut Tarnowski and Frederic Will (Evan-
ston: Northwestern University Press, 1973), p. 121.

49 Wolfgang Fritz Haug, “Mensch, Natur und Technik im Hightech-Kapitalismus, Teil 1,” Das
Argument 58 (2015), no. 1 (313), pp. 315-337, here 334.

50 Steve Woolgar and Javier Lezaun, “The Wrong Bin Bag: A Turn to Ontology in Science and
Technology Studies?” Social Studies of Science 43 (2013), no. 3, pp. 321-340, here 321f.

51 Deleuze and Guattari, Thousand Plateaus, p. 33.

52 Cf. Graham Harman, “DeLanda’s Ontology: Assemblage and Realism,” Continental Philosophy
Review 41 (2008), no. 3, pp. 367-383, here 371.

51



Daniel Keil

Dialectics are seen as focusing on a concept of synthesis which has been replaced by
other models.*”® And, third, dialectics are seen as reproducing dualisms, which the New
Materialisms are arguing against.** Before criticizing this reductive understanding of
dialectics, I will try to summarize the consequences of this for epistemological questions.

At least three main theoretical considerations ground the questions of knowledge:
first, the agency of matter, the generativity of things, which “act” in networks; second,
the going back behind the nature-culture divide; and, third, bypassing the subject-object
division. By refusing the concept of mediation, the relations between the parts of the
emerging assemblages must be generating the possibility of knowledge in some other
way. For Barad it is a “feature of the world”:

But in my agential realist account, intelligibility is an ontological performance of
the world in its ongoing articulation. It is not a human-dependent characteristic
but a feature of the world in its differential becoming. The world articulates itself
differently.®

Every social structure is, hence, a contingent result of this emergence of articulations,
but it has also abandoned any thinking about the possibilities of knowledge. Moreo-
ver, the possibilities of knowledge are bound to a “plane of immanence” (Deleuze and
Guattari) which has to be understood as a monist concept of contingent becoming, as
being which determines the knowledge of being through being.>® This is based on two
assumptions: first, the Bergsonian concept of intuition® in which a mystical real process
of a unity of matter and spirit is developed®® and, second, Heidegger’s considerations
that human beings have to dwell in “the nearness of being.”* In consequence, it is not
just repeating the radical de-socialization that Adorno criticized - intuition as a form of
abstract negation of mediation -which falls into the cult of a pure actualism and praises,

53 Cf. Manuel DeLanda, “Interview with Manuel DeLanda,” in Rick Dolphijn and Iris van der Tuin
(eds.), New Materialism: Interviews & Cartographies (Ann Arbor, MI: Open Humanities Press, 2010)
(online at http://quod.lib.umich.edu/o/ohp/11515701.0001.001/1:4.2/--new-materialism-interview
s-cartographies?rgn=div2;view=fulltext [accessed May 17, 2017]), pp. 38-47, here 39.

54 Cf. Rick Dolphijn and Iris van der Tuin, “The Transversality of New Materialism,” in Dolphijn
and van der Tuin (eds.), New Materialism (online at http://quod.lib.umich.edu/o/ohp/11515701.0
001.001/1:5.2/--new-materialism-interviews-cartographies?rgn=div2;view=fulltext [accessed May
17, 2017]), pp. 93-114, here 97f.

% Barad, “Agential Realism,” p. 149.

%6 Cf. Elmar Flatschart, “Matter that really matters? New Materialism und kritisch-dialektische
Theorie,” in Goll, Keil, and Telios (eds.), Critical Matter, pp. 96-112, here 104.

%7 On the influence of Bergson on Deleuze/Guattari and New Materialism cf. Elizabeth Grosz,
“Bergson, Deleuze and the Becoming of Unbecoming,” parallax 11 (2005), no. 2, pp. 4-13.

58 Ibid.

%9 Heidegger, “Letter on ‘Humanism,” p. 261.
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at the least, conformism®® but also the reestablishment of some kind of nativeness, of
a pure immediateness. “The human being is not the lord of beings. The human being is
the shepherd of being. [...] The human being is the neighbor of being.”®! Insofar as the
intelligibility of the world - or of being - is a feature of the becoming of the world, all
disturbing distractions (like dialectics) have to be abolished to get to the unmediated
dwelling in being. The world in its articulation is no longer a place of conscious changes
but only some contingent plane of mythological events. “Philosophical banality is gener-
ated when that magical participation in the absolute is ascribed to the general concept
— a participation which puts the lie to that concept’s conceivability.”®>

Nature - Second Nature: The Loss of Labor and Spontaneity
The ontological hypostasis of being, although and because of the centrality of becoming,
results in a reabsorption of the subject into nature. Going back in this specific way to
a moment before the nature-culture division means obliterating the specific sociality of
all relations in order to establish some primal figures. If “matter is worlding in its materi-
ality”®® and all differences are contingently emerging through this worlding, then there
is an undivided nativeness which also affects the differentiation of nature and culture.
Culture is no longer understood as an achievement resulting from the carving out of the
compulsion of nature; it is merely a result of the blind processes of being. Thus worlding
matter is equated with nature: “What I am calling vital materiality or vibrant matter is
akin to what is expressed in one of the many historical senses of the word nature.”®*
Nature itself becomes a “continuous stream of occurrence.”®® Humanity, thus, is con-
ceptualized as “an embodied humanity enveloped in nature, rather than as external to
inert stuff it dominates.”®® This is situated before all societal forms, which just become
the outcome of contingency or nature. This does not mean that the social-culture comes
after nature for these authors; rather, the social appears as a kind of naturalization of
societal forms. This can be recognized as a reflection of Spinozian substance, an exten-
sion of natura naturans.

In such reduction, crucial categories of theoretical reflection are abandoned, among
them the concept of labor. What we have here is a materialism that radically abstracts the
main aspects of historical materialism by reducing substance to extension - it neglects

60 Cf. Theodor W. Adorno, “Metakritik der Erkenntnistheorie,” in Theodor W. Adorno, Gesammelte
Schriften, vol. 5 (Frankfurt am Main: Suhrkamp, 2003), p. 54.

61 Heidegger, “Letter on ‘Humanism,” pp. 260f.
52 Adorno, The Jargon of Authenticity, p. 51.

53 Barad, “Agential Realism,” p. 181.

%4 Bennet, Vibrant Matter, p- 117.

55 Alfred North Whitehead, quoted in ibid.

56 Diana Coole, “The Inertia of Matter and the Generativity of Flesh,” in Coole and Frost (eds.)
New Materialisms, pp. 92-115, here 113.

53



Daniel Keil

the subjective-active side of materialism.®” According to Adorno, when reductions are
made in order to overcome the culture-nature division, subjectivity becomes nothing
more than receptivity; all spontaneity (in a Kantian sense) or what appears as work/labor
in Hegelian philosophy, is dispensed with.®® As a result of such omissions, the New Ma-
terialisms disregard the concept of second nature and its consequences. Society, hence,
disappears in New Materialist theories as does historical materialism’s attempt to grasp
the relations of humans to nature in terms of mediation, involving concepts like “second
nature.” The idea of second nature suggests that, in the process of social organization,
humans carve themselves out of the constraints of blind processing nature. Yet, at the
same time, social organization is construed by people as a continuation of blind coer-
cion within social constraints. Societal praxis condenses into social forms which are
confronting human beings as reified nature-like things. So critical theory does not focus
on nature as a substance, but rather on the constellation of nature, humans, and society,
which produces nature as distinct from societal praxis. Actually, second nature is prior
to “first” nature,* because to determine nature as the other of culture it is necessary that
the separation between nature and culture be mediated - by second nature. This is the
necessary condition for the possibility of grasping the mediated as the other in apparent
immediacy. That means, nature - both first and second - appears unmediated, but it is,
hence, conceptualized as mediated immediacy.” Taking, for instance, Spinozian sub-
stance, as Bennet does, to negate all elements of the specific praxis of human beings is
to fall back behind the insight of Marx and Engels, who deciphered Spinoza’s substance
as “metaphysically travestied nature severed from man.”” The ontological turn of New
Materialism negates, in other words, mediation and reifies the apparent immediacy as
an ontological first. In all emphases on becoming, agency, and so forth, New Materialism
conceals its incapability of reflecting its own conditions and outcomes as duplication of
nature-societal constraints. Adorno suggested that the success of ontology is brought
by an ontological need™ derived from the curious knot of some kind of nonconformist
thinking and its recoiling into conformism; in other words, ontology as a kind of a phil-

87 Cf. Winfred Kaminski, Zur Dialektik von Substanz und Subjekt bei Hegel und Marx (Frankfurt
am Main: Haag und Herchen, 1976), p. 42.

88 Cf. Theodor W. Adorno, Ontologie und Dialektik (Frankfurt am Main: Suhrkamp, 2008), pp. 142f.

69 Cf. Theodor W. Adorno, “Die Idee der Naturgeschichte,” in Theodor W. Adorno, Gesammelte
Schriften, vol. 1 (Frankfurt am Main: Suhrkamp, 1973), pp. 345-365.

0 Cf. Gunzelin Schmid Noerr, “Konstellationen der zweiten Natur: Zur Ideengeschichte und
Aktualitét der Dialektik der Aufkldrung,” in Gunzelin Schmid Noerr, Gesten aus Begriffen: Kons-
tellationen der Kritischen Theorie (Frankfurt am Main: Fischer, 1997), pp.19-50, here 26.

I Karl Marx and Friedrich Engels, The Holy Family or Critique of Critical Critique (Moscow: Foreign
Languages Publishing House, 1956), p. 186.

72 Theodor W. Adorno, Negative Dialectics, trans. E. B. Ashton (London and New York: Routledge,
1973), pp. 61f.
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osophical conformist rebellion. “The categorial structure that had been uncritically
accepted as such, as the skeleton of extant conditions, was confirmed as absolute, and
the unreflective immediacy of the method lent itself to any kind of license.”” Then, as
a second moment of the ontological need, ontology is expressed in a body of theory that
reflects the real powerlessness of the subject at the present historical moment, and which
articulates this in an affirmative philosophy.”

Some Short Remarks on the Necessary Critique of the Powerlessness

of the Subject - Connections to Neoliberalism

Although Dolphijn and van der Tuin state that New Materialism “is thus not necessarily
opposed to the crude or Historical/Marxist materialist tradition” but “carefully ‘worked
through’ all these traditions,”” it is hard to find evidence of this “working through.” On
the contrary, the arguments of New Materialist authors against dialectics and Marx-
ism/Historical materialism do not appear to be the result of sympathetic, constructive
criticism, but rather reproduce common anti-Marxist arguments. Some authors merely
mention Marx in passing, as does Bennet when she refers to “Marx’s notion of materi-
ality — economic structures and exchanges that provoke many other events,”” a very
simplified view (that emerged from restricting Marx’s Materialism to the preface of the
1859 version of the Critique of Political Economy) which fails to grasp the importance of
praxis as materiality as developed in the “Theses on Feuerbach” and The German Ideol-
ogy. Others engaged in direct attacks on Marx; DeLanda, for example, wants “to liberate
the left from the straitjacket in which Marx’s thought has kept it for 150 years.””” His
main argument is that Marx’s theory of value was anthropocentric: “only human labor
was a source of value, not steam engines, coal, industrial organization, et cetera.””® The
concepts inherent in the “mode of production’ do not fit a flat ontology of individuals,”™
so DeLanda wants to “create a new political economy” based upon other “redefinitions
of the market, like those of Hayek.”® Yes, he is proposing Hayek to overcome Marxian
thinking. This is far from being a coincidence, but is instead the logical consequence of
abandoning the subject-object problem as well as the culture-nature problem. In negating

S Ibid., p. 62.

“ Adorno, Ontologie und Dialektik.

% Dolphijn and van der Tuin, “Transversality,” p. 89.
"6 Bennet, Vibrant Matter, p. XVL

77 Manuel DeLanda, John Protevi, and Torkild Thanem, “Deleuzian Interrogations: A Conversation
with Manuel DeLanda and John Protevi,” Tamara: Journal of Critical Postmodern Organization
Science 3 (2005), no. 4, pp. 65-88, here 68.

“® DeLanda, “Interview,” p- 42.
" DeLanda, Protevi, and Thanem, “Deleuzian Interrogations,” p. 82.
8 Ibid.
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mediation in general, in rejecting the asymmetric relations of humans to their condi-
tions of existence in order to establish a flat ontology of symmetric agents in emerging
assemblages, in de-socializing all categories, the New Materialisms ontology simply
reiterates the real powerlessness of the subject in an affirmative way. And yet the power
of things is nothing more than the power of social forms. If this is understood - as it is
in historical materialism - as the real rigidification of second nature, its assertion can
be read critically as identification with powerlessness, which “reinforce[s] the spell of
the second nature.”®

New Materialism is then a consequent continuation of the postmodern liquidation of
the subject, which proposes a conformist theory as the latest trend in radical philosophy.
This is mirroring neoliberalism in three ways. First, in negating the subject, it parallels
neoliberalist theory, whose methodological individualism also negates the rationalist
tradition of philosophy and grasps reason and the attempt to collectively shape history
and society as authoritarian. For neoliberal theory, the individual is nothing but a social
atom that has to act in conformity to the world it is living in.?* Hayek is proposing the
concept of a spontaneous order, which emerges out of the assembled actions of social
atoms that is quite similar to the concept of assemblage.®® But, according to Zuckermann’s
polemic against postmodern theory, the negation of societal praxis and the subject can
be described as an ideological form of late capitalism in (post)neoliberal times.** Second,
to wrap up human beings in nature-being and all relations that emerge as an outcome
of contingent agency of symmetrical actors® is to reproduce and naturalize the real
reversal of the social context as produced by societal praxis to its preponderance over
the individual subject. It is to disregard the fact that the societal praxis has come to be
understood as based in the objective subject, in a social doing which is not aware of
itself, which is a hypokeimenon.?® Third, neoliberal society in its real processing is more
and more constituted as an order of competition in which the possibilities of interfering

81 Adorno, Negative Dialectics, p. 68.

82 Cf. Gerhard Stapelfeldt, Neoliberaler Irrationalismus: Aufsiitze und Vortréiige zur Kritik der 6ko-
nomischen Rationalitdt II, (Hamburg: Verlag Dr. Kovac, 2012), pp. 349f.

83 Friedrich A. von Hayek, Recht, Gesetzgebung und Freiheit, vol. I: Regeln und Ordnung (Landsberg
am Lech: Verlag Moderne Industrie, 1986).

84 Cf. Moshe Zuckermann, “Ohnmacht als ideologischer Lustgewinn: Kritische Anmerkungen
zum Subjektdiskurs der Postmoderne,” in Volker Weifd and Sarah Speck (eds.), Herrschaftsver-
hdltnisse und Herrschaftsdiskurse: Essays zur dekonstruktivistischen Herausforderung kritischer
Gesellschaftstheorie (Berlin: LIT, 2007), pp. 1-11, here 3.

% On the critique of this moment of flat ontologies, see Haug, “Mensch, Natur und Technik,”
pp. 328f.

86 Cf. Hans-Jiirgen Krahl, Konstitution und Klassenkampf (Frankfurt am Main: Verlag Neue Kritik,
1977), p. 139.
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actions are limited through the depoliticization of more and more areas of society, which
reinforces its ideological claim to be based on atomized individuals who have to act in
ways of voluntary conformism.

Instead of affirming the real powerlessness of the subject, it would be truly radical to
renew critical theory in these times of a rising Counter-Enlightenment. There is a spark
of truth in the critique of dialectical and Marxian thinking provided by New Materialism
that has to be recognized. Dialectical and materialist theory cannot simply combine
philosophies of identity with crude economism. Especially the network-theory has some
plausibility as a way of accounting for various changes in societal processes.?” But if, for
instance, the world economy appears as a global net with thicker knots in some regions,
it should not be taken for granted that this appearance is also the complete truth. Society
should be thought of in another way. The rejection of the dialectical mediation of subject
and object is based on a simplified model of dialectics. As shown above, dialectics is
equated with totality and dualism, with divisions that the New Materialists are trying
to avoid. So the problem is to think of totality as well as the essence-appearance relation
in a non-simplified way. This begins by stating that historical Materialism is not just
another prima philosophia (like ontology always is) because, with the fundamental role
of human praxis as constituting and changing both object and subject, “it has become
impossible to give any supreme principle as such the final word”.®® In consequence, the
concept of totality is affected by this, because the final identity posited by Hegel - the
absolute spirit as subject-object of history as a self-identical whole - has to be criticized.
Adorno develops a critique of Hegel in his attempt to build an anti-systemic theory cen-
tered on the concept of constellation. Adorno’s theory helps to avoid construing society
as an immanent logical system in which all the parts are an appearance of one essence.
It means rather that society should be understood as totality and rupture at the same
time. The synthesis of the multiplicity is processed through antagonisms which disrupt
the synthesis. This process is the becoming that is at the center of historical material-
ism, the processing of antagonisms, which are not just the capital-relations; society is
a constellation of many processes, reifications, condensations, and institutionalizations,
where unity arises out of irreconcilable coercion. Social synthesis has to be grasped as

a “negative unity of society in its general bondage.”*

87 For instance, the transnationalization of capital involves complex processes of de- and reterri-
torialization of states and economies. In this regard, the concept of networks hits upon a certain
point, but if this point is overemphasized, then reterritorializations and their impact on social
structures tend to be overlooked.

8 Max Horkheimer, “Materialism and Metaphysics,” in Horkheimer, Critical Theory, pp. 10-46,
here 25.

89 Theodor W. Adorno, Philosophische Elemente einer Theorie der Gesellschaft (Frankfurt am Main:
Suhrkamp, 2008), p. 114. All quotes from German resources are translated by the author.
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Open-Endedness as a Dead End: The Ontological Apologia of What Is

In all its embattled trends, which mutually exclude each
other as false versions, ontology is apologetical.*

By returning to irrational ontology, the New Materialisms legitimize the kind of negative
unity of society criticized by Adorno. At the same time, the New Materialisms declare
the death of Critical Theory and the “old” form of critique associated with it. Latour® is
providing such a claim in asserting that the old form of critique is a kind of anti-fetishism,
which just wants to unmask projections - as in the critique of God as a projection of the
human. This assertion itself is reducing the problem of fetishism to a relation between
critics and criticized. What is not recognized by Latour is the specific constitution of
things in and through human praxis as materialization. For example, commodity fet-
ishism is criticized by Marx not just as a misunderstanding of the true being of the thing
as commodity, but as it is constituted in praxis. So when commodities are fetishized,
the process of their determination is not correctly understood. What had to be changed,
according to Marx, in order to change the form of commodities is human praxis. But
Latour understands anti-fetishism simply as a pure attitude of knowing better, which
he can declare as obsolete.

Furthermore, the ontological turn is a falling-back into something already criticized
by Marx while discussing Lucretius and Epicurus, in which “the atom as the immediate
form of the concept is objectified only in immediate absence of concept, this same is
true also of the philosophical consciousness of which this principle is the essence.”*?
According to this, the concepts of matter in New Materialism just remain in absence of
concepts for social forms. In de-socializing all categories, the social basis for itself is not
open to reflection at all.

The argument in favor of such de-socialization is to declare open-endedness as a way
of thinking change and not to stay in some kind of pessimistic totality.”® It may be very
attractive to detach change from human practice and to emphasize the contingency
of history, making possible a new way of defining change. But this leads to an under-
standing of change in terms of being, to withdrawing the concept of change from any
human influence so that the only thing to be done is waiting for an event. Through
negating social mediation, it falls into the void of irrationality and conformism because
its apparent open-endedness is nothing but a closure. It is similar to Adorno’s critique

90 Adorno, Negative Dialectics, p. 61.
91 Cf. Latour, “Why has Critique Run Out of Steam?”

92 Karl Marx, “Notebooks on Epicurean Philosophy”, in Karl Marx and Friedrich Engels, Collected
Works, vol. 1, (Moscow: Progress Publishers, 1975 [1927]), pp. 403-509, here 416.

93 Cf. Folkers, “Von der Praxis zum Ereignis.”
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of Bergson’s concept of the spirit: in abstract negation of its social foundation, it is inex-
tricably held captive by the concealed violence of social reality.” The other way round
the New Materialisms’ de-socialization of categories, objects, and humans - and the
strong influence of irrational philosophy - has to be read through recent forms of so-
cialization. According to Adorno’s® insight that Heideggerian ontology - and its success
amongst many scholars - not only fits a need but also reflects the real powerlessness
of the subject unconsciously, the ontological turn can be reflected as it is found in re-
cent social relations and forms. Crucially, the thinking in assemblages, in contingent
emerging clusters of diverse quasi-objects where humans are just one part among many,
can be linked back to the neoliberal form of capitalism. De-socializing the categories is
somehow echoing Margret Thatcher’s claim that “there is no such thing as society,” and
contingent emerging assemblages are arguably analogous to the neoliberal spontaneous
order that emerges out of many actions of unconscious, atomized individuals without
being planned or intended by them or by institutions.’® As mentioned above, DeLanda
refers to Hayek in order to bring down Marx; this is not just a coincidence, but reveals
the unconscious trace of neoliberal socialization in New Materialist theory. Beyond
the dead-end of contingency there is no possibility of getting out of the false world of
exploitation and authority. The powerlessness of the Subject and the superiority of the
material world - that is, the quasi-autonomous processes of socialization - are going to
be transfigured as something higher in bringing down the subject to a mere institution
of registry which just repeats the objective execution of supra-individual processes. On
the contrary, Historical Materialism tries to hold onto the idea of a reasonable life in
areasonable world. In so doing, it remains the only materialist theory that points toward
its own abolition through changing the material world at which it is directed:

If the material conditions of humankind will come into their own, freeing the re-
production of the human species and the satisfaction of needs from exchange-value
and the profit motive, then humankind no longer will live under material coercion,
and the fulfillment of materialism will be the end of materialism at the same time.”’

It is still the task of materialism to contribute to the emancipatory change of the world
by ending unreasonable forms of socialization, and every materialism that fails in this
task turns into conformism and affirmation.

94 Adorno, “Metakritik der Erkenntnistheorie,” p. 54.
95 Adorno, Ontologie und Dialektik, p. 143.
9 On neoliberalism see Stapelfeldt, Neoliberaler Irrationalismus.

97 Theodor W. Adorno, Philosophische Terminologie, vol. 2 (Frankfurt am Main: Suhrkamp, 1974),
p. 277.
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Abstract: Over the last decade or two, judging by the frequency and jubilance of its sundry
invocations, “materialism” seems to have finally returned from discursive exile, having
barely survived and only with aid from the most unlikely ally. That this new materialism is
barely recognizable matters little, for the stories of conceptual adventure and the promise of
a world beyond our wildest conceptual grasp are so captivating that most fail to notice that
the human never appears in them. That is precisely the point. Under the guise of material-
ism, a redemptive nihilism has taken the place of the revolutionary hubris that once struck
fear in ruling classes and ideas alike. How did it come to this? The stodgy old materialism
did not so much lose to the imposter in some marketplace of ideas as it was systematically
appropriated, its concepts expropriated, aspirations falsified and entire traditions effaced.
A sustained philosophical and political effort to weaken the Left Hegelian tradition - the
concept of alienation in particular - preceded today’s ontological restoration, enabling new
“materialists” to maintain what is entirely an absurdity (materialism that resides solely
and immanently in the object) and an obscenity (radical politics built on arch-conservative
principles). This essay will identify a few points of ontological infiltration and argue that
critical social theory, for the sake of materialism and not against it, must recuperate the
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prohibitively idealist conceptual framework - one that is by no means foreign to it and
that once went by the name of Reason in History.
Keywords: Materialism, idealism, Left Hegelianism

Neka Bog kojeg nema

Blagosilja zemlju koje nema

Jer cega god ima i ¢ega god nema

Sve je milost BoZija.

Muharem Bazdulj, “Odlazak u no¢” (2010)!

A distinction commonly drawn in thinking about the concept of alienation pits materialist
political economy against idealist philosophical anthropology, history against nature,
in a way that is not particularly helpful to understanding how the social and historical
process of separation from an earlier or “first nature” has itself become naturalized or,
in other words, how alienation has become a “second nature.” This distinction is even
less useful to the task of overcoming alienation in history, not through some mythical
return to a pristine state of immediacy, but through the production of a new nature,
which is to say, through the means of alienation itself. This is so by design, for this dis-
tinction and its many real expository merits are themselves predicated on an outright
dismissal of traditionally metaphysical questions about truth, essence, origins and the
transcendence of reality. No longer burdened by metaphysical longings, discussions
of alienation appear free to move from an idealist to a fully materialist formulation,
shedding their original naiveté along the way. The textbook example of this distinc-
tion has Feuerbach throwing the first punch at Hegel’s abstract and speculative view
of alienation [Entfremdung], only to have Marx complete the beating so that the Master
could not tell his head from his hind. An apocryphal ending to the story adds that,
while victorious, the pupil left the ring so confused that he could no longer differentiate
between Entfremdung and Entdusserung (externalization) and thus thought it best to
abandon both terms after 1845. Following the “epistemological break” this apparently
caused, alienation is either made to disappear as a legitimate theoretical concern? or

! “May God who is not / Bless the country that is not, / For all that is and all that is not / By the
grace of God is so” (trans. author). I am grateful to Timothy Brennan, Robin Brown, Keya Ganguly,
Alice Lovejoy, Antonio Vazquez-Arroyo and Marla Zubel for reading and commenting on an ear-
lier version of this essay. I would also like to thank two anonymous readers at Kontradikce whose
thoughtful reviews I found most useful.

2 For Althusser, alienation is a “pre-Marxist ideological concept” (Louis Althusser, For Marx [Lon-
don: Verso 2005], p. 239.), an unscientific and politically dangerous idea, abandoned by Marx in

his Mature Works and then resuscitated by Althusser’s “petty-bourgeois” interlocutors who, as he
says elsewhere, “like to weep over the ‘reification’ and ‘alienation’ of objectivity (as Stirner used
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- in an even stranger historical turn - it attains such a degree of concretization that it
effectively becomes the prima materia of fundamental ontology. While the first of the

UG

two after-lives came as an open Structuralist provocation to the “simple,” “young” and
“primitive” in thought and was as such vehemently contested, the other after-life went
largely unnoticed, spreading unchecked even to the gardens and intellectual traditions
once considered safe from ontology. It is for this reason that I will frame my essay in
terms of the damage that the ontologizing of alienation under a materialist guise has
done not only to the concept of alienation, but also to the very possibility of conducting
a materialist study of alienation and, more generally, a critical theory of society. In other
words, a thorough assessment of the current state of critical social theory begins not
with a survey of recent theoretical literature, nor with an empirical accounting of broken
promises on this somber anniversary of the demise of state socialism;? it begins instead
with a methodological discussion of the alienation of materialism itself. I propose we
recall Horkheimer’s well-known distinction between traditional and critical theory and
ask, anew, to what extent do human beings “as producers of their own historical way of
life in its totality” remain the object of critical theory?! The answer to this question takes
a longer historical view and a distinctly philosophical detour.

to weep over ‘the Holy’), no doubt because they attach themselves without any embarrassment
to the very antithesis which constitutes the basis of bourgeois legal and philosophical ideology,
the antithesis between Person (Liberty = Free Will = Law) and Thing” (Louis Althusser, Essays in
Self-Criticism [London: New Left Books, 1976], pp. 116-117). In terms less acidulous, Althusser
appears to suggest that the concept of alienation carries hopelessly within itself the ideological
assumptions imbedded in the empiricist-idealist model of knowledge production (“empiricism
of the subject implies idealism of the essence”) and that even in its inverted, purportedly materi-
alist form, alienation betrays the humanist conceit of the subject-object dialectic (Althusser, For
Marx, p. 228). The concept of alienation cannot be salvaged if there is any hope for a new science
of history - a point Althusser not only made repeatedly but also attributed to Marx. In fact, the
much-debated “epistemological break” of 1845 - when Marx is said to have broken “radically with
every theory that based history and politics on an essence of man” and where this very “rupture”
with “philosophical anthropology or humanism” is seen as the “scientific discovery” that marks
the birth of the true science of Historical Materialism - is dated to the precise moment in which
Marx abandons the language and the problematic of alienation (ibid., pp. 227, 190). The other side
of the epistemological “intervention” Althusser staged in the 1960s (“the confrontation between
Marx and Hegel”) also had alienation as its object of criticism, this time as a formal historical
category that bespoke the essence of history and not only of man (ibid., p. 12).

31 presented an early draft of this essay at a roundtable titled “For Marxism after Marxist States”
at the 46" Annual Convention of the Association for Slavic, East European, and Eurasian Studies
in San Antonio, TX, on 21 Nov. 2014. The theme of the conference was celebratory: “25 Years after
the Fall of the Berlin Wall: Historical Legacies and New Beginnings.” I am indebted to Rossen
Djagalov and Marina Anti¢ for organizing this panel.

* Max Horkheimer, “Postscript,” in Max Horkheimer, Critical Theory: Selected Essays, trans. Mat-
thew J. O’Connell and others (New York: Seabury Press, 1972), pp. 244-252, here 244.
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Lines of Succession, Lines of Argument

To argue that the concept of alienation gradually gains in materialist determinations
what it lacked at the moment of its inception in Hegel’s Phenomenology is neither a re-
cent nor an entirely unjustifiable proposition. In the extant pages of the Economic and
Philosophical Manuscripts of 1844 - to mention only the most obvious example - Marx
appears to situate his own intellectual formation and his own contributions to the study
of alienation within such a trajectory.® If the evidence (Marx in his own words) is too
overwhelming to ignore, it is also a bit too convenient to accept without also accounting
for the polemic context and the exact charge he leveled against the Young Hegelians:
Marx mocked them and their “theological” or “critical criticism” not simply for their
“moribund idealism” but also, paradoxically, for not being Hegelian enough with respect
to their “idolatry” of the ostensibly Hegelian abstraction.® A simpler way to say this is that
critique takes an idealist turn not with Hegel - who already “conceives the self-genesis of
man as a process, conceives objectification [Vergegenstdindlichung] as loss of the object,
as alienation [Entdusserung] and as transcendence [Aufhebung] of this alienation” and
who “thus grasps the essence of labour and conceives the objective man (true, because

® See, for example, Karl Marx, “Economic and Philosophic Manuscripts of 1844,” in Robert C.
Tucker (ed.), The Marx-Engels Reader (New York: Norton, 1978), pp. 66-125, here 67-70 (“Preface”)
and 106-112 (“Critique of the Hegelian Dialectic and Philosophy as a Whole”). Ever since it appeared
in 1927 and in 1932 (the first “complete” edition), the Manuscripts has become one of Marx’s most
widely circulated and discussed works. In spite of this, the work remains difficult to understand
without taking into account its complicated publication and interpretation history (for an excel-
lent primer on these issues, see Marcello Musto, “The ‘Young Marx’ Myth in Interpretations of the
Economic-Philosophical Manuscripts of 1844,” Critique: Journal of Socialist Theory 43 [2015], no.
2, pp. 233-260), and its presentation as a single, if incomplete, philosophical work. The Marx-En-
gels-Gesamtausgabe dealt with the latter problem by publishing “The Manuscripts” in two separate
forms (see Marx-Engels-Gesamtausgabe, vol. I/2 [Berlin, DDR: Dietz Verlag, 1982], pp. 187-444).

6 Marx, “Economic and Philosophic Manuscripts,” pp. 69, 107. This point is as important as it is
difficult to parse in Marx’s early prose. Objective idealism was in terminal decline on the Hegelian
left. It reverted to subjective (Fichtean) idealism because its adherents had failed to grapple with
the Hegelian dialectic. Due to a set of distinct historical reasons, the Young Hegelians responded
to what they saw as Hegel’s political accommodation by denying Reason’s unity with what exists.
They realized that absolute unity was the lynchpin of Hegel’s philosophy, but they failed to notice
that without this seemingly conservative thesis the critique also loses its radical character. A purely
negative critique carried out by an infinite self-consciousness is thus born anew. In the context of
the Prussian political restoration this may have appeared a radical gesture, but it remained none-
theless mired in exactly the kind of dualism Hegel attempted to overcome. The political futility
is tied here directly to the philosophical naiveté. All of this, in short, is what I think Marx means
in this rather cryptic passage from the Manuscripts: “For to the theological critic it seems quite
natural that everything has to be done by philosophy, so that he can chatter away about purity,
resoluteness, and utterly critical criticism; and he fancies himself the true conqueror of philosophy
whenever he happens to feel some ‘moment’ in Hegel to be lacking in Feuerbach - for however
much he practices the spiritual idolatry of ‘self-consciousness’ and ‘mind’ the theological critic does
not get beyond feeling to consciousness” (ibid., p. 69).
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real man) as the result of his own labour” - but with the Young Hegelians.” What thus
appears as a materialist correction of the Hegelian abstraction is in fact Marx’s critique
of the idealist regression among the epigones or the “Hegelian Diadochi” - a phrase
Engels used to explicitly tie the question of materialist methodology to the struggle
over lineage and succession in intellectual history.? Again, none of this is to suggest that
Marx’s notes and manuscripts from 1844 are not open to other interpretations. A more
skilled reader, and certainly one with different intellectual and political commitments,
will easily identify numerous other passages where Marx appears to directly contradict
my line of argument. But even in the passages where Marx himself speaks of settling
accounts with the Hegelian dialectic, we should learn to recognize an essentially Hege-
lian insight and, obviously, a dialectical operation at work. Marx turns to Hegel and, in
particular, to the category of alienation through which Hegel first broached the question
of the reciprocal mediation of subject and object in order to advance a conception of
history that, as Marx says, is neither idealist (left-Hegelianism) nor materialist (classical
political economy) and that yet expresses the unifying truth of both. Marx’s term for
his methodological breakthrough, viz. “consistent naturalism or humanism,” is well
known.? What is less known and perhaps even purposefully obfuscated by the tale of
materialist inversion is that this “consistent naturalism or humanism” simply expresses
the truth of Hegel’s critique to an age that had succumbed to the empty promises of
immediacy and immanence. One part of that truth consists of recognizing, as Adorno
does a full century after Marx, that “the central idealist motor of Hegel’s thought is
at the same time anti-idealist.”’° Note that Adorno does not say that Hegel’s idealism
becomes or is transformed into anti-idealism upon the pounding it receives from Marx;

7 Ibid., p. 112 (trans. modified).

8 Friedrich Engels, “Karl Marx: A Contribution to the Critique of Political Economy,” in Karl Marx
and Friedrich Engels, Collected Works, vol. 16 (New York: International Publishers, 1980), pp. 465~
477, here 473: “The rule of the Hegelian Diadochi, which ended in empty phrases, was naturally
followed by a period in which the concrete content of science predominated once more over the
formal aspect. Moreover, Germany at the same time applied itself with quite extraordinary energy
to the natural sciences, in accordance with the immense bourgeois development setting in after
1848; with the coming into fashion of these sciences, in which the speculative trend had never
achieved any real importance, the old metaphysical mode of thinking [...] gained ground rapidly.
Hegel was forgotten and a new materialism arose in the natural sciences.”

9 Marx, “Economic and Philosophic Manuscripts,” p. 115.

19 Theodor W. Adorno, “Aspects of Hegel’s Philosophy,” in Theodor W. Adorno, Hegel: Three Studies
(Cambridge, MA: The MIT Press, 1963), pp. 1-52, here 31. A more obvious point of reference in dis-
cussing the “inner connection between revolutionary theory and Hegel’s philosophy” is Marcuse’s
extraordinary essay on the 1844 Manuscripts: Herbert Marcuse, “The Foundation of Historical
Materialism”, in Herbert Marcuse, Studies in Critical Philosophy (London, New Left Books: 1972),
pp. 1-48, here 48. Published the same year the Manuscripts appeared in Germany (1932), Marcuse’s
essay is to my knowledge the first to show the depth of Marx’s philosophical engagement with the
Phenomenology and its significance to Marx’s examination of political economy - a methodological
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no, it is anti-idealist already in Hegel’s idealism. Why insist on this? What can possibly
be at stake in dwelling on the questions of affinity and succession between Hegel and
Marx, the site of many a past theoretical battle? Why do so now? Why reintroduce the
relic of Hegelianism at the moment when materialism seems to have finally returned
from “discursive” exile, having barely survived and only with assistance from the most
unlikely pre- and non-Marxist allies? I do so because I believe idealism still holds the
key to the future of materialism, a future in which materialism must address itself not
only to the enemy formations of yore but also to the “materialist” imposters who have
returned home with the wildest stories of conceptual adventure.

A Matter of Lexical Discretion

The textbook example I mentioned at the outset was not just a figure of speech. One
such case of the propaedeutic division between the idealist and materialist approaches
to the question of alienation is found in Gajo Petrovi¢’s entries on “Alienation” in two
widely used works of reference: Paul Edwards’s The Encyclopedia of Philosophy (1967) and
Tom Bottomore’s A Dictionary of Marxist Thought (1983). I have already expressed my
reservations about making this distinction and only bring this up again to note a strik-
ing difference between the two entries. In the latter, explicitly Marxist compendium,
following the standard account of materialist progression in thinking about alienation,
Petrovi¢ suddenly introduces Martin Heidegger as a “non-Marxist” thinker “who gave
an important impulse to the discussion of alienation” when, “in Being and Time, he used
Entfremdung to describe one of the basic traits of the inauthentic mode of man’s Being.”"!
Petrovic is justified in pointing to Heidegger’s use of Entfremdung - a practice to which
we shall return below. It is less clear, however, what “important impulse” Petrovi¢ has
in mind until one reads about an apparent “analogy between Marx’s self-alienation”

link Lukacs will further elaborate in The Young Hegel: Studies in the Relations between Dialectics
and Economics (1968). According to Marcuse, Marx recognized the “revolutionary concreteness
of Hegel’s Phenomenology” and saw that in it, “praxis” was already the “inner meaning of objecti-
fication and its supersession” and thus the “leading concept through which the history of man is
explicated” (ibid., pp. 46-47). Since my emphasis in this essay differs from Marcuse’s in that I wish
to focus on the idealist side of the methodological link, I decided to go with Adorno’s formulation.
To wit, in even starker idealist terms then the above: “The farther Hegel takes idealism, even epis-
temologically, the closer he comes to social materialism [...] Spirit’s confidence that the world ‘in
itself’ is spirit is not only a narrow illusion of its own omnipotence. It feeds on the experience that
nothing whatsoever exists outside of what is produced by human beings, that nothing whatsoever is
completely independent of social labor” (Theodor W. Adorno, “The Experiential Content of Hegel’s
Philosophy,” in Adorno, Hegel: Three Studies, p. 68). Incidentally, Marcuse’s essay remains relevant
to our current task for another reason since he, too, appears to direct his critique at “people who
believed they could reduce Marx’s relationship to Hegel to the familiar transformation on Hegel's
dialectic” (Marcuse, “The Foundation,” p. 48).

! Gajo Petrovi¢, “Alienation,” in Tom Bottomore (ed.), A Dictionary of Marxist Thought (Oxford:
Blackwell, 1983), pp. 11-16, here 14.
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and Heidegger’s concepts of “Heimatlosigkeit” (homelessness) and “Seinsvergessenheit”
(oblivion of being), as well as “between revolution and Heidegger’s Kehre” (turning).'?
Although Petrovi¢ did not consider himself a Heideggerian Marxist, he insisted through-
out his life on drawing parallels that could be productively pursued between the works
of Marx and Heidegger. Petrovic felt this task was bequeathed to him by Heidegger’s
own failure to adequately do so in his “Letter on ‘Humanism.”?® The task was one of
the utmost philosophical importance (primarily for Marxism) and it held a promise of
conceptual clarification forfeited by more doctrinaire approaches to either thinker. In
most of his other works, encounters between Marx and Heidegger function as occasions
for Petrovi¢’s own careful critique of the “dis-comforting” ramifications of fundamental
ontology and, by extension, of his own comparatist approach.* This moment of critical
intervention is absent in the 1983 entry on “Alienation.” A reader simply consulting the
authoritative work of reference on “Marxist Thought” will wait in vain for Petrovié¢’s cri-
tique. Perhaps this is because such an emphatic intervention would not fit the dictionary
genre (assuming that staging unorthodox encounters is not in itself emphatic); or because
the “analogy” is meant merely as a provocation or food for thought (assuming that all
one consumes will amount to nourishment and not poison)? Are there other explana-
tions? It is hard to know with certainty. An answer specific to the Yugoslav case, where
even a hint of structural alienation could go a long way in assailing exaggerated claims
of actually-existing socialism, is too narrow to explain this omission in the entry never
intended for domestic consumption.”® My guess is that most of the people using Botto-

12 1bid.

13 See Gajo Petrovi¢, “Izreka Heideggera [Heidegger’s Saying],” Praxis 6 (1969), nos. 5-6, pp. 781-
798. The essay was written in German as “Der Spruch des Heidegger” for a collection dedicated
to Heidegger’s 80th birthday. Reprinted in Prolegomena za kritiku Heideggera: Odabrana djela u
Cetiri knjige [Prolegomena to a Critique of Heidegger: Selected Works in Four Volumes], vol. 4 (Zagreb
and Beograd: Naprijed/Nolit, 1986), pp. 283-309.

14 Gajo Petrovi¢, “Praksa i bivstvovanje [Praxis and Being]”, Praxis 1 (1964), no. 1, pp. 21-34, here
32 (translation modified to reflect that Petrovié is referring to Heidegger’s use of unheimlich). An
even earlier essay, the 1959 “Marksova teorija alijenacije” (Filozofija 1959, nos. 3-4, pp. 34-40), is
as instructive here since it effectively shows Petrovi¢ working on the questions of alienation and
essence from the outset of his career without once romanticizing Heidegger’s contribution. The
essayis also available in English, see Gajo Petrovi¢, “Marx’s Theory of Alienation,” Philosophy and
Phenomenological Research 23 (1963), no. 3, pp. 419-426. Petrovi¢’s views did change over time but
notin this respect. For example, even in the retrospective “Preface” he wrote for the fourth volume
of his collected papers, Prolegomena to the Critique of Heidegger, Petrovi¢ maintained that while
“unavoidable,” Heidegger’s thought is still “significantly different” and “even opposed” to that of
Marx - and this is explicitly extended even to the areas of kinship Petrovi¢ previously identified
between the advent of Being (Die Ankunft des Seins) and the “thinking of the revolution” (Petrovi¢,
Prolegomena za kritiku, p. 5).

15 To be clear, Petrovié rejects Heidegger’s view of alienation as a “necessary structural moment
of man’s existence” (Petrovi¢, “Marx’s Theory,” p. 423). He does so again in a rather equivocating
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more’s Dictionary over the last thirty years are not thinking about Petrovié¢’s lifework
or about the trials and tribulation of the Yugoslav Praxis Group. Instead, in an entry on
one of the most critical and controversial terms in Marxism, after barely encountering
Lukacs, Bloch or Lefebvre, the readers stumble across clear and much more detailed
praise of the “important impulse” Heidegger’s treatment of alienation delivered to the
body of Marxist thought. What I think we can see in this case of lexical discretion is
a small example (the most well-intentioned of the five examples I will mention in this
essay) of a sustained effort, spanning at least two continents and three generations of
scholars, to weaken the left-Hegelian tradition not by opposing it, but by appropriating
it. The example also shows, I think, that two seemingly disconnected intellectual en-
deavors - dissociating Marx from Hegel and delivering alienation to Heidegger - may
have something to do with each other and that the future of materialism may depend
on our ability to stop both of these operations.

Stress Test

While there is something reassuring about the account of materialist theodicy of alienation
that allows each new generation to so easily atone for the sins of their fathers, I suspect
that we would gain more from this common genealogy if we instead attempted to under-
stand the dynamic of knowledge production implicit in this tale and, more importantly,

distinction he sets up in Bottomore’s Dictionary between the “existentialist” views on the per-
manence of alienation and those of “Engels and many present-day Marxists” who believe in the
non-alienated pristine condition and thus in man'’s capacity to return to it (Petrovi¢, “Alienation,”
p- 15). Petrovi¢ dismisses both of these positions on the basis of their inadequate understanding of
human essence and temporality, and in their place proposes an alternative: “Man’s essence |...] as
his historically created human possibility” (Petrovi¢, “Marx’s Theory,” p. 422). Petrovié points out,
correctly I think, that his new position is “in the spirit of Marx’s whole philosophical conception.”
What he does not say, however, is that one could as easily arrive at the same position, at least the
way it is formulated, via Heidegger (which is what Petrovi¢ does) or via Hegel (the “real” in Hegel is
not what is, but a possibility embedded within it once it is grasped by the subject). Petrovi¢ himself
explains what is at stake and - just like the Young Hegelians before him - appears to side with the
empty political promise of a pure abstraction: “That man alienates himself from his nature would
mean, then, that man alienates himself from the realization of his historically created human pos-
sibilities. ‘Man is not alienated from himself’ would not mean: man has realized all his possibilities;
on the contrary, man is at one with himself if he stands on the level of his possibilities, if in realizing
his possibilities, he permanently creates new and higher ones” (ibid., emphasis added). Elsewhere, he
speaks of man’s ecstatic nature as an act of “living as a revolutionary” in the “never-ending process
[...] of the socialist revolution” (“The Philosophical Concept of Revolution,” in Mihailo Markovié
and Gajo Petrovié [eds.], Praxis: Yugoslav Essays in the Philosophy and Methodology of the Social
Sciences [Dordrecht: Reidel Publishing, 1979], pp. 151-164, here 160). The entry on “Alienation” is
less incendiary, but it makes the same point in privileging the notion of “relative” over “absolute
de-alienation” since, as he argues, “from a factual standpoint, it is easy to see that in what is called
‘socialism’ not only ‘old’, but also many ‘new’ forms of alienation exist” (Petrovi¢, “Alienation,”
p. 15).
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its dismissal of idealism with prejudice. In posture and inclination we have all become
materialists, and I am not thinking only of the new materialisms, thing theory, and
object-oriented ontology, or of the old facticity and historicity, but of a methodological
reaction formation according to which most of us know to reproach outdated idealist
tendencies for positing too much. Yet, if I can be so crude as to offer a basic test, mate-
rialism entails an analytic that purports to understand reality in terms of the change in
its material conditions. Whether these changes are understood as natural or historical,
materialism has to account for them even when it limits itself to the immediately given
versus developed and true actuality in the Hegelian sense. In fact, it is precisely because
of the seemingly static quality of its organizing trope (matter) that materialism must
account for change. This is a contradiction (moving matter) that classical idealism can
afford to disregard simply because it thinks in the concepts that, again, in the crudest
possible sense and in contrast to matter, already account for motion (idea, will, God,
etc.; whether these are immutable or not has no bearings on positing of motion). Since
this may sound counter-intuitive, I will restate it in the following way: in a philosophical
concept such as, for example, the “unmoved mover,” motion is already happening and
all idealism has to explain is why this motion does not extend to its proto-principle. Ide-
alism tends to lead to metaphysics precisely because the world is already understood to
be in motion. Unlike the world of the “unmoved mover,” the world of “moving matter”
is understood to be primarily static so that the defining problem of materialism then
becomes that of change or of setting undifferentiated mass into motion.*

The second basic test I propose follows from this. Neither idealism nor materialism
should be evaluated solely in terms of what they purport to deliver at the end of their
analyses (permanence and change, respectively), but also in terms of the pre-analytical
assumptions they make about the world to which they are historically delivered (change
and permanence). Asking about ideological functions of knowledge is important but only
one part of what I am suggesting. Metaphysical naiveté will teach us little about Platonic
Ideas or about God, but it may disclose a lot about the conditions from which these ideas
had to develop. The same goes for materialism and, in particular, for its sophisticated
permutations we are dealing with today - permutations largely unaware of the extent to
which they proliferate and repeat the lines of argument from the mid-ninetieth century as
well as from the inter-war period of the twentieth century.'” I bring up old philosophical

16 If Twere to think of a pre-Socratic - for Heidegger, this meant pre-metaphysical - counterpart to
my Aristotelian example of kinoun akinéton, it would probably have to be Anaximander’s apeiron,
an undifferentiated and indefinite mass from which all matter is derived and to which all forms of
life return following their destruction. I do not think it is a coincidence that it is precisely Anaxi-
mander to whom Heidegger “returns” and who Nietzsche praises for his fatalism.

17 Timothy Brennan has made this argument convincingly both in his Wars of Position: The Cultural
Politics of Left and Right (New York: Columbia University Press, 2006) and in Borrowed Light, Vol. 1:
Vico, Hegel, and the Colonies (Stanford: Stanford University Press, 2014).

11



Djordje Popovi¢

quibbles not because I am particularly vested in Greek antiquity, German Idealism, or
Weimar culture, but because I think that the adjustment entailed in the second materi-
alist test can help us explain what, in Walter Benjamin’s turn of phrase from the Arcades
Project, is the “Hell” we live in, where we are not simply dealing with halted motion, but
with motion that is itself halting.'® In due course, this sentence will make more sense
conceptually and grammatically.

The third test is perhaps the most rudimentary and yet it is the easiest to miss in the age
of Dasein’s ecstatic essence, history without a subject, and posthumanism. No materialism
can afford not to account for the way the subject interacts with or - in the prohibitively
bourgeois language of German Idealism where, we are told, trade and commerce express
repressed sexual desires - engages in intercourse [verkehren] with the object. This is not to
hypostatize the subject; on the contrary, to prevent hypostatization one ought to be clear
that the material is acted upon either through a seemingly passive cognition or through
a transformation in the process of labor. Whatever limitations the subject brings to this
interaction - and there are plenty, and all are historically and socially mediated - these
limitations cannot be placed under a duplicitous half-measure of erasure' nor willed
away by appealing to some ur-principle of indeterminacy, an origin that was never lost
and that unbeknownst to us has always kept all things, human beings included, safe

18 “Hell,” for Benjamin, “is not something that awaits us, but this life here and now” (Walter Ben-
jamin, The Arcades Project [Cambridge: Harvard University Press, 1999], section N9a.1). As a di-
alectical image, it is usually traced to Benjamin’s discussion of “modernity [as] the time of hell”
(i.e., a temporality that appears dynamic and yet transfers nothing) in what Adorno famously
called “the glorious first draft of the Arcades” (Walter Benjamin, “Early Sketches,” in Benjamin, The
Arcades Project, pp. 827-868, here 842; for Adorno’s comment see Gershom Scholem and Theodor
W. Adorno [eds.], The Correspondence of Walter Benjamin, trans. Manfred R. Jacobson and Evelyn
M. Jacobson [Chicago: University of Chicago Press, 1994], p. 496). The extent to which the image
of Hell is preserved in Benjamin’s later drafts remains contentious. Adorno lamented its omission
(ibid.), while Susan Buck-Morss demonstrated, convincingly I think, that it remained central to
Benjamin’s conception of natural-history (see Susan Buck-Morss, The Dialectics of Seeing: Walter
Benjamin and the Arcades Project [Cambridge, MA: The MIT Press, 1991], pp. 121-124). Yet Benjamin
had something even more ambitious (and retrospective) in mind. “Theology of hell,” he wrote, was
the theme “common” to both the Arcades and the Trauerspiel book, a methodological approach
that united his entire opus (Benjamin, “Early Sketches,” p. 854).

19 This is what happens when one confuses the question of meaning (and language) with logic.
“Erasure” is a typographic device that is supposed to signify that a term is “inaccurate yet neces-
sary,” to use another handy Heideggerian phrase made famous by Spivak’s preface to Derrida’s
Of Grammatology (Gayatri Spivak, “Translator’s Preface,” in Jacques Derrida, Of Grammatology
[Baltimore: John Hopkins University Press, 1976], pp. IX-LXXXVII, here XIV-XV). “Inaccurate yet
necessary” to what, one should obviously ask? To the meaning of “correspondence” - both in terms
of the actual letter Heidegger is writing to Ernst Jiinger where this phrase originates and in terms
of the correspondence theory of truth. Or, in Derrida’s even more extreme and fatalistic view:
“inaccurate yet necessary” to all of signification. The materialist stress test I am proposing here
reverses Spivak’s phrase to its original, which is to say, Hegelian formulation, where an objective
limitation is seen as accurate yet unnecessary.
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from history.?’ To continue to paraphrase Adorno, one can reject the solipsistic premise
of constitutive subjectivity and still insist the subject remain the agent of the object.?!
Once the subject is removed through what often amounts to incantation, the object
that supposedly awaits the new materialism is not purified but falsified - a product of
subjective manipulation that dare not speak its name.?* In programmatic terms, there
can be no materialism without subjective mediation of the object.

Materialist Regression

The three materialist tests I briefly outlined here - the account of change, pre-analytic
inversion, and role of a historical subject - amount to the following: without a philos-
ophy of history and a clear political position, all materialisms with all their thisness,
thatness, and givenness will relapse not into idealism, for even that is too philosophically
advanced, but into blind affirmation (positivism, vitalism, romanticism, etc.) or into
what today passes for the philosophy of immanence and fundamental ontology. I have
recently written about the latter in terms of its impact on Slavic Studies* so here I will
only briefly comment that much worse than Nietzsche’s arch-conservative affirmation
of life and rejection of transcendence is a Heideggerian trick, whereby affirmation of the
chasm of modern subjectivity - Dasein coming to “understand” and, by virtue of this
understanding, “choose” itself as a fundamentally alienated being - is itself understood
as transcendence.* In other words, affirmation does not supplant transcendence with-

20 Theodor W. Adorno, Negative Dialectics, trans. E. B. Ashton (New York: Continuum, 2007), p. 90.

% Theodor W. Adorno, “On Subject and Object,” in Theodor W. Adorno, Critical Models: Interventions
and Catchwords, trans. Henry Pickford (New York: Columbia University Press, 2005), pp. 245-258,
here 254. In his 1959 lectures on Kant’s first critique, Adorno goes even further than this: “I would
almost be willing to say,” Adorno tells his students, “that [transcendental] idealism may be false
when understood as an abstract system, as a scheme of knowledge that asserts itself once and for
all. But I would insist that it is undoubtedly true as the index of a specific state of the self-con-
sciousness of spirit and, at the same time, as a mediated stage in the history of thought, that is to
say, one that does not naively oppose itself to reality. [...] I should certainly like to underline the
fact that no philosophy which does not possess these mediations can claim to have moved beyond
Kantianism and idealism. This remains true regardless of whether philosophies thatimagine they
have been cured of idealism call themselves an ‘ontology’ or ‘dialectical materialism’. Rather, all
such philosophies regress to a more primitive stage. To echo Feuerbach'’s saying [about religion],
the challenge is not to be against idealism but to raise above it. This means that the themes of
idealism should be integrated into theory, but without their being given the status of absolutes”
(Theodor W. Adorno, Kant’s Critique of Pure Reason, trans. Rodney Livingstone [Stanford: Stanford
University Press, 2002], p. 136).

22 Adorno, “On Subject and Object,” p. 253.

% Djordje Popovié, “Circuits of Influence: Joseph Brodsky’s Platonov and the Ontology of Alien-
ation,” in Asher Ghaffar (ed.), History, Imperialism, Critique: New Essays in World Literature (Lon-
don: Routledge, 2017).

24 Martin Heidegger, Being and Time, trans. Joan Stambaugh, rev. Dennis J. Schmidt (Albany: SUNY
Press, 2010), p. 287. The best example of Nietzsche’s affirmation is the first amor fati passage in
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in Heidegger’s system; affirmation, instead, becomes transcendent. This “radical but
imaginary overcoming,” as Bourdieu calls it in The Political Ontology of Martin Heideg-
ger, leaves both the inauthentic Dasein and the fallen world intact, but it does so while
posturing as a negative and materialist philosophy.?® It is thus not enough to agree with
Bourdieu that in “identifying ontological alienation as the foundation of all alienation,”
Heidegger effectively “banalized and yet simultaneously dematerialized both economic
alienation and any discussion of this alienation, by a radical but imaginary overcoming
of any revolutionary overcoming.”?* While it is certainly the case that what is once ontol-
ogized cannot be overcome, we have to look past the affirmative moment in Heidegger
(ontologizing of alienation) and recognize that Heidegger, unlike Nietzsche, pretends
to offer a negative moment or to supplant the affirmation of life with its negation. Both
are thinkers of some primordial immediacy, but only Heidegger locates it in the future.
This is not a minor difference between two conservative authors, for it explains why the
Heideggerian system appears to be more dynamic and why it had historically appealed
to those whose political affinities should be elsewhere. Ontologizing of alienation in
Heidegger is not simply a condition to diagnose, but itself becomes a remedy for those
“lesser” forms of alienation Bourdieu mentioned above. This is precisely why Heidegger
qualifies the “always already” fallen essence of Dasein not only as an “initial” condition,
implying that some other condition is to supersede it, but also as a necessary one: “not-be-
ing-its-self [Nicht-es-selbst-sein| functions as a positive possibility of beings [Seienden)
which are absorbed in the world.”?” Impressions are important in the folksy German
and the impenetrable English translations of Heidegger’s prose, and the impressions his
philosophical system leaves are those of motion, agency, and even betterment. These are
not the function of his ahistorical notion of “historicity” as it is often observed. One can
readily see through historicity as Bourdieu does in a memorable turn of phrase: “histo-
ricity” amounts to the “eternalization of history” in order to avoid the “historicization

his 1882 Gay Science: “I do not want to wage war against what is ugly. I do not want to accuse; I do
not even want to accuse those who accuse. Looking away shall be my only negation” (Friedrich
Nietzsche, The Gay Science [New York: Vintage, 1974], p. 223, emphasis in original). The first cryptic
reference to “accusation” stands for “negation,” while “I do not want to accuse those who accuse”
is a reference to Aufheben, understood as a negation of negation. Die fréhliche Wissenschaft is
precisely the work and the above may even be the passage that Adorno wishes to repudiate in the
opening words of his Minima Moralia: “Die traurige Wissenschaft...” (Theodor W. Adorno, Minima
Moralia: Reflections on a Damaged Life, trans. E. F. N. Jephcott [London: Verso, 2005], p. 15).

%5 pierre Bourdieu, The Political Ontology of Martin Heidegger (Stanford: Stanford University
Press, 1991), p. 68.

26 Ibid.

27 Heidegger, Being and Time, p. 176, emphasis in original. The translation is misleading here but
I do not know how to render it less so. “Das Seienden,” or the entities that are absorbed in the world
so that they are essentially “nonbeings,” is Heidegger’s way of talking about reification.
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of the eternal.”?® Rather, these seductive impressions stem from Heidegger’s seeming
embrace of some mechanism by which fallen existence can transcend or switch into an
authentic mode within the ontic or experiential realm. This mechanism consists, as I said
above, in Dasein’s coming to “understand” and, through this understanding, “choose”
itself as a fundamentally fallen or guilty/indebted being.*® This new understanding or
what Heidegger called in a coded swipe at conceptual thinking, “a modified grasp of
everydayness,” makes Dasein quite literally “answerable” (verantwortlich) to the guilty
summons.* Note that Dasein is not found guilty as charged (of some infraction); the
charge itself is that of guilt, which means that Dasein is guilty of being. I will refrain
from elaborating on the creeping anti-Semitism of these paralegal formulations and will
instead offer a contemporary analogy that more fully captures what is conceptually at
stake in this confounding of epistemological and ethical categories. To assert that authen-
ticity consists of assuming responsibility for one’s own fallen existence is tantamount to
mistaking a confession produced by torture for an ethical position. Heidegger takes this
a step further when he uses this newly manufactured ethical selfhood of tortured Dasein
- the new transcendental subject in the age of catastrophe - to unite all that remained
disjointed within his system. In Heidegger’s own language, the temporalities of history
and historicity come together once again in the ethical position of resoluteness. Attaining
authenticity is thus a matter of affirmation - not overcoming - of the ontic-ontological
difference, and, as such, it has no impact on the absolute triumph of inauthenticity in
life. Both inauthenticity and authenticity can and indeed must coexist side by side in
a strange arrangement wherein actualization is understood as negation of Being in history
while ethical thinking becomes transcendent in its affirmation of alienation. One should
recognize in this depiction the elements of the anti-political view I take to be prevalent in
the current theoretical and historical moment: politics is by definition a failure that led
to the present condition; ethical posturing is a solution that can lead us out of it. More
importantly for our present purposes, one should also recognize that the prescription
embedded in ontology takes the form of Hegel’s philosophy. To understand the extent
of damage this maneuver has caused we ought to look a bit more closely at the poison
pills that fill this prescription.

Ontology as Primitive Accumulation

Two quick examples of Heidegger’s use of language will each demonstrate the Hegelian
ground in which Heidegger stakes out his claim as well as what he leaves behind in
this garden. We have already come across one of these in Petrovi¢’s dictionary article.

28 Bourdieu, The Political Ontology, p. 63.
2 Heidegger, Being and Time, p. 287.
30 Ibid., p. 179.
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“Alienation,” as Entfremdung, is explicitly used in Being and Time to designate the most
extreme stage in Dasein’s “entanglement” in the world or what Heidegger calls Dasein’s
falling away from itself/falling prey to the world.* Both in terms of its seeming “world-
ishness” and in terms of its place within Heidegger’s hierarchy of all that could go wrong
in one’s way of being in the world, Entfremdung appears in a vaguely familiar form until
we realize that Entfremdung’s sole purpose in this schema is to get “factical” Dasein to
“fall into the disowned way of being himself,” that is, to accept alienation as his own
ontological category.® It turns out that Dasein was “always already” alienated not due
to its place in the world, but because of his ecstatic essence, and that Dasein’s alienated
way of being in the world ends with his internalization of alienation (a new and more
profound understanding of himself in terms of potentiality and not actuality). Heideg-
ger thus appears to follow the contours of the Phenomenology only to return Dasein to
a place more backwards than the one he “always-already” finds himself “thrown” in.
In Hegelian terms, we see here a counter-revolutionary thrust that takes the world of
the self-alienated spirit following the breakup of the ethical substance not towards en-
lightenment and revolution as Hegel does, but backwards to a pre-rational (pre-idealist)
state of unhappy consciousness - a being internally divided against itself who projects
into a transcendent category his own alienated essence. There is further significance to
the precise stage within the Phenomenology to which Heidegger’s appropriation of Ent-
Jfremdung has delivered us. If we now notice that the final few paragraphs of “Unhappy
Consciousness”® already contain Feuerbach’s basic assertion that “the divine being is
nothing else than [...] the human nature purified, freed from the limits of the individual
man, made objective - i.e., contemplated and reversed as another, distinct being,” we
will begin to surmise the dangers in the materialist theodicy of alienation I announced
at the outset.** As was the case with Petrovi¢’s take on Marx, there is nothing in itself
wrong with Feuerbach’s position. It only becomes wrong when we mistake what is but
a moment within the Phenomenology for a (materialist) correction of Hegel’s speculative
whole. To put this a bit more abstractly and in terms that will only be fully defined by
the end of this essay, Hegel would agree with Feuerbach'’s criticism that it is not Idee that
is alienated in man, but man who is alienated in the Idee. This is indeed an important
moment within the dialectic and Feuerbach is right to emphasize it. But, the moment
Feuerbach forgets how to understand his own fix speculatively, he risks handing the

31 The difference between abgefallen (falling away) and verfallen (falling prey) is important but
immaterial to our discussion here.

32 Ibid., pp. 176, 179. The hierarchy I referred to above spells out three stages in Dasein’s entan-
glement in the world: temptation, sedation and alienation, where alienation is said to trigger the
final Fall or what is often called the plunge.

33 Georg Wilhelm Friedrich Hegel, Phenomenology of Spirit, trans. A. V. Miller (Oxford: Oxford
University Press, 1977), §223-230.

34 Ludwig Feuerbach, The Essence of Christianity (New York: Harper, 1957), p. 14.
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control of his materialist method to the wizards of the Schwarzwald, who are going to
turn his emancipatory gesture to nefarious ends.

Another place to witness Heidegger’s appropriation of the Hegelian tradition is in the
word Dasein itself.* In Heidegger’s idiom, Dasein refers specifically to a human being,
that is, a being unique among all other entities because he always has his own being to
be. Dasein’s essence is in existence, as Heidegger famously said, and this means that
his essence is nothingness. Dasein is a common German word but, as a philosophical
concept, it is taken directly from Hegel (and Feuerbach) to designate precisely what Hegel
does not mean by it. In Hegel, Dasein is a word for any determinate [bestimmtes] being
or entity, which is to say that it is an Objekt. The anthropomorphizing of Dasein by the
author of “Letter on ‘Humanism’” - where Sartre’s humanism is accused of positing too
much (“reversal of metaphysics [...] remains metaphysics”)* - should not distract us from
detecting an even more serious transgression. As a determinate being, Hegelian Dasein
is explicitly a sublated form of a more immediate or indeterminate being, which passes
over into nothing precisely because it is has no qualities. Not only is Hegel’s Dasein thus
a negation of Heidegger’s Dasein, but the fact that pure being has nothing but potential-
ity is a problem that Hegel’s Dasein solves, whereas in Heidegger this problem becomes
a definition of (all) Being. To explain this in more convoluted philosophical terms or, as
Hegel would say, “with the strenuous effort required to think in terms of the concept,”
one can say that Heidegger’s Dasein is an in-itself [an sich], an empty or indeterminate
essence, a pure form.*” In contrast, Hegel's Dasein is a being-in-itself once it becomes
a for-itself [fiir sich], a being that receives its determinations or content in relation to
other beings (being-for-itself is being-for-another). There is, however, an additional step
in Hegel’s thinking about existence that finds an even more surreptitious reformula-
tion in Heidegger. Hegel’s determinate Dasein returns to its essence, that is, the content
acts on the once empty form and in doing so it becomes a being that is in-and-for-itself

35 I will differentiate between Hegel’s and Heidegger’s use of the word by italicizing Hegel’s Dasein
since, in terms of his use, it remains a foreign word that is usually translated as “determinate be-
ing,” “existence,” “embodiment,” and is sometimes used in place of Objekt and even Realitdt. I treat
Heidegger’s Dasein as an English word, for it has in fact become that, and am thus not italicizing it.

”u

%6 Martin Heidegger, “Letter on ‘Humanism,” in Martin Heidegger, Basic Writings (San Francisco:
Harper, 1977), pp. 213-265, here 232.

371 am using A. V. Miller’s 1977 translation of Phénomenologie des Geistes, changing as little as
possible along the way. In the quote above (§58) and throughout the essay I use the term “con-
cept” for Hegel'’s Begriff since Miller’s ethereal “Notion” communicates neither the philosophical
rigor nor the tactile sense of German Begriff, understood in terms of the physical act of grasping
or comprehension. Miller’s decision was apparently influenced by Kant’s interchangeable use of
Begriff and Latin notio, which then leads to a whole new series of problems because it suggests a
false equivalence between Kant’s (passive) and Hegel’s (active) role of concepts. Michael Inwood’s
A Hegel Dictionary (Oxford, UK: Blackwell, 1992) and A Heidegger Dictionary (Oxford, UK: Blackwell,
1999) are also useful in making and maintaining these distinctions, as is the volume Jon Stewart
(ed.), The Hegel Myths and Legends (Evanston, Ill.: Northwestern University Press, 1996).
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[Anundfiirsichsein]. Another word Hegel uses for this is Beisichsein or “being at home”
with oneself in the other. Being is thus at home in Hegel’s system only once it, its sur-
roundings, and other beings are all transformed. In contrast to this dynamic vision of
homecoming, Heidegger’s Dasein dwells in language, the proverbial “house of Being,”
that in his words is guarded by those who think and create with words, a creative class
of poets-cum-landlords.*® We can see here that a fundamentally historical, material,
and social process in Hegel is transformed into an inward psychological drama of an
individual Dasein coming to terms with his own death (through the death of others, of
course, since Dasein can never experience what is his “ownmost,” his death).>® There are
other examples one can develop but I think the point is sufficiently clear: Heidegger and
his disciples intentionally make their mark within the left-Hegelian tradition.*’ This fact
alone is our curse - a word that is perhaps overly dramatic but appropriate inasmuch as

38 Heidegger, “Letter on ‘Humanism,” p. 217.

39 Heidegger’s valorization of death as Sein-zum-Tode is obscene not only because of what his
fellow party members would do a few years after he wrote about death as the possibility of being
with others, but also because of the understanding of ownership and property advanced implicitly
through Dasein’s internal structural relationship to nothingness. When death is said to be Dasein’s
“ownmost,” i.e., the only property he has any claim to, property then no longer designates a social
relation as it does in Hegel but merely an internal paradox unaffected by the world dominated by
private ownership of the means of production.

1% Lucien Goldmann already sensed this in 1944 when he noticed that the true target of Being
and Time - from the transposition in its title to the smug reference on its final page - was Lukacs’
History and Class Consciousness, while Heidegger’s true philosophical task was the appropriation
and the rethinking of reification along ahistorical, immaterial, and ultimately anti-Hegelian lines.
Even Benjamin, who was apparently the member of this tradition least familiar with Hegel’s work,
felt himself keenly a target of Heidegger’s infiltration. One can thus find in his correspondence
a stream of invectives directed against the threat posed by Heidegger, some as early as 1920. For
example, in a 1930 letter to Scholem, Benjamin confesses bluntly that Brecht and he “were plan-
ning to annihilate Heidegger” (The Correspondence of Walter Benjamin and Gershom Scholem,
1932-1940 [New York: Schocken Books, 1989], p. 365). Since Adorno’s critique of Heidegger is well
known, I will only note that it spans Adorno’s entire career. As for Heidegger’s response, it came
a few weeks after Adorno’s death when, in a 1969 TV interview with Richard Wisser, Heidegger
explained that he had no interest in acquainting himself with the work of a “mere sociologist” (this
description of Adorno is a reference to the “cat burglar” passage in Adorno’s inaugural lecture of
1931, and it perhaps shows that Heidegger had indeed already “acquainted” himself with Adorno’s
work) who also happened to act with malice and was a dilettante: “With whom did Adorno study
philosophy,” Heidegger asked Wisser rhetorically; “Did he study under anyone at all?” (Richard
Wisser, “Das Fernsehinterview,” Giinther Neske [ed.], Erinnerung an Martin Heidegger [Pfullingen:
Verlag Glinther Neske, 1977], p. 284; quoted in Iain MacDonald, ““WhatIs, Is More than It Is": Ador-
no and Heidegger on the Priority of Possibility,” International Journal of Philosophical Studies 19
[2011], no. 1, pp. 31-57, here 31.) MacDonald is at the center of an international group of scholars
trying to reconcile Heidegger and Adorno through what else but a “novel concept of possibility
that is central to both their thoughts” (emphasis added). This, in a single sentence, is the truth of
academic production today. Under the ambiguity of potenza all cows remain black.
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it points back to my earlier reference to Benjamin’s Hell. It is through Heidegger’s expro-
priation, openly sanctioned by contemporary theory’s insistence on endless proliferation
of meaning, that we can catch another glimpse of this Hell.

Hell of Immanence

A word or two about Benjamin’s own use of this image is in order. In writing about Hell,
Benjamin was not only or even primarily talking about the Hell of the commodity form.
While he certainly maintained that the commodity form had taken the place of the
dissociative and estranging effect of the allegorical mode of apprehension, most of his
writings, and the two methodological expositions in particular - the “Epistemo-Critical
Prologue” to the Trauerspiel study and “Konvolut N” of the Arcades Project - are also
concerned with a failure of epistemology and philosophy of history, which is to say, with
a subjective failure.”! In fact, the very next fragment after his invocation of Hell reads
as follows: “It is good to give materialist investigations a truncated ending [abgestumpft
Schluss).”*? Benjamin’s call for the “truncating” of materialist study is often mistaken for an
unqualified endorsement of fragmentation. We probably owe this mistake to the formalist
bias in our interpretive predisposition that (close) reads only with difficulty anything that
is beyond the formulaic. Thus, since the same phrase in an even more fragmented form
appears at the end of Benjamin’s Zentralpark,* where it effectively brings his study to
an untimely end, we tend to conclude that Benjamin is doing little more than extolling
the virtue of fragmentation and implementing it, ironically, in his own writing in a feat
of stylistic virtuosity. If one can speak of irony at all - and I tremendously dislike doing
that - it consists here in suddenly seeing a subject make an appearance in a system
supposedly known for its “epistemological asceticism and anti-subjectivism.”* We will
meet this subject soon enough, but not before we address the question of fragmentation,

41 The subtitle of “Konvolut N” is “Erkenntnistheoretisches, Theorie des Fortschritts.” While Benja-
min’s language is directed against Neo-Kantians, Heidegger was never entirely off his mind - just
look at N8a.4 on verso.

42 Benjamin, The Arcades Project, section N9a.2; also in Walter Benjamin, Gesammelte Schriften,
vol. 5, ed. Rolf Tiedemann (Frankfurt am Main: Suhrkamp, 1991), p. 592.

3 Walter Benjamin, “Central Park,” in Walter Benjamin, Selected Writings, Vol. 4: 1938-1940 (Cam-
bridge, MA: Harvard University Press, 2003), pp. 161-199, here 191.

1 “In keeping with his epistemological asceticism or anti-subjectivism,” Benjamin apparently
“remained a staunch foe of the primacy in modern philosophy of epistemology over ontology.”
Thus argues Richard Wolin in his “Experience and Materialism in Benjamin’s Passagenwerk,” in
Gary Smith (ed.), Benjamin: Philosophy, Aesthetics, History (Chicago: The University of Chicago
Press, 1983), pp. 210-227, here 213. Apart from his oblique reference to Heidegger (ontology over
epistemology), Wolin is not entirely wrong, for already in the Trauerspiel study one reads that
“the only element of an intention” - that is, subjective intention - in the scholastic tractatus is the
“authoritative quotation” (Walter Benjamin, The Origin of German Tragic Drama [London: Verso,
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the self-estranged aesthetic, epistemological, and historical form, that has garnered this
poor man so much recognition precisely when he needed it the least and when he could
no longer defend himself against it.

I do not think it is an exaggeration to say that Benjamin has become the most trafficked
of the left Hegelian thinkers in the humanities. We have become entranced with the
figura of the martyr standing in resolute opposition to any totalizing scheme to impose
order on the radically heterogeneous, eccentric, and fragmentary material. This position
is not without some merit (see fn. 44), but it errs when it mistakes the fragmentary form
of Benjamin’s prose, as well as his discussion of allegory and ruin, for an emancipatory
gesture in itself. This has become such a common scholarly conceit in the postsocialist
milieu that entire works are organized around it.* While the esoteric prose of Benjamin’s
Trauerspiel study may account for some of the obfuscation surrounding his early writ-
ings on allegory, the same cannot be said of the Arcades, where the arbitrary nature of
allegorical relationship*® is explicitly and repeatedly linked to the exchange principle.*’
This alone should be enough of a hint that we may not be able to grasp the status and
the stakes involved in Benjamin’s discussion of the allegorical without first abandoning
the usual explanation that “allegory signifies the necessary fragmentary nature of [man’s
relation to the absolute] in a world that has itself been reduced to fragments or ruins.”®
If this were the case, if allegory merely reflected an object (even if that object was one
of disintegration), the concept of allegory would not fundamentally differ from that of
amore familiar metaphysical symbol. The difference between allegory and symbol is not
in the object of signification (“convention of expression”); it is, instead, in the manner
of representation (“expression of convention”), wherein the allegorical comes to signify

1998], p. 28). “Its method is essentially representation [Darstellung],” Benjamin famously writes.
“Method is a digression [Umweg]. Representation as digression - such is a methodological nature
of the treatise. The absence of the uninterrupted purposeful structure is its primary characteristic”
(ibid.). This is carried over into the Arcades and, in particular, into “Konvolut N,” where Benjamin
comments most explicitly on the method of his project, namely, “the art of quoting without quotation
marks” that enables the author who “has nothing to say and everything to show” to “write history”
by “ripping historical objects out of their context” (N1.10, N1a.8, N11.3, N10a.3; trans. modified in
Nla.8; all in Benjamin, Gesammelte Schriften, vol. 5, p. 574.). Benjamin’s name for this evidently
anti-subjectivist method is, of course, “literary montage.” My contention here is that only once
we fully account for the role of Benjamin’s subject will we be able to understand that his “literary
montage” bears little resemblance to some avant-gardist aesthetic sensibility.

%5 For example, the ontologizing of separation in Svetlana Boym, The Future of Nostalgia (New York:
Basic Books, 2001), or the rupturing of history in Susan Buck-Morss, Dreamworld and Catastrophe:
The Passing of Mass Utopia in East and West (Cambridge, MA: The MIT Press, 2002).

46 Benjamin, The Arcades Project, sections J59a.4, J65.1, ]67.4.
47 Ibid., sections J80.2, J80a.1, J59.10; J60.5; see also sections J24.2, J79a.4, J83a.4, ]66.2.

8 Richard Wolin, Walter Benjamin: An Aesthetic of Redemption (Berkeley: University of California
Press, 1994), p. 69.
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the disruption in the instantaneous temporality and the pre-given unity within the
symbolic order.* This means that allegory admits only one object, the allegorical itself
(the convention or history), as it seeks to destroy all that remains of the immediacy of
the symbolic mode.*° It is with and through the deployment of allegory that Nature
becomes history, that the world is disenchanted, and that transcendence is supplanted
by immanence. In Benjamin’s words from the Arcades, “allegory has to do, precisely in
its destructive furor, with dispelling the illusion that proceeds from all ‘given order,’
whether of art or life: the illusion of totality or of organic wholeness which transfigures
that order and makes it seem endurable.”*! Benjamin refers to this as the “progressive
tendency of allegory.” It produces certain philosophical, historical and semantic dis-
continuities that we can avow only if we keep in mind that - within the same fragment
- Benjamin also refers to allegory’s “regressive tendency” to “hold fast to the ruins,” to
ontologize separation, transience, and the hollowness of subjective experience, and
thus to return history to nature.** Accounting for both of these tendencies or moments
within the allegorical - Nature becoming history and history reverting to Nature - is key
to understanding Benjamin’s critique. In Benjamin’s own words, the allegorical mode of
expression emerges “by virtue of a strange combination [sonderbaren Verschrinkung) of
nature and history.”*® Robert Hullot-Kentor explains this in the following way:

9 Benjamin, The Origin, pp. 165-166.

50 Benjamin explains that allegories could not be symbols because “the thought symbolized was
nowhere expressed” (Benjamin, The Arcades Project, sections J90.1; he is quoting from Proust). This
does not mean, however, that allegories express nothing. What Benjamin calls the “triumph of
allegory” (ibid., ]60.5) is the “triumph of subjectivity and the onset of an arbitrary rule over things”
(Benjamin, The Origin, p. 233) and, as such, it expresses a historical truth by way of nonexpres-
sion (cf., Robert Hullot-Kentor, “Critique of the Organic: Kierkegaard and the Construction of the
Aesthetic,” in Robert Hullot-Kentor, Things Beyond Resemblance: Collected Essays on Theodor W.
Adorno [New York: Columbia University Press, 2006], pp. 77-93, here 89; and Robert Hullot-Kentor,
“Title Essay: Baroque Allegory and The Essay as Form,” in Hullot-Kentor, Things Beyond Resem-
blance, pp. 125-135, here 128). In Adorno’s words, “Benjamin shows that [...] the allegorical is not
an accidental sign for an underlying content. [...] The relationship of allegory to its meaning is not
accidental signification, but the playing out of a particularity; it is expression. What is expressed
in the allegorical sphere is nothing but historical relationship. The theme of the allegorical is, sim-
ply, history” (Theodor W. Adorno, “The Idea of Natural-History,” in Hullot-Kentor, Things Beyond
Resemblance, pp. 252-269, here 262-263).

51 Benjamin, The Arcades Project, section J57.3.

%2 Ibid., section J56.1.

%3 Benjamin, The Origin, p. 167; Benjamin, Gesammelte Schriften, vol. 1, ed. Rolf Tiedemann und
Hermann Schweppenhduser (Frankfurt am Main: Suhrkamp, 1991), p. 344. I am not sure if the
word “combination” contains the sense of “entanglement” or “intertwining” evident in the origi-
nal. Under the “sonderbaren Verschrdnkung” Benjamin has in mind, the two “combined” elements
maintain the tension existing between and within each of them - each term has within itself both
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What Benjamin discerns in allegory is its double aspect. On one hand he finds in it
the essential mechanism by which history regresses to a mythical state of nature:
allegory dominates nature; it represents “the triumph of subjectivity and the onset
of an arbitrary rule over things.” Yet allegory is also the critique of domination. In
it thésis (positing, convention) becomes the expression of physis: “It may not accord
with the authority of nature; but the voluptuousness with which signification rules,
like a stern sultan in the harem of objects, is without equal in giving expression
to nature.”*

There is another reason to heed Benjamin’s warning about the “regressive tendency” of
allegory. It has become easy to see that allegory can itself “see through the mysterious
‘natural’ appearance of objects in their ‘given’ form to the historical dimension of their
production.”*® Allegory certainly can and, in fact, it already has rendered nature tran-
sitory, but once it did so, it also had to withstand the enchantment of history. It serves
no purpose to replace the semblance of objective truth with the illusion of subjective
autonomy, one type of eternal recurrence with another. I think the following passage
from Benjamin confirms as much:

[A] critical understanding of the Trauerspiel, in its extreme, allegorical form, is
possible only from the higher domain of theology; so long as the approach is an
aesthetic one, paradox must have the last word. Such a resolution, like the reso-
lution of anything profane into the sacred, can only be accomplished historically,
in terms of a theology of history, and only dynamically, not statically in the sense
of a guaranteed economics of salvation.*®

At stake here, in other words, is the possibility of redemption through the recuperation
of objective truth and the restoration of expressive content to language while continuing,
nonetheless, to use allegory against myth.*” Benjamin was acutely aware of this, and to

a historical/transitory and natural/mythical pole (see Susan Buck-Morss, The Origins of Negative
Dialectics: Theodor W. Adorno, Walter Benjamin, and the Frankfurt Institute [New York: The Free
Press, 1977], p. 54). Furthermore, this “combination” ought not to be taken for a false synthesis
or provide an implicit justification of any given reality. The dialectical Verschrinkung of nature
and history, or as Adorno would later polemically call it “die Idee der Naturgeschichte,” allows the
allegorical mode to comprehend historical being as natural where it appears most historical and as
historical where it appears most deeply natural (cf., Adorno, “The Idea of Natural-History,” p. 260;
see also p. 264). In both Benjamin’s and Adorno’s work, these types of formulations are primarily
directed against Heidegger’s historicity.

%% Hullot-Kentor, “Title Essay,” p. 128.

55 Buck-Morss, The Origins, p. 55.

%6 Benjamin, The Origin, p. 216.

571 owe this point to Hullot-Kentor. See, in particular, Hullot-Kentor, “Title Essay,” pp. 126-127.
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mistake his position for an endorsement of indeterminacy means to learn only one half
of the critical import of his theory of allegory. Perhaps we can even say that the most
salient question he struggled with his whole life was the following: given the neces-
sary transience of the world free of the semblance of myth, how can one still represent
a transcendent, messianic truth within the realm of immanent historical experience?
The style of literary montage - whose fragmentary nature Benjamin incidentally shared
with most of his left-Hegelian contemporaries from Adorno and Bloch, to Brecht and
Gramsci - is used here in the name of totality contained within each fragment. To confuse
aesthetic necessity for the work of “theology of history” would mean, in our context, to
give up on the possibility of historical transformation, to confirm that the world, “this
life here and now,” has not only become Hell, but that the Hell on earth will remain for
eternity. I think Adorno saw the stakes of this most clearly when he remarked that the
fragmentary nature of Benjamin’s work cannot be “ascribed solely to a hostile fate” -
note that “hostile fate” here refers as much to the fate Benjamin suffered as it does to
the “hostile fate” of the world of immanence he rejected. “Built into the structure of his
thought [...] from the start,” Adorno continues, “this literary principle claims nothing
else than to express Benjamin’s conception of truth. No more than for Hegel is this for
him the mere adequacy of thought to its object - no part of Benjamin ever obeys this
principle - rather it is constellation of ideas that [...] together form the divine Name, and
in each case these ideas crystalize in details, which are their force field.”s®

% Adorno’s quote is from his “Introduction to Benjamin’s Schriften,” in Theodor W. Adorno, Notes
to Literature, vol. 2 (New York: Columbia University Press, 1992), pp. 220-232, here 223. Adorno
could have said as much about his own writing since it, too, is often mistaken for some polysemic
textual strategy meant to disrupt Hegelian dialectic (“Dialectic theory, abhorring anything iso-
lated, cannot admit aphorisms” - is the oft-quoted verdict from Adorno’s “Dedication” in Minima
Moralia). This of course misses the obvious: Adorno’s “reflections from a damaged life” are written
“from the standpoint of subjective experience,” which is to say, from the impossible and “false”
perspective of the “vanishing” subject reflecting on life that “does not live,” or on the object of
which itis deprived (Adorno, Minima Moralia, pp. 18, 15, 19). How and why can Adorno then insist
on the subjective experience when from the outset of Minima Moralia he claims this experience
is “false to the same extent that life has become appearance” (ibid., p. 15)? He does so because
truth - a category he very much retains - can only be gained subjectively. In Minima Moralia, it
is the fragment or, as Adorno calls it, the aphorism, that carries out this procedure by wresting
truth from what is so obviously false. It does so by negating any claim to immediacy whether it is
made on behalf of the subject or the object. The fragment, in other words, insists on negativity and
this is precisely what Adorno says in the only place in Minima Moralia where he directly speaks
about its fragmentary character, just four sentences after the anti-Hegelian “verdict” I mentioned
above: “If today the subject is vanishing, aphorisms take upon themselves the duty ‘to consider the
evanescent itself as essential.’ They insist, in opposition to Hegel’s practice and yet in accordance
with his thought, on negativity” (ibid., p. 16).
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Tending to Gardens

We are now ready for the subject who was going “to give materialist investigations a trun-
cated [abgestumpft] ending” to emerge from “epistemological asceticism and anti-sub-
jectivism.” I would like to suggest that we think of this subject as a “gardener” wielding
a blunt [abgestumpft] instrument with enough force to nonetheless truncate all that
mistakes itself for an organic matter.> In Benjamin this variously refers to a fetishized
commodity, progressive history, a certain type of materialism and, of course, to the sub-
ject itself (in this last sense, Benjamin’s gardener is not unlike Adorno’s Miinchhausen,
“pulling himself out of the bog by his pig-tail”®’). But, as we saw above, it also refers to the
“regressive tendency” of the allegorical mode that has returned history to nature. This
truncating is thus an act of a “damaged” subject who takes a dull axe to all ontologizing of
separation. Simply put, Benjamin calls for stunning or - in a word that shares the “root”
of the German abstumpfen - for stumping the organic growth of second nature. What is
this crude object that Benjamin thinks can cut through the thicket of the new organic
matter overtaking our gardens? What can keep materialism from regressing into the
“thinging of a thing” - Heidegger’s term for an object escaping subject’s domination of
nature so that it can remain in the process of becoming, an object of pure potentiality?
The three materialist tests I began with and the tenor of my polemic already hint at the
answer. For the sake of materialism one has to turn back to or, as it were, “return” to ide-
alism and in particular to its speculative and binding thought. This cannot be a matter of
a philosophical parlor game. At stake today is our ability to even perceive contradictions,
let alone resolve them.® We are not even sure if we can tell which concepts are in motion
and which are static, to say nothing of routinely mistaking the sound emanating from
hollow words for the thing itself. I do not mean to suggest that dialectical thought is any
less important than the speculative, but it may just not be “blunt” enough considering
the truncating task ahead of us. Also, because our moment is marked by ontology’s
semblance of negation, dialectics - its negative force notwithstanding - may not even
be the appropriate measure to take on its own.

% Abgestumpftis an adjective (derived from the verb abstumpfen) that, in addition to a “truncated”
limb, can also refer to a “blunt” or “dull” edge of an instrument; senses that are “deadened” or
deprived of vitality; and a person “stultified” by some routine. The cutting that Benjamin has in
mind will have to be carried out by a measure that is pretty blunt or “crude,” as Brecht would say.
Of course, the cruder the object, the more force will have to be applied.

60 Adorno, Minima Moralia, p. 74.

61 Another way to say this is that contradictions are once again cast as antinomies of thought.
Hegelian contradictions [widerspriiche], which are both subjective and objective, and which finite
thoughts and things alike are immanently disposed to reveal and overcome, are today dismissed in
favor of equally ineluctable Kantian antinomien that are either kept insoluble as aporias or whose
resolution is predicated on the complete separation of the phenomenal from the noumenal order.
Thereby the process of overcoming becomes a proliferation of differences, determinate negation
is turned into ironical detachment, struggle is reconfigured as play. Implicit in this philosophical
realignment is a cowardly obscurantism that sees time as treacherous and humanity as fallen.
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Hegel'’s distinction between dialectical and speculative reason is famously controver-
sial.® At first sight it appears to be a part of yet another triadic form in his system and is
ultimately what allows him to attain the perspective necessary to write his Phenomenology.
I do not think I am saying anything that is not, at least formally, obvious and necessary:
if Vernunft was only capable of its dialectic or negative phase, that is, if there is no ac-
count of speculative reason, the infamous “we/for us” of the Phenomenology - the fact
that consciousness is never aware of the transformation it goes through but that it can
nonetheless record it - would not have the absolute knowledge it takes to see dialectics
through (a less generous interpretation of Hegel would either simply dismiss the man who
claims to stand at the end of history or mistake the situation consciousness finds itselfin
for a case of dramatic irony). To complicate this further, the much-pilloried moment of
subjective synthesis that is said to complete the triad is inextricably tied to speculative
reason and to German Idealism in general. This accusation can be made against Fichte
since the terms “thesis, antithesis, and synthesis” originated with him, but is patently
false in reference to Hegel, who quite explicitly rejected the triadic form as “lifeless” and
as an “instrument of monotonous formalism.”®® Adorno, who apparently felt an “instinc-
tual” and “violent antipathy to the concept of synthesis” and whose tone in his Lectures
on Negative Dialectics is hardly favorable to Hegel, had to admit as much to his students:
“the status of synthesis in Hegel [...] is actually somewhat anomalous.”® Dispelling the
myth of synthesis does not, however, put the question of speculation to bed since Hegel
does indeed talk about the overcoming of oppositions by dialectical and speculative
reason. In other words, Hegel’s problem with synthesis was its formulaic nature, not its
supposedly naive intention to unite the irreconcilable. It is precisely what synthesis failed
to accomplish in Kant and Fichte - in the former because he ruled it out categorically
and in the latter because he achieved it subjectively - that Hegel’s speculative reason

62 “Speculative” and “dialectical” reason [Vernunft] are two different phases of the same faculty of

reason that is itself different from and, in contrast to Kant, superior to the faculty of understanding
[Verstand]. This is perhaps the most important in a series of reversals and challenges Hegel pre-
sented to the Kantian architectonic. If Kant’s first Critique is concerned with establishing limits
of experience, Vernunft is precisely the faculty that he feared would “seduce” [ausschweifen] us
beyond permissible limits and into “intelligible worlds” (Immanuel Kant, Critique of Pure Reason
[Cambridge: Cambridge University Press, 1998], p. 381 [A289]). Adorno noticed that the overtly
sexual language of Kant’s prohibition here bears some resemblance to the wrath of Luther’s sermons
directed against Vernunft: “And what I say of passion [...] must also be understood of reason, for the
latter violates and insults God [...] and has far more horrible whorish evil than a whore” (quoted
in Theodor W. Adorno, Kant’s Critique of Pure Reason: Lecture 1959 [Stanford: Stanford University
Press, 2001], pp. 249-250). Although Hegel was Lutheran, his views on Vernunft and Spekulation
are far closer to the scholastic view, the target of Luther’s ire, according to which one could catch
a glimpse of God in speculative thought as in a mirror (speculum).

53 Hegel, Phenomenology, §50, 51.

54 Theodor W. Adorno, Lectures on Negative Dialectics: Fragments of a Lecture Course 1965/1966
(Cambridge: Polity, 2008), p. 29.
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will attempt to do through the means less synthetic and not at all subjective. This is an
important point to bear in mind: the final conceptual reconciliation in Hegel’s idealism
is not subjective because the opposition between subjectivity and objectivity has itself
been sublated (subjective certainty is reconciled with objective truth in religion, while
objective truth is reconciled with subjective certainty in the ethical substance).

Often and at times through perfidious means we are told that the above two objections
(synthesis and subjectivism) are leveled against Hegel even by those inclined to agree
with him. This is supposed to put one on notice that it is futile to defend speculative
thought. Even Adorno had supposedly positioned his own thought precisely between or
in opposition to both Kantian Verstand and Hegel’s speculative Vernunft. In fact, the same
Miinchhausen passage from which I quoted above is meant to confirm Adorno’s distaste
for the speculative: “Nothing less is asked of the thinker today,” Adorno writes, “than
that he should be at every moment both within things and outside them - Miinchhausen
pulling himself out of the bog by his pig tails becomes the pattern of knowledge which
wishes to be more than either verification or speculation.”®® The champion of negative
dialectics, in one of the most programmatic aphorisms of his fragmented Minima Mor-
alia, confirms beyond doubt that “the morality of thought” (the title of the aphorism)
best resist affirmation on both sides of the triad. It appears irrefutable that Adorno comes
out against both Verstand’s “verification” and Vernunft’s “speculation” until we realize
that the key word in this sentence is rather curiously translated. The German word that
Adorno uses and that in a possible reference to Hegel is translated as “speculation” is
actually “Entwurf,” or a “state of projection,” the single most important and recognizable
concept in Heidegger’s ontology that refers not simply to Dasein’s alienated essence but
rather to alienation as the essence of Dasein.

Before I turned to Adorno’s original I did not know that I would find the worst of
Heidegger hiding behind the liberties the translator took with the text. I did, however,
have a pretty good sense of where to dig, for the simple reason that something quite
important did not add up about this particular aphorism (the same goes for Benjamin’s
“truncated endings”).% This is after all the same aphorism where Adorno speaks of Hegel’s
“double edge method which has earned Hegel's Phenomenology the reputation among
reasonable people of unfathomable difficulty, that is, its simultaneous demands that
phenomena be allowed to speak as such - in a ‘pure looking-on’ - and yet that their re-

% Adorno, Minima Moralia, p. 74, emphasis added.

66 1n addition to Jephcott’s translation in Minima Moralia, 1 have thus far listed four other instances
of direct intervention in the left-Hegelian tradition: an example of Petrovi¢’s lexical discretion;
a common case of a lazy, formalist interpretation of Benjamin; Heidegger’s own appropriation of
Hegel; and, in passing, an emergence of a “new” philosophy of history in the wake of socialism’s
collapse in Eastern Europe (this article fn. 45). While these five cases are different in scope, offense,
and motivation, they do have one thing in common: in each of these cases we see a categorical
preference given to separation and fragmentation.
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lation to consciousness as the subject, reflection, be at every moment maintained.”®” The
“double edge method” Adorno describes here, and whose subjective formulation I have
touched on above in terms of the status of the Phenomenology’s “we/for us,” can only be
an outcome of speculative reason. Furthermore, it does not hurt to recall one of the most
basic and yet far-reaching pieces of advice from Alex Thomson’s “guide” to Adorno: “Bear
in mind that Adorno rarely thinks in sentences, but only in paragraphs.”®® Finally and
most importantly, regardless of a handful of endlessly rehearsed anti-Hegelian maxims
(bombers, the whole, Auschwitz, etc.) and the tone of the Lectures on Negative Dialectics
I mentioned above, Adorno was actually quite consistent not only in his regard for Hegel,
but also about the dangers of the dialectic mistaken for a simple method without the
speculative prop.® This is precisely what makes me think that Adorno, too, would insist

that we return materialism to Hegel and to his “idealism” in particular.

Return to Idealism

I'will express my point in even more extravagant terms so that our task is clear. I am not
only calling for an all-important return to materialism in Hegel, to the material, social,
and historical “kernel” that is already present in the “mystifying shell” of Hegel’s phi-
losophy and of which we have become largely oblivious because we read Hegel through
Marx if we read him at all.” It is indeed important to establish that much of what we
recognize as a distinctly materialist imagery in Marx’s argument against Hegel actually
comes from Hegel himself. But establishing this is only a preliminary, if necessary, step

57 Adorno, Minima Moralia, p. 74.

58 Alex Thomson, Adorno: A Guide for the Perplexed (London: Continuum, 2006), p. 153; also see
Adorno’s “Skoteinos” essay for the identical advice on how to read Hegel: “Skoteinos, or How to
Read Hegel,” in Adorno, Hegel: Three Studies, pp. 89-148, in particular pp. 122-123.

% The key passage about the performative bias in the “use of the dialectic” and “the threaten-
ing relapse of reflection into unreflectedness” is the penultimate aphorism in Minima Moralia,
“Warning: not to be misused” (Adorno, Minima Moralia, pp. 244-247). Regardless of the use it is
put to, dialectics remains for Adorno “the ontology of the false condition” (Adorno, Lectures on
Negative Dialectics, p. 11; trans. modified). He was famously reluctant to say what the “right state of
things” would look like, and while he was mercilessly criticized for it towards the end of his life, the
Bilderverbot was precisely the meaning of utopia for him. This is best expressed in his 1964 radio
conversation with Bloch, published as “Something’s Missing: A Discussion between Ernst Bloch
and Theodor W. Adorno on the Contradictions of Utopian Longing,” in Ernst Bloch, The Utopian
Function of Art and Literature: Selected Essays (Cambridge, MA: The MIT Press, 1988), pp. 1-17.
Towards the end of this brief but powerful exchange, Adorno offers a speculative instantiation of
Anselm’s ontological proof: “you used the phrase from Brecht - ‘something’s missing’ - a phrase
that we actually cannot have if seeds or ferment of what this phrase denotes were not possible.
Actually, Iwould think that unless there is no kind of trace of truth in the ontological proof of God,
that is, unless the element of its reality is also already conveyed in the power of the concept itself,
there could not only be no utopia but there could also not be any thinking” (ibid., p. 16).

"0 Karl Marx, Capital: A Critique of Political Economy, vol. I (London: Penguin, 1990), p. 103.
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for establishing a truth even more relevant today: Not only is Marx’s materialism already
present in Hegel, but Hegel’s idealism remains in Marx. So, what are some of these pre-
liminary steps we need to take, and how do we get from them to Hegel’s idealism? I think
the first procedure entails yet another close exegesis of some key passages in Marx and
in particular his “Postface to the Second Edition” of Capital, Vol. 1, where most of the
best-known caricatures of Hegel originate. I will spare you the details other than to
point out that it is not “Hegel” who Marx stands on his feet as it is often misinterpreted,
but “it” - viz. “the dialectic” which “suffered mystification in Hegel’s hands” and which
“by no means prevents him from being the first to present its general form of working in
a comprehensive and conscious manner.”” So, the dialectic “is standing on its head” and
it “must be inverted.”” This is more than a matter of literary pedantry, for it shows that
Marx - in agreement with Hegel and for the sake of the dialectic - strategically inverts
the dialectic from the “mystified” into “its rational form.” If we now recall that in the very
next paragraph Marx explains its mystified form in terms of glorification/transfiguration
of what exists and in terms of fashion, we will see that the demystification Marx calls for
is effectively the same demystification Hegel carried out against Kant and Fichte (the bad
infinity of Fichte’s theory of reflection has the same temporality as fashion). Of course,
one does not need to be too fancy here and can instead just read on through the rest of
the next paragraph in the “Postface” to realize that the passage reads as a summary of
Hegel’s own position.™

The second procedure follows from the first in the sense that it focuses on what I have
described above as a “strategic” deployment of Hegel’s own argument against Hegel. It s,
again, of the utmost importance to our understanding of Hegel (and Marx) that we do not
lose sight of the polemic context of the second “Postface,” in which Marx is responding
to the specific accusation of “Hegelian sophistry” leveled against his work: “Marx is the
most idealist of philosophers,” the accuser charged, “and indeed in the German, i.e., the
bad sense of the word.”” In his initial response, Marx uses the critic’s own words against
the accusation, making it thus clear that Marx believed his accuser was simply mixing
up his categories. Marx was not only in the business (pardon the expression) of ridicul-
ing his many critics, which he of course did keenly and with wit. He was also a political
organizer who, precisely because he made no specific predictions about revolution in
his theoretical writings, acted to make revolution directly imminent. Thus, while the
accusation made absolutely no sense philosophically and was not worth Marx wasting
any of his own words on it, it was politically fatal and I think Marx understood the danger
of being accused of the exact political tendencies he was trying to suppress, from his

™ Ibid., p. 103, emphasis added.
2 Ibid.

" Ibid.

™ Ibid., p. 100.
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critique of utopianism in German Ideology to the expulsion of the anarchists from the
First International. Adorno comments on this indirectly in Negative Dialectics: “They
[Marx and Engels] wanted the revolution to come next day; hence their acute interest
in breaking up trends that would, they had to fear, be crushed like Spartacus once upon
a time, or like the peasant uprisings. Marx and Engels were enemies of Utopia for the
sake of its actualization [Verwirklichung].”™

The third and final procedure in rescuing Hegel from “Marx” involves forgetting Marx
and the exigencies of his time, and returning to Hegel’s own philosophy to carefully
outline its critical and revolutionary import to our own moment. This is in effect what
Marx did, but if we are to “repeat” Marx’s procedure, we will arrive at what I think are
different conclusions, more appropriate to our own moment. To be clear, I do not think
that we have experienced an epochal break or some historical rupture and that we are
facing fundamentally different social and material circumstances. On the contrary,
I have argued above against the type of thinking that privileges radical separation that
now cuts to the “soul” of every human being and to her every relation, so that one can
no longer even speak of the social, political, historical or even of the human without
negative inflection. In the words of Benjamin, “the enemy” has remained the same and
as “victorious” as ever; what has changed, however, are the “tools” at his disposal, and
it is these that we have to account for.”™

% Adorno, Negative Dialectics, p. 322, trans. modified (p. 313 in the 1966 Suhrkamp Verlag edition
of Negative Dialektik). E. B. Ashton had the unfortunate honor of having to be the first translator to
attempt to render Adorno’s Negative Dialectics into English some fifty years ago. As Hullot-Kentor
once observed, Ashton “dragged the bookinto English,” and in the process became the most hated
translator in all of critical theory (Hullot-Kentor, Things Beyond Resemblance, p. 299). The charge is
not altogether justified considering that the German text is itself written “at the limits of German
syntax” with, e.g., omitted articles, ambiguous pronouns, missing objects, etc. (ibid., p. 235). The
effect of this Beckett-like exercise on the reader - in any language - is clear: the text “demands
persistently reconstructive labor on the reader’s part” (ibid.). Before we dismiss this as a needless
modernist exercise, we should recall the effort Adorno goes thorough in “Skoteinos, or How to
Read Hegel” to convince his readers of the appropriate way to approach the style so severe that it
yields nothing to the passive spectator: “One must read Hegel by describing along with him the
curves of his intellectual movement, by playing his ideas with the speculative ear as though they
were musical notes” (Adorno, “Skoteinos,” p. 123).

6 Walter Benjamin, “Theses on the Philosophy of History,” in Walter Benjamin, Illuminations, ed.
Hannah Arendt (New York: Schocken Books, 1969), pp. 253-264, here 255. Along similar lines, if
we were to “repeat” Benjamin today, if we were to heed his command that “in every era the at-
tempt must be made anew to wrest tradition [of the oppressed] from a conformism that is about
to overpower it” (ibid.), we would need to mount a critique not against historicism of the Weimar
SPD and its Neo-Kantian philosophers, but against the notions of historical discontinuity, dis-
ruption, and permanent crises. One can get there from Benjamin by realizing that the argument
that appears to be about continuity and discontinuity is in fact his attempt to break with what
he elsewhere called “vulgar historical naturalism” (Benjamin, The Arcades Project, section N2.6).
Vulgar historical naturalism is hardly the sole domain of historical continuity. Both continuity

89



Djordje Popovi¢

With respect to the work of returning to Hegel’s materialism, a lot has already been
accomplished even if only in the margins of radical theory. It is thus possible today to
clearly see that, for example, “Marx’s statement [from The German Ideology] that philos-
ophy passes over into history already characterizes Hegel;"” that it was already Hegel
who historicized the solipsistic Verstand of the Kantian analytic; already Hegel who
provided a materialist critique of the bourgeois state’s abdication of its sovereignty to
market economy; already Hegel who showed that the contradictions of the Enlighten-
ment and the French Revolution cannot be reconciled strictly conceptually through
a Robinsonade fantasy, but must be fought over on the island of Hispaniola; already
Hegel who understood the international dimension of history and politics; already He-
gel who taught us to recognize the failed state by the “ethical turn” (Moralitdt) of its
denizens. That all stands but we may need to take an additional step of recognizing in
each of Hegel’s materialist feats the role of the Idee. This is what I meant earlier by not
simply returning fo materialism, but rather returning materialism - our materialism - to
Hegel’s idealism. To fully grasp this, we need to relearn what Hegel means by a whole
range of technical terms in his philosophical system and we cannot do this without first
wresting the same from their tendentious reinscription in hands of friends and foes
alike. I have made a modest pass at this here and will now finish with an account of
the Idee, the thorniest but most relevant term for my advocacy of idealism. In simplest
terms, Idee is a union between the concept and its actualization, or the full realization
of the concept in the object. From this statement alone it should be clear that Idee is not
a concept (Begriff), and that it is neither entirely subjective nor objective. In his preface
to The Philosophy of Right (which is supposed to be another famous source of Hegel’s
scandalous statements and which I, following Brennan'’s thesis in Borrowed Light,™ take
to be as radical a text as the Phenomenology), Hegel describes the philosophical Idee as
the conscious unity of Form and Content, where Form is “reason as conceptual cogni-
tion” or intellectual apprehension that conceives its object; and Content is reason as
substantive essence of social order and nature, or in his words, “substantial essence of
both ethical and natural actuality.”” A few pages later, he offers an even more useful

and discontinuity can equally succumb to it as long they are governed by the logic of inevitability
and not by the concept of “actualization.” When continuity succumbs to historical naturalism,
it is called “progress,” and it is this “idea of progress” that infected the Left of Benjamin’s time.
When discontinuity succumbs to historical naturalism, it is called “rupture,” and it is this idea of
rupture that infects the theory of our times.

77 Adorno, “Skoteinos,” p- 123.

8 See Brennan, Borrowed Light, pp. 84-85.

" Georg Wilhelm Friedrich Hegel, Elements of the Philosophy of Right (Cambridge: Cambridge
University Press, 2007), p. 22.  have switched from the Phenomenology to The Philosophy of Right,
which is to say from an exposition of “speculative Philosophie” to that of the “Idee,” because Hegel’s
discussion of the Idee in the latter work (an actual textbook he used in his classes) was easier to
understand in translation than was his treatment of “speculative philosophy” in the “Preface”
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configuration of what it means to think speculatively: “The science of right is a part of
philosophy. It has therefore to develop the Idee - which is the reason within an object
[Gegenstand)] - out of the concept; or what comes to the same thing, it must observe the
proper immanent development of the thing [Sache] itself.”®® In language that is perhaps
less abstract and that recalls Horkheimer’s question from the beginning of the essay, the
Idee is an intercourse of the subject-object and the object-subject in the world to which
they do not just belong in some pure immediacy, but which they actively transform.
The final observation to make about Hegelian Idee is that in as much as it is dependent
on the concept’s realization in the particular, the Idee is not an abstract “ideal” that the
subject ought to achieve. Not an infinite task nor some fundamental, ecstatic capacity
that reveals itself intermittently and only to those who pursue it resolutely. That reality
lags behind its possibility, that it must be brought to reason to become actual, is itself
only a knowledge made real through the transformation of reality.* It is from experience
of its own work or “in work,” as Hegel says, that the subject both learns of the “disparity
between concept and reality” and “becomes what it is in truth” - a subject free from the
empty concepts it had of itself.?* A world awoken from the dream it had of itself. In the
end, it is still idealism that stands firm against the new materialist cult of potentiality
and its empty promise of deliverance.

to the Phenomenology (Hegel, Phenomenology, §56-71). It may be due to Miller’s decision to use
“speculative” for two different German words, the actual “spekulative” and for “begreifende.” Specu-
lative philosophy is the knowledge of the Idee, not concepts as it is implies in begreifende. Either
Miller is not correctin his translation or Hegel indeed meant spekulative when he wrote begreifende,
which I am not in a position to evaluate. My basic contention remains unchanged. Speculative
thought can expose the empty transcendence of the Heideggerian proposition inasmuch as it can
discern the unity (not identity) of things in their opposition.

80 Hegel, Elements of the Philosophy, p. 26.

811 am indebted to Keya Ganguly and Timothy Brennan for a particularly clear articulation of
this point in “Materialist Conservation,” a précis for a guest-seminar they taught at the Franklin
Humanities Institute, Duke University, Apr. 14-16 2015 (online at http://www.fhi.duke.edu/sites/
default/files/FHI%20Brennan%20Ganguly%20Seminar%20Description.pdf [accessed May 5, 2017]).

82 Hegel, Phenomenology, §406.
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Hegel as Critic of Reification
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Abstract: Georg Lukdcs, writing in History and Class Consciousness, describes modern
philosophy, culminating in the work of Hegel, as providing “a complete intellectual copy
and the a priori deduction of bourgeois society.” By closely considering this remark, the
Jfollowing essay will explore the manner in which Hegel’s philosophy stands as a register
for the reification constitutive of the capitalist mode of production. After first outlining the
fundamental characteristics of Lukdcs’s theory of reified consciousness, an investigation
into culled sections of the Phenomenology of Spirit will demonstrate the conceptual af-
finity between reified consciousness and the consciousness of Hegel’s own protagonist. The
Phenomenology follows the path of a consciousness successively failing to give an adequate
account of both itself and the world. Here, the immediate and sequestered otherness of its
object obscures the truth that consciousness is the substance of its own process. By analyzing
the sections “Sense-Certainty” and “The Spiritual Realm of Animals and Deception,” I aim
to demonstrate the extent to which Hegel’s Phenomenology can be grasped as a critique
of reified consciousness grounded in both an immediacy prohibited from comprehending
its own mediated composition of itself and its object, and in the reduction of social activ-
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ity to an aggregate of competitive self-interests. As a result, Hegelian philosophy stands
as a prescient and indispensable critical resource for grasping the requisite intellectual
dispositions of the capitalist mode of production.

Keywords: Marxism, Hegel, Lukdcs

Introduction

A mere glance at daily economic commentaries will evince the contemporary importance
of the critique of the fetish-character of economic forces. Most narratives in circulation
on either end of the neoclassical spectrum, whether laissez-faire or Keynesian, confer
upon the economy and its calamities an almost omnipotent status, one in which finan-
cial capital and currency markets are afforded spectral reverence and trepidation. The
fetish-character of the economy herein entails its elevation above and against the social
relations and processes that are constitutive of its dynamics. This fetish character becomes
apparent in light of Marx’s critical analysis of the historically specific social relations
mediated by commodity exchange within the capitalist mode of production. Within the
opening pages of Capital, Volume 1, the category of the commodity unfolds and reveals
its social function as a mediator of production relations - that is, through the produc-
tion and exchange of commodities, relations between people are inverted into relations
between things while, inversely, relations between commodities are animated by their
creators and yet come to operate autonomously. This central theme within the work of
Marx was subsequently theorized through the concept of reification [Verdinglichung),
or “thingification,” most notably with the work of Georg Lukdcs in his book History and
Class Consciousness (1919-1923). In his analysis of the fetish form, Lukdcs attempts to
historicize the phenomenon of reification by following specific changes in the modes of
production of commodity society. Lukécs elaborates the commodity form as a universal
mode of social mediation which subsists outside the direct exchange relation, and through
an increasingly rationalized, specialized, and fragmented world, comes to nevertheless
reflect the structural principles of the commodity form.

The work of Lukdcs in extending the theory of reification proceeds by grounding Marx
within the German philosophical tradition of G.W.F. Hegel, and as such, takes seriously
Marx’s warning in the afterword to the second German edition of Capital, Volume 1
not to treat Hegel as a “dead dog.” It is particularly in accordance with Marx’s method
for dialectically unfolding the categories of the critique of political economy that the
importance of Hegel becomes clear. This methodological inheritance consists in the
movement from the simplest and most abstract appearances proceeding through their
own immanent wealth of determinations to disclose a complex and concrete totality.
This logic advances from the most immediate categories, which in their own internal
determinations conflict with their appearance and necessitate a sublation [Aufhebung]
of their initial configuration. As such, the intrinsic determination of a single category,
sublated through its own non-identity, or negated through its own internal contradictions,
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will, for Marx, systematically yield a dynamic totality of social relations constitutive of
a society dominated by the capitalist mode of production. For Marx, the categories of the
critique of political economy are thereby the expressions of the concrete social relations
of capitalist society, and beginning with how things appear to be allows for penetration
into a more developed whole. Here, the thought of bourgeois society comes to reveal
the being of bourgeois society. It is this aspect of the dialectic that Marx inherits from
Hegel: the interrelatedness of thought and being, whereby epistemological modes are
themselves constitutive of their own object - how one knows is not independent from
what one knows.

Of course, despite the alleged pan-logicism said by Marx to characterize Hegel’s phi-
losophy, it is no secret that Marx lauded Hegel on a number of occasions. As Marx states
in the 1844 Manuscripts, the Hegelian dialectic, as laid out in the Phenomenology of Spirit
(1807), illustrates a process by which reality comes to know itself and call into question
all extrinsic otherness through its own internally contradictory modes of existent know-
ing, thereby revealing all acquired knowledge of the world to be a knowledge of oneself.
Marx recognizes that it is through Hegel’s dialectic that the content of even the most
abstract categories of the Phenomenology yield a dynamism wherein the subjectivity of
man unfolds in a manner constitutive of the objective world.

Hegel's Phenomenology traces the experiential journey of consciousness through
phenomenal knowledge towards true knowledge, or science [Wissenschaft], along the
way assuming various shapes and stages [Gestalten], each unraveled through their own
intrinsically contradictory determinations. Through this “path of despair,” consciousness
experiences a loss of itself as it expands its truth through a knowledge of itself. All of its
untruths contain a truth to the extent that each new result is apprehended as the result
of consciousness’ own activity. It is through this progressive insight into the untruth of
its phenomenal knowledge and immediate appearances [Erscheinungen| that conscious-
ness comes to be revealed as its own standard, wherein the truth of the object in-itselfis
compared with the truth of the object for consciousness. This dialectical process reveals
the activity of consciousness to be a comparison of consciousness with itself, one whose
movement proceeds by way of an examination into whether its concept corresponds to
the object and whether the object corresponds to its concept. What for consciousness may
appear, for example, as a distant objectivity of the world is in fact constitutive of its own
mode of knowing and being. It is through this general framework that Hegel collapses
any rigid separation between epistemology and ontology. “[E]verything hangs on appre-
hending and expressing the truth not merely as substance but also equally as subject.”

This process by which a subject proceeds to supersede its own immediacies and re-

! Georg Wilhelm Friedrich Hegel, Phenomenology of Spirit, trans. Terry Pinkard (Cambridge, Eng.:
Cambridge University Press, forthcoming), §17. Within the following work, all selections from the
Phenomenology will be taken from Pinkard’s translation, as yet to be published and available here:
http://terrypinkard.weebly.com/phenomenology-of-spirit-page.html.
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veals itself to be intrinsically related to its own object, rather than simply taking refuge
within the appearance of an object’s otherness and thereby reifying it, pervades the
work of both Hegel and Marx.? It will be this theme that the following work will explore,
particularly that of grasping the dynamics of Hegel’'s Phenomenology as a critique of re-
ification. It is undoubtedly the case that the narrative of reification and its supersession
pervades the Phenomenology of Spirit in its entirety, a narrative in which an individual
recognizes him- or herself as both the subject and object of social praxis, that is, as the
dialectical sublation of immediacy and of sequestered otherness into a process whereby
the objective world becomes integrated by the subject of experience. As Lukdcs states,
“Hegel’s logic shows on the one hand that the objects which seem to be so fixed and
rigid are in reality processes, and, on the other hand, it regards the objective nature
of the objects as products of ‘externalization’ on the part of the subject.” It will be the
aim of the following work, however, to demonstrate and make explicit the structure of
reification within Hegel’s Phenomenology in its most perspicuous moments.

To accomplish such a task, it will be first necessary to outline a particular understanding
of the phenomenon of reification, specifically as theorized by Lukdcs, thereby establishing
a framework for investigating choice sections of the Phenomenology. This framework will
consist in an objective and subjective schematic for grasping the condition of reification
constitutive of commodity society - that is, the extent to which capitalism, through its
fetish forms, structures both the objective conditions of subjective experience and the
subjective conditions of objective experience. Such an analytic distinction will enable
one to select two sections of the Phenomenology as exemplary of the reified social life
constitutive of commodity production and its contradiction. These sections will consist
in Hegel’s opening chapter entitled “Sense-Certainty” as well as a later chapter entitled
“The Spiritual Realm of Animals and Deception.” While at first these sections may ap-
pear relatively insignificant for a Marxist approach to the Phenomenology, most notably
since Alexandre Kojeve’s elevation of the “Lordship and Bondage” section as pivotal for
grasping capitalist alienation,* my interpretation aims at suggesting that the Phenom-

2 While of course a Marxian understanding of the concept of reification is not reducible to this
methodological insight but rather should be grounded within the historical conditions of social
alienation, the aim of the present work, as will become clear, is to demonstrate that these condi-
tions nonetheless express themselves within particular forms of consciousness found in Hegel’s
philosophy. It should therefore be explicitly stated that the present work makes no claim that Hegel
possessed insight into the concrete aspects of the phenomenon of reification. Rather, it can be
argued that Hegel implicitly addressed reification’s philosophic expressions, insofar as reification
develops not solely within the social relations of value, but also within the metaphysical accom-
plishments of modern Western philosophy, ranging from Cartesian dualism to a subjectivity to
which is bequeathed the omnipotent capacity of constituting its own object, exemplified in the work
of Fichte and, to a certain extent, barring the problems of the ‘thing-in-itself,’ in the work of Kant.

3 Georg Lukécs, The Young Hegel (London: The Merlin Press, 1975), p. 532.

* Christopher J. Arthur’s Dialectics of Labour convincingly concludes that, despite popular opinion,
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enology is an inventory of deception, one in which all sections exemplify conditions
of reified thought. Further, the Phenomenology wields the distinctive perspective that
deficient modes of thinking are constitutive of deficient modes of being in the world. It
thus becomes the case that any theory of reification extracted from the book cannot be
reduced to an epistemological error of misrecognition,® but should rather be understood
as part of a social reality developing in actuality.

The return to a reading of Hegel through Lukdcs holds additional significance in light
of what has been referred to as the rise of a “non-metaphysical Hegel” since the 1980s.5
In contrast to the poststructuralist and analytic philosophical traditions of interpret-
ing Hegel’s thought as subordinating the world’s concreteness and heterogeneity to an
expression of a quasi-divine spiritual substance operating from on high and taking pos-
session of the finite, non-metaphysical readings (best exemplified by the work of Terry
Pinkard and Robert Pippin) elucidate Hegel’s philosophy as a critical examination into
the presuppositions of a given fixed reality. Such a reading takes the Phenomenology
of Spirit as a process in which the intelligibility of both the world and ourselves un-
folds through our own self-determinations and is therefore subject to transformation.
Here, the self-determining character of how human beings come to regard their world
as meaningful proceeds through a set of socially and historically mediated conditions
of which they are the authors. However, if one were to grasp any singular moment of
the Phenomenology in its isolation, and unrelentingly adhere to any claim of certainty
towards a fixed reality expressed in that moment, such a calcified orientation to the
world amounts to an exemplary instance of reification as understood by Lukécs. My
approach thereby allows for a nuanced Marxian approach to Hegelian philosophy that
both accepts Hegel’s system as the social and historical development and instantiation
of human freedom, while at the same time posing the question of what it might mean
for the negative movement of this system to be stunted and how it is that this languor
corresponds - in actuality - to the sociality of the capitalist mode of production.

Marx did not draw on Hegel’s analysis of the labor of servitude in his theory of alienation. As Arthur
succinctly states: “When Marx says Hegel grasps labour as the essence he is talking not about what
Hegel actually says about material labour (hence the lack of reference to ‘Lordship and Bondage’)
but about the esoteric significance of the dialectic of negativity in spirit’s entire self-positing move-
ment (hence Marx’s claim that the only labour Hegel knows is spiritual labour).” (Christopher J.
Arthur, Dialectics of Labour: Marx and his Relation to Hegel [New York: Basil Blackwell, 1986], p. 80.)

% Such a perspective, wherein reification is taken in purely epistemological terms rather than
understood as a historical ontology of social labor constitutive of commodity production and
exchange, is grounded most notably within the work of Axel Honneth. Here, reification is adapt-
ed to a theory of normative inter-subjective recognition, in which the concept of totality and the
determinations of the capitalist mode of production are effectively abandoned. See Axel Honneth,
Reification: A Recognition-Theoretical View (Oxford: Oxford University Press, 2007).

% For a brief account of this change in contemporary Hegelian scholarship, see Simon Lumsden,
“The Rise of the Non-Metaphysical Hegel,” Philosophical Compass 3 (2008), no. 1, pp. 51-65.
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The Objective-Subjective Structure of Reification

Within Marx’s immanently critical analysis, capitalist society unfolds as a totality of
social relations which are mediated by objective forms that, while constitutive of social
practice, attain an existence autonomous from those practices and, in turn, instantiate
them. It is through this interpretation that capitalism comes to be understood as a form of
domination by real abstractions - as a form of objective domination [sachliche Herrschaft|,
as Marx refers to it - that is, human activity becomes structured by objective forms of
social mediation, specifically that of abstract labor, which is constituted by determinate
modes of real, concrete practices and which are objectified through the categories of
commodity, money, and capital.

Taking the fetish character of the commodity social form to be the pivotal and most
essential component of the sociality constitutive of capitalism, Georg Lukacs seeks to
expand the structural implications of the fetish - character of commodities over time,
specifically through the category of reification. Most extensively in the essay “Reification
and the Consciousness of the Proletariat,” Lukécs, under the influence of Georg Simmel
and Max Weber, argues that the increasingly fragmented, rationalized, and special-
ized system mediated by the commodity form has extended its qualities and attributes
throughout other facets of social life. The examples offered by Lukécs consist of the form
of the state and jurisprudence with its increasingly calculative administration of justice
and the subordinating dominance of bureaucracy with its formal standardization. Even
examples such as the division of cognitive faculties, journalism, and marriage are all
scrutinized for their development under the universality of the commodity form.” Lukécs
thereby identifies the core of reification as follows:

Its basis is that a relation between people takes on the character of a thing and
thus acquires a “phantom objectivity,” an autonomy that seems so strictly rational
and all-embracing as to conceal every trace of its fundamental nature: the relation
between people.?

" Despite the dramatically different historical configuration of capitalism that exists at present,
Lukdcs’s theory of reification, grounded in the elemental form of the commodity and its fetish char-
acter, carries with it a historical prescience similar to that of Marx’s critique of political economy,
aprescience that remains unyieldingly valid for as long as capitalism remains in place. Said another
way, insofar as the abstractions of commodity exchange remain the predominant modes of social
mediation, any internal changes in the development of capitalism throughout the 20" century,
through for example Keynesian state intervention or transformations in production processes,
have yet to call into question the reality that “[t|he wealth of societies in which the capitalist mode
of production prevails appears as an ‘immense collection of commodities.” (Karl Marx, Capital:
A Critique of Political Economy, vol. I [London: Penguin Classics, 1990], p. 125.)

8 Georg Lukécs, History and Class Consciousness (London: The Merlin Press, 1971), p. 83.
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Characteristic of reified consciousness is a series of pathological modes by which the
self, the world, and their interrelation are constituted, most notably through an extrin-
sic separation of subject and object; a static and ossified dualism which obscures the
nature of social reality and abandons living and interrelated distinctions within a con-
crete totality for atrophied and petrified oppositions under a reign of immediacies. As
a result, the relation between individuals and the result of their own activity expresses
itself as a one-way causal sequence of two otherwise unchangeable objects upon one
another and dominated by a principle of commensurability, in which isolated entities
are uninterruptedly reconciled.

The phenomenon of reification is grounded in the suspension of human activity within
the realm of appearances and immediacy, and is practically structured within com-
modity society by 1) a personification of things; and 2) a thingification of persons. Such
a schematic refers to both the objective and subjective aspects of reification. The objective
component concerns a world of objects whose laws, generating their own autonomous
power, confront man in his activity as an alien force. At the same time, as the “fragmen-
tation of the object of production necessarily entails the fragmentation of its subject,” the
subjective feature of reification has it that an individual enters into social relations with
others in his isolation, at the mercy of private intention and self-interest, and bearing
only the property of their labor-power. It is the truth of reification, as a social form, to
oscillate between these two poles of what I refer to as the “objectivist” and “subjectivist”
components of reified social life. Trapped between these two extremes, consciousness
becomes both a passive observer moving in obedience to laws which it can never control,
as well as a consciousness that regards itself as a fortified individual, at odds with the
rest of the world and expressing its freedom only through the exchange of its property.
It will be this schematic of a reified mode of experience that will be utilized in grasping
the movement of consciousness within the Phenomenology.

The Authority of Appearances and the Untruth of Apparent Knowing

When the phenomenon of reification is grasped as both the personification of things and the
thingification of persons, a relation between appearances and reality is asserted whereby
an authoritative claim is made strictly at the level of appearances. The phenomenon of
reification is grounded in the suspension of human activity within this realm of appear-
ances and immediacy. It does not however indicate a mere epistemological illusion,' but
rather the domination of appearances constitutive of the practical activity of commodity

¥ Ibid., p. 89.

10 Reification cannot be merely an epistemological problem, an erroneous “false consciousness”
or cognitive blunder, but is rather expressive of a historically specific mode of being. Lukdcs em-
phasizes this fundamental concrete component of reification when he writes that “these mani-
festations are by no means merely modes of thought, they are the forms in which contemporary
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production and exchange. It will therefore be the general relation of appearance and
reality that will be integral to grasping Hegel’'s Phenomenology as a critique of reification.

Hegel's Phenomenology of Spirit imparts the journey of natural consciousness as it
proceeds towards true knowledge charting the ways in which it takes different shapes,
developing through its own nature. It is with this experience of itself - an acquaintance
of what consciousness is in-itself - that Hegel offers a vicious critique of immediacy, one
which an examination into the mediated determinations of appearance is unfolded.
This authoritative claim of immediacy will, for consciousness, through its voyage in the
Phenomenology, lose its justification and disclose an abundance of determinations of
which no immediacy is itself unmediated.

It is, however, crucial to recognize that the untruth of immediacy is constitutive of the
experience of consciousness. While immediate knowledge entails disclosed mediated
conceptualizations, new immediacies arise with every new stage of consciousness, only
to thereby further deepen both the subject’s consciousness of the world and of itself. For
Hegel, philosophical truth as such contains both the true and the untrue at the same
time, a process by which the true is brought to light by the deficiencies of the untrue,
not through an abstract negation or a simple rejection of the false, but rather through
a determinate negation, through which the implicit truth contained within the untrue
is made explicit. As such, Hegel does not make any effort to venerate any “true reality”
hidden underneath appearances, nor will he deny the deceptive significance of appear-
ances themselves. Rather, Hegel seeks to repudiate the authority of respective appearances

bourgeois society is objectified. Their abolition, if it is to be a true abolition, cannot simply be the
result of thought alone, it must also amount to their practical abolition as the actual forms of social
life. Every kind of knowledge that aspires to remain pure knowledge is doomed to end up granting
recognition to these forms once again.” (Ibid., p. 177.) The problem of understanding reification as
merely an epistemological error remains key for illuminating the manner in which Hegel’s Phe-
nomenology can be grasped as a critique of reification. If the epistemological error is not merely
contained within a deficient mode of thought, but s itself an untruth constitutive of a mode of being,
and thereby a moment within the contradictory process of truth, i.e. of experience [Erfahrung],
then the critique of reification must reside in the refusal of consciousness to remain in its discord
between truth and certainty, which is itself a refusal grounded in its own internal and essential
movement. A renunciation of appearances [Erscheinungen| therefore cannot by itself amount to
a critique of reification, nor would a simple overcoming of the immediacies of semblance within the
realm of thought. Since the appearance itself is constitutive of the essence, the movement against
appearances must also be a movement against a particular mode of being. As such, the manner
in which appearances are criticized in the Phenomenology corresponds to a critique of reification
to the extent that reification is not merely a process of “veiling” or “mystifying” a true reality hid-
den underneath appearances, but rather phenomena which are constitutive of a social form and
mode of production. Hegel’s definition of knowledge itself implies a truth of actualization. This
understanding of Hegel enables one to witness Lukacs echoing the movement of consciousness
within the Phenomenology when he writes: “since consciousness here is not the knowledge of an
opposed object but is the self-consciousness of the object the act of consciousness overthrows the
objective form of its object.” (Ibid., p. 178.)

100



Living Distinctions over Atrophied Oppositions

in their claims to offer legitimate and robust explications of subjective consciousness
and its relation to the world. Through this process, the reality of appearances is in fact
affirmed. However, it is through the activity of consciousness that this reality reveals
certain deficiencies that negatively prompt consciousness - and this disruption emerges
at every moment in the Phenomenology - into calling into question the mode by which
the appearance of reality is apprehended.

The dialectical process by which this revelation takes place consists in natural con-
sciousness demonstrating that it does not possess true knowledge, but only the certainty
of apprehending the object in its immediacy. This distinction reveals to consciousness
the inadequacy of its own concept [Begriff]. However, this disparity between certainty
[Gewissheit] and truth [Wahrheit] is only revealed retrospectively. In its varying moments,
consciousness apprehends its immediate object as true knowledge, a certainty which,
pummeled against the realization of its own concept, propels consciousness into a loss
of itself; a loss of its truth, and as such a “path of despair” against its own apprehended
naturalisms. It is therefore through conscious insight into the untruth of phenomenal
knowledge that consciousness experiences a progressive maturation, retrospectively
attained from the standpoint of true knowledge. As Hegel writes in his introduction, “[t]
he goal lies at that point where knowledge no longer has the need to go beyond itself, that
is, where knowledge comes around to itself, and where the concept corresponds to the
object and the object to the concept.”" The object of knowledge gained by consciousness
will therefore not be something that externally acts upon consciousness, but instead
will be eventually disclosed as something structured by an acting self-consciousness.

“Sense-Certainty or the “This’ and Meaning Something”

The importance of the section “Sense-Certainty” [sinnliche Gewissheit] for distilling a cri-
tique of reification from the Phenomenology derives from the relation of consciousness to
its object, a relation that nowhere else in the Phenomenology is dominated by immediacy
in its most elemental form; an absolutely minimal form of knowledge in which the object
[Gegenstand) apprehended stands over and against the knowing subject. By beginning
here, Hegel allows for the relation of immediacy to the grasped in its most simplified and
direct form: as a subject accosted by the appearance of a thoroughly foreign and imposing
object. Hegel’s point of departure from the perspective of consciousness relinquishes
presuppositions of any logical deduction and instead begins from the immediacies of
phenomena whose content will eventually emerge through the interrogation of the im-
mediacies themselves. Additionally, because the negation of immediacy takes place at
every subsequent Gestalt of the Phenomenology, outlining this process in its most rudi-
mentary form enables one to grasp the reified core of all stages of the Phenomenology
in which the immediacy of appearances declares universal authority.

1 Hegel, Phenomenology, §80.

101



Eric-John Russell

Sense-certainty begins only with a knowledge of that which is immediate, that is, of
what merely is, a natural or naive [natiirliches] awareness of oneself and objects within
a non-inferential and pre-reflective mode of knowledge. The immediacy of such a direct
acquaintance evokes an absence of any active endeavor on the part of consciousness
to achieve conceptual abstraction or reflection, and instead pushes consciousness to
passively adhere to a truth of the mere existence of an external object, apprehended in
its mere appearance. As Hegel begins the section, “Knowledge which is our object at
the outset, that is, immediately, can be nothing but immediate knowledge, knowledge
of the immediate, that is, of what is. Likewise we ourselves have to conduct ourselves
immediately, that is, receptively.”'? In this immediate existence, the object is devoid of
any ascribed predicates, and its truth is to be located only within its bare singularity. As
such, the content of immediate knowledge appears as an infinite wealth, whose proximity
to truth is expressed by the immediate object in all its concrete fullness, unspoiled by
the exclusions of conceptual comprehension.

The articulation of sense-certainty through the indexical demonstrative “this” locates
truth in the authoritative being of the object, the this. However, once sense-certainty
attempts to articulate this truth, it inadvertently evokes a claim to plurality, rather than
to singularity, or as Hegel describes it, the object is an example among many. This reve-
lation first emerges when Hegel situates the this of the object’s being within the twofold
indexical demonstratives of the “here” and “now.” Beginning with the now, Hegel offers
an answer to the question of “What is the now?”: “The now is the night.” But in the effort
to preserve the truth of what the now is, the now becomes stale as soon as it is no longer
night. “To be sure, the now itself maintains itself but as the kind of thing which is not the
night.”® The now thus maintains itself but only in a negative fashion, always altering
by virtue of an other, a mediated now never static, but rather always in flux. The now
exists through its negation, the non-identical not-this indifferent to any particular being,
refusing to be restrained under one particular or singular state.

It is through the ineffability of linguistically referring to particularities that the truth
of sense-certainty reveals itself to be a universality, one in which even the sensuous
is expressed as universal: being as such, or one among many. It is in language, Hegel
explains, that although one may mean [meint] to articulate solely the singularity of the
object, what is instead spoken [gesagt] is its universal character. Sense-certainty con-
sistently says the contrary of what it means: a linguistic revelation of universality within
a meaning grounded in bare singularity.

While the truth of sense-certainty was initially located within the immediate aware-
ness of the object, it turns out that the content of this experience cannot be held firm in

12 Ibid., §90.
13 Ibid., §96.
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a singular definite moment. In attempting to find refuge in the pure immediate intuit-
ing activity of the articulated “Now is daytime,” this certainty remains ignorant of the
transformation from day into night, wherein its truth resides in its immediate relation
to a self-limited non-temporal now or non-spatial here. However, if this truth were tak-
en up, its meaning would be lost and, in the case of now, it would emerge as what has
been. Any now therefore turns out to be an overturning sequence of nows. The now itself
is thereby elusive and possesses no truth of being; its fleeting propensity instead leaving
a trail of sublated moments. The universality disclosed by the activity of sense-certainty
therefore reveals a union of an interrelated multiplicity of instances in both space and
time, a universal dynamically in process, whereby the pure being of sense-certainty
loses its immediacy through negation. Hegel has begun to demonstrate the necessity
of mediated knowledge.

The Reified Structure of Sense-Certainty

In order to grasp the reified structure of “sense-certainty,” it is first necessary to recall
that the chapter resides among the first three sections of the Phenomenology constituting
a unit aptly described by Quentin Lauer as “Objective Consciousness.”* In the particular
case of sense-certainty, the authority of truth for consciousness resides in a mode of
awareness entirely dependent on the object in its petrified and undifferentiated singularity.
It is therefore important to recognize that Hegel utilizes the German word Gegenstand
rather than simply Objekt.”* Here, the immediacy of this mode of knowledge prides itself

11t is the approach of consciousness to at first always distinguish something from itself and
relate itself to that object. At the outset, the object for consciousness is therefore posited as exist-
ing externally, and it is as such that the fundamental structure of consciousness operates by way
of a distinct subject/object framework. The first sections of the Phenomenology indeed proceed
with consciousness gravitating in a predominantly object-oriented manner. These sections, under
the title of “Consciousness,” include “Sense-certainty,” “Perception,” and “Force and the Under-
standing.” Within these sections, consciousness locates truth within the object of apprehension,
a knowledge that is to be attained “out there” and which has yet to reflect upon its own practical
modes of knowing. As Terry Pinkard writes in his commentary on the Phenomenology, “Hegel
wishes to show [within the first three sections of the Phenomenology] that the basic candidates for
such knowledge logically lead to and culminate in what we can call the subject/object model of
knowledge and practice: a picture of our epistemic practices and our various practical endeavors
that interprets them in terms of a subject, an independent object, and a representation [Vorstel-
lung] that supposedly serves as a metaphysical intermediary between the subject and the object.”
(Terry Pinkard, Hegel’s Phenomenology: The Sociality of Reason [New York: Cambridge University
Press, 1994], p. 21.)

15 1n his seminal reading of the Phenomenology, Quentin Lauer reminds us that the imposing
character of the object is indeed disclosed in the very opening words of the section: “Das Wissen,
welches zuerst oder unmittelbar unser Gegenstand ist...[The knowledge which is at the start or
is immediately our object...]” (Hegel, Phenomenology, §90). Cf. Quentin Lauer, S.J., A Reading of
Hegel’s Phenomenology of Spirit (New York: Fordham University Press, 1976), p. 43.
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on adding nothing to the passive reception of the object whereby it “appears as the most
true; for it has not omitted anything from its object.”’® Throughout this section, Hegel
employs an archetype of the pure or vulgar empiricist, one which attempts to preserve
the truth of an immediate singularity and, more importantly, undermines itself on its
own terms through its own claim to truth, which ends up shattering both the extrinsic
separation between thought and the world posited by sense-certainty, as well as the
essentially atemporal and ossified character of its initial efforts at locating the truth of
the object. The fundamental dynamism of this first section offers a critique of reifica-
tion as it shatters the essentially ahistorical and ossified character of consciousness’s
initial efforts to locate the truth of the object. As such, sense-certainty can be grasped
as an archetypical form of reified consciousness, specifically in its limited capacity in
apprehending the intrinsically relational and mediated aspects of modes of knowing.

The immediacy of sense-certainty demands that both consciousness and its object
must be apprehended in their isolation, an isolation in which “Consciousness is I, nothing
further, a pure this, and the individual knows a pure this, that is, he knows the individ-
ual.”"" As such, the certainty of immediacy possesses no movement, and therefore is
incapable of recognizing itself as undergoing experience. Instead, it is under the illusion
that it needs nothing beyond the immediate singularity of itself and its object in order
to be complete, thereby destined to engage in a tragic conflict with an externalized real-
ity. This reality for consciousness is abstract and incoherent, one in which the external
structure of the world ordains its singularity upon an equally singular and abstract
consciousness. It is for this ordinary and naive individual consciousness that the world
appears as an already established and undifferentiated datum, merely existing inde-
pendently of consciousness as an objective reality. Here the “objectivist” component of
reification emerges through the narrative of sense-certainty, particularly through the
external and indifferent relation of consciousness and world.

Sense-certainty offers an instance by which a rigid formalism, characterized by an
immediate apprehension of an alien world externally imposed upon a thinking subject,
isrendered thoroughly untenable. The reified structure of sense-certainty - grounded not
in the constitution of the object of consciousness, but rather in the latter’s own existent
mode of awareness - collapses within its own claim to totality.

For Lukécs, the social existence of the proletariat is placed wholly on the side of the
object, as the proletariat’s own objective appearance confronts it immediately as a com-
modity, not as an active part of the social process of labor. While the social-historical
element is not explicitly problematic for sense-certainty at this stage in the Phenome-
nology, socially constitutive modes of historical knowing and being are here neverthe-
less structurally prohibited from being reflected on by consciousness. This is due to the

16 Hegel, Phenomenology, §91.
17 Ibid.
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impossibility of accounting for particulars within a framework of bare immediacy that
does not turn attention to universals; this reveals the immediacy of sense-certainty as
structurally contained within a reified social existence. The reified forms of objectivity
occasion unmediated modes of knowledge in order to make the phenomena of capital-
ist society appear ahistorical and eternal. Grounded within a falsity of extreme nom-
inalism, the immediacy of sense-certainty mirrors the reified mode of consciousness.
The untruth of the reified structure of sense-certainty reveals itself precisely through
its own articulated indexical demonstratives of the here and now, expressions which
cannot help but point beyond themselves. Lukdcs therefore aptly notes the structural
similarities between faulty certitude and the consciousness of the proletariat when he
writes the following: “the habits of thought and feeling of mere immediacy where the
immediately given form of the objects, the fact of their existing here and now and in this
particular way appears to be primary, real and objective, whereas their ‘relations’ seem
to be secondary and subjective. For anyone who sees things in such immediacy every
true change must seem incomprehensible.”’®

Ensnared within the elemental untruths characterized by the immediacies with-
in sense-certainty, the reified social life of commodity society is “[u]nable to discover
further mediations, unable to comprehend the reality and the origin of bourgeois soci-
ety as the product of the same subject that has ‘created’ the comprehended totality of
knowledge,” and “its ultimate point of view, decisive for the whole of its thought, will
be that of immediacy.”"

“Individuality, Which in Its Own Eyes Is Real in and for Itself”
Turning now towards what has been described above as the “subjectivist” component of
reification, one is reminded that its fundamental features arise from the individualism
cultivated by bourgeois social relations. It is the self-reliant and solitary individual, at odds
with the social world and the collective demands that world might impose upon private
activity. Indeed, a society dominated by commodity production wields as both its result
and presupposition an aggregation of isolated individuals, all bearing the capacity to sell
their labor power within a division of labor. Within such an environment, the primacy of
subjectivity eclipses the objective and social character of all individual activities, and as
such, the immediacy of an individual’s activity appears to be solely the result of private
intention and self-interest, rather than the expression of a socially-integrated whole
by which individual subjective activity self-consciously articulates an objective truth.
Guided by this theme of the vanity of the individual - a subjectivist prejudice by which
the social world is grasped as estranged - one can now approach a different section of
Hegel's Phenomenology, which exhibits a further aspect of reification. The subjectivist

18 Lukdcs, History and Class Consciousness, p. 154 (emphasis added).
19 Ibid., p. 156.
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aspect of reification concerns an individuality ignorant of its own social presupposi-
tions. The analysis of reification extracted from the Phenomenology thereby highlights
a form of bourgeois individuality - that is, a purely introspective and egoistic individual
grounded within an extrinsic and absolute separation between itself and the social world.
Therefore, by turning to the later section entitled “Individuality, which in its own eyes is
real in and for itself,” with a particular focus on the subsection “The Spiritual Realm of
Animals and Deception; or the Thing that Matters,” the dynamics of what was described
above as the “subjectivist” component of reification within Hegel's Phenomenology will
now become lucid.

Once consciousness proceeds from its object-oriented efforts at grasping truth, it is
propelled to engage with itself, as Hegel describes within the sections under the title
“Self-Consciousness,” where authority for consciousness becomes self-authority. Self-con-
sciousness, having comprehended that its modes of knowing the world warrant knowl-
edge of itself, returns to the world in the section entitled “Reason” [Vernunft], specifically
with the intention of imposing its standard of rationality upon the world, manifested as
the individual rational activity of consciousness. Within “Reason,” various expressions
of subjectivity are positioned within an opposition between the self and the prevailing
social world, an individual consciousness in an arduous, and often harrowing, pursuit for
its own identity. Within the final subsection of “Reason,” however, the world has become
a mirror of the individual consciousness, one that reflects the latter’s own rational activ-
ity; the reality of this new world consists only in the I of consciousness. Here, self-con-
sciousness becomes subjectively certain of itself through its own individual activities
and thereby attains its own objective truth, while conversely the individual activities of
self-consciousness seek their own subjective certainty. The impotence of this pure sub-
jectivity is expressed by the emergence of a world in which the truth of all reality is the
self, or more specifically, the immanent rational activity of the individual consciousness,
is its own authority, not dependent on any objective world. Within such a certainty, the
individual consciousness and its activity are regarded as self-sufficient and complete.

“The Spiritual Realm of Animals and Deception; or the Thing That Matters

[die Sache selbst]”

As rational activity itself emerges as the truth of reason, individual consciousness begins
to wield a vague awareness of its own universality, one which, as it actually expresses itself
in the world, does not yet possess any specific content which might assist in differentiating
its universality. Instead, the purity of its thought presides over any actual employment
in the world. At its foundation, individual consciousness places itself within a “spiritual
animal kingdom” in which all activity derives from an originary natural existence [ur-
spriingliche Natur] according to which the self-preserving individual treats its surround-
ings only as a means for survival. The determinate limitations of this natural existence
cannot confine the free activity of individual consciousness, and so while all of individual
consciousness’s activity may derive from this originary nature, it actively imposes itself
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upon the world around it. This originary natural existence is merely a moment in which
the individuality of consciousness unfolds; it is not what constitutes individuality itself.
The activity of individual consciousness consists first in a subjective purpose opposed
to the given reality, second in a process by which this aim is achieved in actuality, and
finally in a realized end which stands independent of the acting subject. Each of these
individual moments becomes, for individual consciousness, moments within its own
identity. It is thereby only within activity itself that individual consciousness becomes
aware of its own aims and, as such, is actualized.

Hegel refers to the wholly subjective experience of being “interested” as the individ-
ual’s experience of producing something through its activity. The interested activity of
the individual consciousness is productive both of an actualization and of an activity
of immanence that procures the individual itself - that is, the individual in the process
of coming-to-be, whose “doing is his being.”** Hegel’s distinction between being, as the
framework of natural processes, and doing, as the framework of individual or spiritual
processes, constitutes a movement by which the individual consciousness negates its
merely natural existence, asserting itself above its originary and wholly determinate
nature and, through its activity, affirms the individual as standing above the limits of
nature. This negativity is self-reflective rational activity - that is, natural existence de-
veloping into free existence. The rational activity of the individual consciousness is at
once individual and universal, and it is the relation of the result produced to the activity
producing it that is immanently related to the developing consciousness of the individual.

The universal character of an individual’s activity, however, can be distinguished
from any of its singular expressions, and it is the product or work [das Werk] of an in-
dividual’s activity that renders explicit the universality of its consciousness. As such, it
is “the essence of the work, which is to be a self-expression of an individuality,”*! and:

The work is the reality which consciousness gives itself; it is that in which the indi-
vidual is for himself what he is in itself, and in such a way that the consciousness
Jor which the individual comes to be in the work is not a particular consciousness
but rather universal consciousness.?

Within the work, all of the circumstances of its production, whether the intention, means
or process of its procurement, are each extinguished and become, within actuality, an alien
object to the subject. Within the work, the individual places himself outside himself and
within a universality, in a “space of being which is utterly devoid of determinateness.”*

20 Lauer, Reading, p. 190.

2 Hegel, Phenomenology, §402
22 Ibid., §404.

23 Ibid.
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The individual consciousness has produced a work that has a life of its own. It is not
merely the expression of the individual consciousness’s own individuality but must,
in its objectivity, escape its individual grasp. It thereby becomes accessible to all other
individuals. As a result, the work now appears as transitory and not strictly his own,
a depravation settling upon the individual consciousness as it now experiences a sepa-
ration between doing and being in which its activity risks failure.

The various elements of individual consciousness are now inclined to emerge in dis-
cordance. The essential unity of an individual’s activity may contradict itself, and so
the possibility of a contingent failure within actuality lurks around every corner within
these distinct moments of activity. The work takes on a life of its own; it is simply “out
there” in the world for others to judge and does not strictly characterize the individual.

What persists however is the awareness that the individual consciousness at least made
an attempt to give its own individuality actuality in the world. It therefore becomes irrele-
vant whether or not the realization of a work’s intention is successfully accomplished. The
work itself emerges as indifferent to its own failure, and what becomes crucial instead is
the task as such, or the “thing that matters” [die Sache selbst]; activity seen “precisely as
activity which produces no result other than itself.”* The individual’s recourse is to affirm
the “thing that matters” not in the work produced, but in the activity through which the
individual develops. The work of the individual is therefore only a moment of its essen-
tial reality, wherein a distinction is made “between the mere ‘actuality’ characteristic of
a ‘thing’ [Ding] and the ‘reality’ which characterizes ‘what matters’ [die Sache].”*

The “thing that matters” is the thing of practical life, combining intention with execu-
tion, as well as circumstances and medium with the product itself. It is the achievement
of the “thing that matters” to unite subjective individuality with a universal objective
reality, possessing goal, method, process, and product, each as differentiated moments
within a unity of individual activity. As Hegel writes,

The thing that matters thereby expresses the spiritual essentiality in which all
these moments are sublated as valid on their own, and therefore valid merely as
universal moments, and in which the certainty that consciousness has of itself is,
to consciousness, an objective essence, a thing that matters.?

Here the individual objectively grasps its own individuality, not however yet as a subject
in the full sense, that is, as a universal subjectivity, but only as the universality of its
substance, or as a predicate of itself. The universality of this individual consciousness
thus remains abstract, without injecting any subjective prejudice into its objectivity.

24 Lauer, Reading, p. 191.
%5 Ibid., p. 195.
26 Hegel, Phenomenology, §409.
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Hegel here introduces the honest consciousness in order to demand that the “thing
that matters” articulate the individual subject’s efforts, regardless of success. Even if the
subject ineffectively achieved its intended goal and even if the external world nullified
its work, it would nonetheless have effectively confronted the “thing that matters” by
demonstrating an interest in it. The honest consciousness is completely subordinated to
its activity; its work is venerated as an end in itself, an aim divorced from any individual,
specific work, elevated above the producer as the predicate of activity. In venerating its
work, individual consciousness purports to give up its egoism and ascribes a public aim
to its activity, investing it with validity beyond the mere self-expression of individuality,
validity that becomes objective.

However, the honest consciousness is not as forthright as it first appears. The enthu-
siasm of the honest consciousness for objectivity is revealed to be more subjective than
objective; it has an interest in being disinterested. Its concern with the “thing that matters”
is revealed to be in fact a strict preference for its own performance, for some “thing that
matters,” for reality rather than the “thing that matters.” As such, it has little concern for
the activities of others. Hegel describes the honest consciousness’s lack of commitment
to objectivity in the following manner:

The pure activity is essentially this individual’s activity, and this activity is likewise
essentially an actuality, that is, something that matters. [...] Since in his eyes, what
seems to be his concern is only the thing that matters as abstract actuality, it [is]
also the case that he is concerned with it as his activity. However, as in his eyes it
has just as much to do with what engages and absorbs him, he is likewise not really
serious about the whole affair.?”

Deceptively ardent in its venture for accomplishment, the honest consciousness deceives
other individuals by its egoistic intentions. This individual frustrates others around it
in demonstrating that its activity is only advantageous and worthwhile if conducted by
itself and in isolation.

Here there remains no interrelation between self and the world. Since the individual
consciousness refuses to be judged by standards outside itself, and therefore only wields
an interest in the self-expression of its own individuality, the attempt by the individual to
give universal significance to the immanent activity of its own consciousness amounts
to a deception. The fraudulence of the honest consciousness arises from its ignorance
of the real, social significance of acting. In spite of its objectivist posturing, the honest
consciousness “in his eyes [...] is concerned with a thing that matters and that thing
mattering as his own.”*®

27 Ibid., §414.
28 Ibid.
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This egoistic consciousness is preserved under the treacherous umbrella of a pseu-
do-submission to the “thing that matters,” a maneuvering which enables one to remain
alone in one’s work so long as the work is regarded as an end in itself. The blindness
of the honest consciousness is expressed in the disinterested way it participates in the
validation of its work, a perspective from which it is only this consciousness’s attitude to
its cause that matters to it, an activity reflective of its self-absorption; “the self playing
with itself”?® has not yet risen above its own egoism.*

At the same time, the dismay of others in witnessing the self-centeredness of this ego-
istic consciousness reflects their own egoistic and private concern with their respective
activities, and so they share a similar disregard for the objective “thing that matters.”
Hegel describes the sociality of dishonest consciousness as such:

[...] what thus comes on the scene is a game individualities play with each other.
In this game, each is deceiving himself as much he is finding all to be mutually
deceiving each other.*

Each individual is convinced they are acting disinterestedly with respect to others. Yet
because the “thing that matters” emerges regardless of which individual acts, and because
individuals must nonetheless submit the work of their activities to the daylight of the
socially objective world, they must also contradict themselves in their supposed denial
of the “thing that matters.” It is true that all individuals in their self-authority desire to
constitute their activity and the objects produced by it as strictly their own. However,
the “thing that matters” does not mean individual self-interest. Instead, the “thing that
matters” is sought precisely because it is of interest to everyone. In the unmasking of the
honest consciousness, the falsity of its perspective is revealed. It “is only as a member of
society, as a man among others that his actions, works, facts and causes have any real
significance.”® The illusion of the self-legislating ego is that while the individual acts in
what appears to it as its own self-interest, it inadvertently acts for a common interest.
The truth of the deceptive consciousness emerges therefore with all individual action
amounting to social action, collectively instituted forms of mutual recognition. Both
objectivity posited as separate from the subjective activity of an individual, as well as
subjectivity which presumes that its actions are not constitutive of an objectively consti-

29 Judith N. Shklar, Freedom and Independence: A Study of the Political Ideas of Hegel’s Phenom-
enology of Mind (London: Cambridge University Press, 1976), p. 128.

30 As Hegel clarifies: “A consciousness that opens up such matters learns from experience that others
come hurrying over like flies to freshly poured milk, and they too want to busy themselves over the
matter. Likewise, those others then likewise learn from experience that he is not concerned with
such a matter as an object but only with it insofar as it is his concern.” (Hegel, Phenomenology, §417)

31 Ibid., §415.
32 Shklar, Freedom and Independence, p. 129.
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tuted reality, are themselves illusory and fallacious scenarios. As Hegel writes, “Rather
it is an essence whose being is the activity of singular individuals and of all individuals,
and whose activity exists immediately for others, that is, it is a thing that matters. It is
only that kind of thing insofar as it is the activity of each and all, the essence that is the
essence of all essence, that is spiritual essence.”*

Reified Structure of the Individuality Which Takes Itself to be Real in and for Itself

In “The Spiritual Realm of Animals and Deception; or the Thing that Matters,” Hegel de-
scribes the attempt by the individual consciousness to give universal significance to the
immanent activity of its own consciousness, attempting to achieve an identity between
itself and the world through its own rational activity. Beginning with the sections under
“Self-Consciousness,” consciousness, as a necessary condition of its own self-conscious-
ness, has had to tangle with the objectivity of the world now under the authority of itself.
However, no longer suffering from the anxious compulsion to compare itself with others,
the individual consciousness remains momentarily content with the universality of its
abstract activity for its self-realization. However, because this individual consciousness
produces both itself and objects in the world, its ego faces the problem that the result
of its activity risks standing in discordance with itself. In order to act, the individual
consciousness must conceive of some end or purpose that may or may not correspond
to the circumstances of the world, which calls into question this supposedly strictly
subjective experience of being interested.

Hegel here recognizes that activity is necessary for the self-realization of self-con-
sciousness. Because the self of the individual consciousness is in conflict with its own
externality in the world concretized in particular works, it is plunged deeper into its own
abstract and universal egoism, an egoism in which gratuitous and insincere gestures
are made in accordance with consciousness’s own omnipotent principle of self-interest.
This deceptive concurrence between subjective interest and objective reality, however,
stands on precarious ground, specifically because it comes to reveal the necessarily
social character of individual activity. With the unfolding of the honest consciousness,
the reification portrayed in this section of the Phenomenology begins to emerge. As the
subjectivist component of reification reflects a mode of individuality hostile to its own
social character, by which an extrinsic and absolute separation between itself and the
social world is torn asunder, “what the acquisition of rationality means to the individual
consciousness is that he gradually comes to perceive that the real character of society
and history is something created by men together.”**

Hegel begins the section with a phenomenological figure at the center of the world,
one whose activity remains resolutely solitary and private. Such an individual springing

33 Hegel, Phenomenology, §417.
34 Lukacs, Young Hegel, p. 470.
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from his originary natural existence resembles an isolated and self-sufficient Robinson
Crusoe, content to remain alone and moved only by self-gratification, refusing to be
judged by standards outside itself. Such a detached and empty individuality stands in
opposition to the world, grasping itself as an abstract universal that takes itself to be all of
reality. Oriented toward its own immanent rational activity, the activity of consciousness
becomes identical with consciousness itself, and it is this reflection that accompanies
the reified subjectivist prejudice by which the social world is grasped as estranged.

This estranged quality at first derives from the objectivity involved in producing a work.
No matter how conceited it may be, the individual consciousness has produced an ob-
ject which has a life of its own, with other individuals possibly appropriating it for their
own self-expression. Here the reified structure of the individual consciousness emerges
most distinctly in the objectifying process of the work itself, in which external forces
call into question the freedom of consciousness’s own individuality. If the subjectivist
component of reification concerns the extent to which abstract labor renders one’s own
individuality as an opposing force, an individuality concretized in its thinghood in the
case of commodity society, the very concrete existence of the work heralds a denial of
bourgeois subjectivity. The work, or the commodity, exists in actuality, that is, with-
in a social domain constituted by other individuals, and, in the case of the historical
specificities of commodity production, within the domain of exchange relations. The
individual consciousness, however, still refuses to regard its own activity as of a social
process, and so the honest consciousness arrives in an effort to reclaim the universality
of its individuality.

The honest consciousness seeks satisfaction in work for its own sake, not necessarily
in any particular work produced. This form of self-consciousness remains severed from
its sociality, taking itself to be, in and of its own abstract activity, complete. By denying
the concrete specificity of the work, the honest consciousness seeks self-realization in
the abstract universality of its own activity, independently of its work as real and actual,
and withdrawn from its determinate quality. When the work does take on a concrete
reality, it becomes an objective alien work, at odds with the intention of the individual
producer. Put simply, it becomes an object which stands over and against the producer,
no longer expressing the producer’s individuality but governed by an abstract objectivity;
a separation of doing and being. The particular work constitutes an alien reality for the
individual consciousness, which propels individual consciousness inward, into a deeper
refuge of the egoistic consciousness.

As its first attempt to see itself in its work endangered a fortified individuality, the
honest consciousness is precisely that effort at reconciling itself, for a second time, with
objective reality. With the turn to the “thing that matters,” all of the distinct moments of
activity, including activity’s aims, means, or objects, are dissolved into the predicate of
an abstract universality. This turn is therefore an attempt by consciousness to concede
its stubborn egoism so that the world itself isn’t simply eradicated. This recourse taken
by the individual consciousness reveals the difficulty of constituting a universal that is
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not wholly abstract and empty of determinacy. If the individual consciousness is to wield
a universality with its own determinate content without abandoning the realization of its
individuality, its attempted egoism discloses socially objective conditions through which
all individual activity expresses itself in the dishonesty of the honest consciousness. The
fallacy of self-interest emerges as the dishonest consciousness consists in its disregard
for the “thing that matters” beyond its own self-interest. It is in the interest of each that
the “thing that matters” be their own doing, and as such, “there is deception all around,
because pure objectivity is not really the motive on any side, and yet something has
been brought forth for all.”**®

The realization of an individual’s activity must take place within an objective world,
never solely within the fortified bourgeois ego. Hegel “explains the dialectics of self-in-
terest and in particular [of] that false consciousness which persuades the individual to
live in accordance with the principles of self-interest while in reality his selfish actions
are necessarily connected with the labours of others and so flow into the stream of so-
cial, socially useful species-activity of mankind.”*® In the Phenomenology, the sociality
of all individual activity occurs in its explicit form through the contradictions of the
individual positing an abstract universality that cannot sustain the truth of its claim.
The reified structure of its claim is revealed in the disparity between the individual and
society, a chasm that remains even as the two collapse into one another. In this process,
the rigidity of the individual and the universality of its assertion are transcended as
false conceptions of self-expression. The goal of ethical life becomes the transcendence
of the self-sufficiency of the individual, the attainment of a justified sociality in which
the freedom of others becomes admittedly necessary for the freedom of the individu-
al, as a freedom of a reciprocal recognition. While such a development does not occur
explicitly at the conclusion of this section in the Phenomenology, the advancement can
be heralded as a substantial move in this direction. “It is the universal, which is a being
only as this activity which is the activity of each and all.”*" Indeed, when rationality is
no longer conceived of as an impersonal and individual activity, but rather as an actual
mode of institutionalized reflective social practice, Hegel's Phenomenology has entered
the realm of Spirit.

Conclusion

Since Alexandre Kojeve’s lectures on Hegel in the 1930s, followed by the work of Jean
Hyppolite and Jean-Paul Sartre, it has been common for Marxists, seeking to solve the
riddle of the dialectic under Hegel’s “mystified shell,” to focus attention almost irresistibly
on the “Lordship and Bondage” section of the Phenomenology. Any Hegelian clues for

35 Lauer, Reading, p. 196.
36 Lukécs, Young Hegel, p. 481.
37 Hegel, Phenomenology, §417.
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grasping the forms of domination within the capitalist mode of production, specifically
that form of domination embodied in estranged labor, were thought to be found within
the master-servant relation and the variant of alienation contained therein. However, if
the Marxian turn towards Hegel is less concerned with extracting sociological archetypes
of conflicting class interests than it is with unearthing the historically specific ontology
of social being constitutive of the production and exchange relationships of capitalism,
as well as the necessary forms of reified consciousness associated with this ontology,
then less tattered sections of the Phenomenology offer hitherto neglected conceptual re-
sources and insight that have not received the attention they deserve. It has been the aim
of the present work to approach such sections, specifically “Sense-Certainty” and “The
Spiritual Realm of Animals and Deception,” with the intention of demonstrating that the
structures laid out in the Phenomenology offer conceptual groundwork for the critique
of reified consciousness. This was accomplished by first explicating the phenomenon of
reification from both an objectivist and subjectivist perspective. It was shown that the
truth of reified social existence consists in the oscillation between the two perspectives,
the former as a “personification of things” wherein an ahistorical objective and alien
world imposes its structures upon the latter’s alternatively subjectivist individual, riddled
with anxiety over the world’s intrusion into its own egoism. Such pathological modes of
existence become expressive of reified consciousness grounded in an immediacy that is
structurally prohibited from grasping its own mediated composition of itself and its object,
and in the diminution of social activity into an aggregate of competitive self-interests.
To interpret the Phenomenology as a critique of reification admittedly poses numerous
problems. Most glaring is the suggestion that the conditions of reification themselves
are capable of being extracted out of logical dynamics independent from the historical
specificities of a society dominated by commodity production. The practical overcoming
of reification cannot take place within the abstract categories of its theoretical appre-
hension, but within the concrete movement of class struggle and in the self-abolition
of the proletariat as the class of capital.® Reification is not merely a mistaken choice of
philosophic commitment. Merely coming to comprehend any calcified epistemological

38 perhaps here it should be noted that it would be highly questionable to rely too heavily on the
path of consciousness through the Phenomenology as an instructive model that points beyond
capitalism. Of course, the general Hegelian lessons of determinate negation and the immanence of
the dialectical method are decisive insofar as they methodologically illustrate the fact thatitis only
the contradictory conditions of the capital-labor relation itself are addressed by taking this path,
while the relation’s abolition is not guaranteed in the production of communism. Nevertheless,
the present thesis holds that the different moments of the Phenomenology instantiate historically
specific conditions of reified social life. This, by itself, does not necessitate that the transitions
between those moments of the Phenomenology in similar fashion offer exemplary elucidation
of how to overcome reification. The latter line of thought would admittedly require a substantial
amount of political economy that is largely absent from both the present paper and, in a sense,
from Hegel’s philosophy. This does not however prevent us from grasping Hegel’s thought as giving
apt philosophical expression to real historical problems.
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standpoint as erroneous does not mean the practical dissolution of reification, but con-
sists at best only in a speculative formulation of the extent to which reified consciousness
has its origins not just in the concrete developments of the commodity social form, but
also in the foundations of modern philosophical thought, which have enabled bourgeois
thought to gain abstract universal ascendency.*® The experience traversed within the
Phenomenology offers philosophical representation of the reification constitutive of the
capitalist mode of production. Hegelian philosophy thus stands as a prescient critique
of the reified consciousness necessary to the capitalist mode of production, a form of
consciousness structurally seized and repetitively compelled to remain within the cate-
gories of immediate experience, apprehending only the most abstract forms of objective
and subjective being. Hegel philosophically reconciles thought to its own present while
simultaneously, through an immanently critical methodology, pointing beyond that
present.’ It is in this manner that Hegel considered philosophy’s systematic character
to be emblematic of its own historical moment, while at the same time cultivating the
germ of its own overcoming.

It can be argued that each moment of the Phenomenology demonstrates a method-
ological homology to the pathologies of reification. Within the successive failures of
consciousness one finds the different aspects of reified consciousness, which appear
as a chronic disorder of experience. In this way, the book can be seen as a catalogue
of deception.* Lukdcs will go so far as to state that “if we look a little deeper, we see
that [Hegel’s] true subject is the phenomenological dialectic of the commodity-relation,
and that he is investigating both its objective nature and its subjective implications in
its relation to the consciousness of man in capitalist society.”*? Insofar as capitalism
formalizes empty abstractions and fossilizes analytic oppositions as a modus operandi
of consciousness, Hegel’s philosophy continues to anticipate the critique of political
economy. In the words of Terry Pinkard, “the questions those ‘German’ philosophers
asked themselves during this period remain our own questions.”?

39 Is it for this reason that Lukacs has been most apt in illustrating the extent to which Hegel can be
grasped as a critic of reification, and that “it becomes plain, in short, how Hegelian dialectics were
able to serve as the immediate prototype of materialist dialectics.” (Lukécs, Young Hegel, p. 553)

%0 Lukécs describes modern philosophy, culminating in the work of Hegel, as unable “to do more
than provide a complete intellectual copy and the a priori deduction of bourgeois society. It is
only the manner of this deduction, namely the dialectical method that points beyond bourgeois
society.” (Lukécs, History and Class Consciousness, p. 148)

41 “In reviewing these failures, we notice the reoccurring dualisms that block experience by sepa-
rating the subjects from their objectives. At each level, mind reaches a state where it cannot know
its objects or interact with others.” (Jeanne Schuler, Logics of Theoretical and Practical Reason in
G. W. F. Hegel’s Phenomenology of Spirit [Doctoral dissertation, Washington University, 1983], p. 5)
2 Lukécs, Young Hegel, p. 500.

3 Terry Pinkard, German Philosophy 1760-1860: The Legacy of Idealism (New York: Cambridge
University Press, 2002), p. 2.
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Abstract: The paper explores a shared epistemological bias of Shklovsky’s poetics and
Schmitt’s legal Dezisionismus: their privileging the singular over the ordinary. “The ex-
ception is more interesting than the rule,” Schmitt stated about the law in 1922. For, every
legal judgment, he insisted, involves the indispensable moment of contingency insofar as
it extends the same statute to different and irreducibly unique situations. Shklovsky, quite
similarly, endowed art with the capacity to defamiliarize our perception of reality made
torpid by repetition: turning the usual into the unexpected.

Both theoreticians rebelled against the Positivistic tradition in their respective fields.
Schmitt against Kelsen’s “pure theory of law”—an autonomous science of deductively
arranged norms, each deriving its validity from appropriate higher norms, down to the
ultimate Grundgesetz underlying and sustaining them. “The basic law,” argued Schmitt
pace Kelsen, is always already something supra-legal that becomes incorporated into ju-
risprudence only retroactively. For initially it is but the expression of an unpredictable will
of a particular “sovereign” who decides to suspend an existing legal system and establishes
a different one. Such a coup d’état is not an act of legal nihilism but, on the contrary, a
self-protecting measure intended to save the state from liquidation by its enemies.

* The original version of this paper was delivered on August 25, 2013 at the Moscow conference
celebrating the centenary of Russian Formalism. For its Russian translation see Novoe literaturnoe
obozrenie 139 (2016), no. 3, pp. 16-30. In revising it, the author drew on valuable advice from Joe
Grim Feinberg and Ilya Kliger.
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Shklovsky critiqued the validity of Spencer’s postulate, popularized in Russia by Vese-
lovskii, that art strives to economize our mental energy. Defamiliarization, he insisted,
is wasteful, but for a vital reason: to resuscitate our relationship with the surrounding
world that, without this intervention, would succumb to a deadening entropy. “Only the
creation of new artistic forms,” wrote Shklovsky in “The Resurrection of the Word,” “can
return to humankind the experience of the world, resurrect things, and kill pessimism.”
Like the Schmittian sovereign, then, poets destroy literature in order to preserve it. They
arbitrarily suspend worn-out artistic norms to inaugurate new ones capable of defamil-
iarizing reality afresh.

Keywords: Vitkor Shklovsky, Carl Schmitt, Gyorgy Lukdcs

Resemblances are the shadows of differences.
Different people see different similarities and
similar differences.

Vladimir Nabokov, Pale Fire.

Shklovsky and Schmitt... ???, my former colleagues usually intone incredulously with
a glint of glee in their eyes when discretely prying whether - even after “perishing”
no longer rhymes for me with “publishing” - I still continue playing academic games.
The source of their perplexity is hidden in plain view. What could a scandal-mongering
Futurist, my young interlocutors imply, a sworn proponent of the l'art pour l'artism, as
the deeply ingrained lore has it, share with a conservative Catholic appreciating litera-
ture only as political allegory? I could offer a possible disquisition about Shklovsky, an
anti-Bolshevik conspirator and a political émigré as well as a theoretician crediting art
with a significant social role, or about the curiously modernist spin of Schmittian con-
servatisms and his closeness to the writers with impeccable avant-garde credentials, like
a Dadaist, Hugo Baal,! and an Expressionist, Theodor Ddubler,? but this would be, most
likely, excruciatingly long-winded for the busy people hurrying from their classroom to
the next faculty meeting (or vice versa). Moreover, the elective affinities of Shklovsky and
Schmitt, the way I see it, is neither the function of piecemeal biographical details nor
of their idiosyncratic artistic sensibilities but of something more essential. In what will
follow, I intend to demonstrate that in carving up the subject-matter of their respective
inquires, the aesthetician and the jurist, despite all the ideological and/or cultural dispar-
ity, reacted to the spirit of their times which both of them regarded, for strikingly similar
reasons, as intolerable, and that the heuristic stratagems they advanced in their own
disciplines to remedy this perceived calamity seem in many respects equally analogous.

! Trevor Stark, “Complexio Oppositorum: Hugo Ball and Carl Schmitt,” October 146 (2013), pp. 31-64.

2John P. McCormick, Carl Schmitt’s Critique of Liberalism: Against Politics as Technology (Cam-
bridge: Cambridge University Press, 1997), pp. 45-47.
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But how useful for such a comparison, an inquisitive reader might ask, can be a cat-
egory as nebulous and vapid as “the spirit of the times?” To deflect this vexing question
let me involve in my exposition, however sketchily, yet a third famous thinker, Georg
Lukdcs. I have in mind, in particular, his sweeping critique of an inauthentic state of
consciousness deforming in a specific way all human endeavors, which he observed in
the early 1920s.? For it is this peculiar mental set, the Marxist philosopher opined, that
constitutes the most salient feature of the modern historical epoch. Against this intel-
lectual backdrop, the correspondences between Shklovsky’s and Schmitt’s theorizing
will, I believe, loom quite prominently.*

The root of all misery that modern humankind faces, Lukacs insisted, rests with one
word: “reification” (Verdinglichung). If you find this lexical item somewhat opaque, wel-
come to the club. Even that German philosopher whose utter disregard for the common
reader was second to none felt compelled to ask: “Allein was bedeutet Verdinglichung?”®
Alas, chasing after this elusive meaning, I learned fast, is a tall order. Lukdcs’s influential
category, first of all, did not come out of nowhere. As a synthetic substitution for three
kindred notions employed by earlier social critics, it oozes with connotations. By “reifi-
cation” the Hungarian philosopher “generalized Marx’s concept of commodity fetishism,
and fused it with Max Weber’s concept of formal rationalization and Simmel’s concept
of the tragedy of culture.”® And even if we bracket off this historical ballast, taking “reifi-
cation” as a simple rhetorical trope (the opposite of, say, personification) through which
phenomena that, by their very nature, are not objects, become mentally transformed into
them, we would still be at a loss as to what constitutes the middle ground linking the
tenor of this figure with its vehicle. For, as Hanna Pitkin’s in-depth analyses convincingly

3 Georg Lukdécs, “Reification and the Consciousness of the Proletariat,” in Georg Lukacs, History
and Class Consciousness: Studies in Marxist Dialectics, trans. Rodney Livingstone (Cambridge,
MA: The MIT Press, 1971).

* Let me point out that the relationship of the two thinkers with Lukacs was rather asymmetri-
cal. Shklovsky apparently encountered the Hungarian Marxist only in the 1930s, during Lukécs’s
prolonged exile in the USSR, and their interaction was quite minimal (Galin Tihanov, “Viktor
Shklovskii and Georg Lukécs in the 1930s,” The Slavonic and East European Review 78 [2000], no.
1, pp. 44-65). Schmitt, on the other hand, like Lukdcs, not only studied with Max Weber, whose
influence on both can hardly be overstated, but the two also engaged intellectually. “Schmitt was an
admirer of Lukdcs’ essay, ‘Legality and Illegality,’ [...] and Lukécs eventually wrote a serious review
of Schmitt’s Political Romanticism. Moreover, in the first edition of The Concept of Political, Schmitt
devoted “the longest and most substantive footnote [...] to Hegel and to Lukdacs as the one who has
kept the ‘actuality’ of Hegel ‘most vitally alive’” (which he promptly removed from the subsequent
editions after the Nazi takeover rendered the Hungarian philosopher’s race a political liability)
(McCormick, Carl Schmitt’s Critique, pp. 36-37). Thus, it is not surprising that some of Schmitt’s
opinions about jurisprudence coincide, to a significant degree, with Lukacs’ views on the subject.

® Martin Heidegger, Sein und Zeit (Tiibingen: Max Niemeyer, 1953), p. 437.

6 Frédéric Vandenberghe, “Reification: History of the Concept,” Logos: A Journal of Modern Society
& Culture 12 (2013), no. 3, pp. 427-436, here 427.
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illustrates, “there are [...] at least five aspects of Lukécs’s concept of reification” and it
“seems to mean something different in each of” them.” For these and a welter of other
reasons, “reification” has gradually lost most of its venerable luster and was relegated by
analytically astute researchers who deemed it as “a pseudo-scientific abstraction” into
the proverbial dustbin of history.?

All the criticism notwithstanding, I still find Lukdcs’s jaundiced report about the
sore state of the modern world eminently useful, at least for the purpose of my essay.
“Reification” might well be a tool too blunt to dissect with any precision intricate social
structures. Yet, in its descriptive capacity it captured remarkably well the main symptoms
of the existential angst common to many of his cohorts - Shklovsky and Schmitt among
them - and of the radical remedies proposed to overcome it. For them, the 19™ century’s
the most cherished values and ideals - whether the power of reason, the benefit of sci-
ence or the continuity of progress - were but the dead hand of the past that, to recycle
Marx’s famous image, weighed like a nightmare on their brains, forcing them to interact
with the surrounding world through grossly simplified stereotypes, in an alienating and
profoundly inadequate manner. This confining mental predisposition and its causes, they
felt strongly, cannot be let go or negotiated away but must be shattered through decisive,
climactic, violent action legitimized by faith. But now, back to the hero of this overture.

Since there are many exhaustive analyses of Lukdcs’s “Reification and the Conscious-
ness of the Proletariat,” I can afford to be both concise and selective. “Verdinglichung,”
in Lukdcsian understanding, is ineluctably but not exclusively linked to the capitalist
mode of production, especially to its most advanced phase, where the division and the
mechanization of labor fragments the organic bond between workers and their output. But
the ultimate impetus for the reification of consciousness comes from the market, which
transforms the unique and multifaceted products of human labor, capable of satisfying
a variety of personal needs, into abstract commodities appreciated solely on the basis
of their price. In this way, the subjects embroiled in mercantile exchange irretrievably
lose the natural attitude toward the world around them because they cannot but begin:
“(a) to perceive given objects solely as ‘things’ that one can make potentially a profit
on, (b) regard each other solely as ‘objects’ of profitable transactions, and finally (c) to
regard their own abilities as nothing but supplemental ‘resources’ in the calculation of
profit opportunities.”

Such a dehumanized and dehumanizing view of reality, Lukécs stresses, is not just
a passing mental aberration but an entrenched set of assumptions that its involuntary
captives spontaneously regard as natural. “The reified world appears henceforth quite

" Hanna Fenichel Pitkin, “Rethinking Reification,” Theory and Society 16 (1987), no. 2, pp. 263-293,
here 267.

8 Timothy Bewes, Reification or the Anxiety of Late Capitalism (London: Verso, 2002), p. 4.

9 Axel Honneth, Reification: A New Look at an Old Idea (Oxford: Oxford University Press, 2008),
p- 22.
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definitively [...] as the only possible world, the only conceptually accessible, comprehen-
sible world vouchsafed to us humans. Whether this gives rise to ecstasy, resignation or
despair, whether we search for a path to ‘life’ via irrational mystical experience, this will
do absolutely nothing to modify the situation as it is in fact.”°

It is not just the self-perpetuating immutability of reified consciousness that bothers
the Marxist social critic. Equally pernicious is its spillover effect, the power to impose
the arid logic of calculative rationalism across the entire spectrum of cultural praxis.
He finds particularly abhorrent, in this respect, the extreme formalization of modern
jurisprudence. To make legal adjudication predictable and computable to the utmost,
the system deliberately insulates the law from all disruptive contingencies with which
the chaotic social reality challenges it, subordinating the law’s living spirit to the dead
letter. Reiterating Max Weber’s mechanical metaphor, Lukécs humorously equates a con-
temporary judge with “an automatic statute-dispensing machine in which you insert the
files together with the necessary costs and dues at the top, whereupon he will eject the
judgment together with the more or less cogent reasons for it at the bottom.”" Like the
law, philosophy and, together with it, all manifestations of the modern intellect - Lukdcs
deals his highest card - spring from the reified structure of consciousness. For, “the
salient characteristic of the whole epoch is the equation [...] of formal, mathematical,
rational knowledge both with knowledge in general and also with ‘our’ knowledge.”*?

Important for my argument, though, is not just what Lukécs says but also how he
says it. The discursive mode of “Reification and the Consciousness of the Proletariat” is
not dianoetic but deontic. This is not just a detached critique of an injurious mental set
but, above all, an authoritative call for a total cognitive switch, a voluntaristic leap into
a higher form of consciousness commensurate with human dignity: “the true beginning
of human history.”® And, unsurprisingly, given Lukacs’s Marxist Weltanschauung, such
a change can be triggered only by a violent proletarian revolution that will abolish the
private ownership of productive assets - the poisonous root of all reification. Yet, the
working class - “the barbarians [...] with callous hands” - seemed woefully unaware
of its historical devoir. It lacked, Lukacs lamented, at least in 1910 (when he did not yet
consider himself a Marxist), one quality, sine qua non of any signal social change: “the
soul-expanding religious strength of early primitive Christianity [...] the absolute mastery
of man’s soul [...] the power to reign supreme.”"

101 ukécs, “Reification and the Consciousness,” p. 110.

1 Ibid., p. 96; Max Weber, Grundriss der Sozialékonomik, III Abteilung: Wirtschaft und Gesselschaft
(Ttibingen: J. C. B. Mohr, 1947), p. 507.

12 Lukécs, “Reification and the Consciousness,” p. 112.

13 Georg Lukacs, “Tactics and Ethics,” in Georg Lukécs, Political Writings: 1919-1929, ed. Rodney
Livingston, trans. Michael McColgan (London: NLB, 1972), pp. 3-11, here 6.

1 Georg Lukdcs, “Aesthetic Culture,” in Arpad Kadarkay (ed.), The Lukdcs Reader (Oxford: Black-
well, 1995), pp. 146-159, here 151.
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This early essay of his furnishes the clue as to the projected purpose of Lukacs’s “Rei-
fication” study. It is a recipe for inculcating the “callous-handed barbarians” with Chris-
tian-like “soul-expanding strength” and “the power to reign supreme” so they could enact
Marx’s chiliastic kerygma of the proletarian revolution, delivering humankind back to the
prelapsarian idyll: the universe of freedom without necessity. True, the capitalist class
is doomed, Lukdcs argues, pace the reformist Social Democrats, because the economic
system sustaining it is riddled with irreconcilable antinomies. But it will vanish only
insofar as a new class is ready to deal it the decisive coup de grdce and take the world’s
affairs into its hands. To make the workers ready for such a game-changing mission, and
this is the gist of Lukdcs’s essay, they must acquire the proper class-consciousness, the
awareness of their sacrosanct social role not as history’s passive objects but as its active
makers. It is this “will to new order,” Lukacs declares authoritatively, that “designates the
proletariat as the socialist redeemers of humanity, the messianic class of world history.”*®

The quasi-religious terminology in which Lukdcs casts his desire for a better new
world is not, I believe, just a matter of rhetorical embellishment. It betrays, I would argue,
a fideistic spin on Lukdcs’s version of historical materialism, the fact that his plan for
transcending reified consciousness is, when push comes to shove, a leap of faith. This
probably should not come as a total surprise, given his intellectual trajectory. Did not
he, after all, as Lukécs’s biographer tells us, “come to Marx over the charred ruins of his
youth’s single-minded pursuit of salvation?”'® But given the breath of the topic, I will limit
my discussion to just one concept, that of “imputed class consciousness” (zugerechnetes
Klassenbewusstsein), “a term,” according to Michael Lowy,'” “Lukdcs developed from
Marx's famous passage in The Holy Family, where Marx discusses the historical destiny
of the proletariat.”*® For despite the variety of contradictory interpretations it elicited,*
its centrality for Lukécs’ philosophy of history is undeniable.

To simplify the matter slightly, it might be said that Lukacs differentiates between
two types of class consciousness: the actual and the potential. The proletarians, the

15 Georg Lukécs, “Bolshevism as an Ethical Problem,” in Kadarkay (ed.), The Lukdcs Reader, pp.
216-221, here 217-218.

16 Arpad Kadarkay, Georg Lukdcs: Life, Thought, and Politics (Oxford: Blackwell, 1991), p. 193.

7 Michael Léwy, “Interview with Michael Lowy: 20 May 1991, Paris,” in Eva L. Corredor, Lukdcs
after Communism: Interviews with Contemporary Intellectuals (Durham, NC: Duke University
Press, 1997), pp. 17-28, here 27.

18 Other scholars traced its origin to Max Weber’s methodology (see, for example, David Frisby, The
Alienated Mind: The Sociology of Knowledge in Germany 1918-33 [London: Heineman Educational
Books, 1983], pp. 91-93). In this context let me note that while in Marxist discourse “imputation”
refers to the destiny of a class, in Lutherian theology “imputatio” concerns the predestination of
an individual: God’s imputation of Christ’s righteousness to the chosen ones, and their adoption
of this righteousness as their own (Zurechnung der Gerechtigkeit).

19 See Michael Léwy, George Lukdcs: From Romanticsm to Bolshevism, trans. Patrick Camiller
(London: NLB, 1979), pp. 175-182.
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Marxist thinker argued, are sentient of their disadvantageous social situation and often
challenge it. Yet in doing so they remain the captives of a reified consciousness. They are
class-conscious merely at the level of their direct existence remaining oblivious to the
totality of historical process beyond the empirical hic et nunc. Yes, through the spontane-
ous class struggle they are able to extract some quantifiable benefits from the exploiters
(higher salary, shorter work hours) but not to strike at the ultimate cause of their misery,
the capitalist mode of production. For this reason, Lukacs postulates another type of
class consciousness - the potential one - that would go beyond the ephemeral now and
project the perceived economic injustices against the background of the whole society
in its developmental dynamics. Lukacs imputes such a transcendent consciousness
to the proletariat on the basis of “the thoughts and feelings which men would have in
a particular situation if they were able to asses both it and the interests arising from it
in their impact on immediate action and on the whole structure of society.” At the mo-
ment, though, such a totalizing vantage point exists merely as an objective possibility,
concedes Lukécs,* “and yet the historically significant actions of the class as a whole
are determined in the last resort by this consciousness.”

For the Hungarian philosopher, it is easy to see, the true proletarian revolution can
take place only if the imputed class consciousness becomes actualized: with the workers
foregoing the incremental doles and enacting instead Marx’s grand historical narrative.
How this broadening of the mental horizons might actually take place is not, however,
altogether clear. Will the avant-garde Communist party induce the workers to follow
its lead, will the intensified class struggle become the catalyst that revolutionizes their
minds, or will their ideological maturation pave the way to such a conversion? These are
just the most popular scenarios. But even a more apropos question! Must this conversion
happen at all? Let me flesh out two situations, mentioned by Lukécs himself, where his
project of informing a revolutionary subject might flounder. This, I believe, should help
us to assess to what extent the consciousness Lukdcs imputed to the proletariat might
be a real force for fashioning futurity and to what extent it is just an article of faith.

The proletariat’s consciousness could, first of all, fail “to be awakened to a consciousness
of the [historical] process,” thus ruling out the possibility of the proletariat becoming
“the identical subject-object of history whose praxis will change reality.”*! But even if
this doesn’t come to pass, Lukdcs assures us, history will eventually save the day. The
can of unsettled social contradictions would simply be kicked down the alley, their
resolution deferred but not cancelled. Should we take this guarantee prima facie? Yes,
maybe, perhaps. It is the second glitch Lukdcs envisions that seems even stickier. What
if “a class thinks the thoughts imputable to it and which bear upon its interests right to
their logical conclusions and yet fails to strike at the heart of totality?” This is a serious

20 Lukécs, “Reification and the Consciousness,” p. 51.
2 Ibid., p. 197.
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problem, indeed, for “such a class [...] can never influence the course of history.”?2 Were
such an infelicity to afflict the proletariat, permit me to ask, would not its historical
mission be but wishful thinking?

Before addressing this issue let me recall that the ultimate objective of Lukacs’s quest
was not the revolution an sich but revolution as an instrument for restoring an authentic,
unreified consciousness. And the proletariat, because of its unique capacity for syn-
chronizing its direct economic interests with the general drift of human history, was in
his opinion the only conceivable agent of this cataclysmic change. But can we rule out
the dreaded eventuality mentioned above of the workers failing to attain the level of
consciousness imputed to them, that is, the alacrity to view the radical social transfor-
mation from the perspective of the entire historical process rather than of a shortsighted
power grab. For if the latter happened, the revolution, as opposed to leading to universal
freedom, would backslide to a self-perpetuating dictatorship of the proletariat - a mere
mirror image of the previous oppressive sociopolitical formations - only now with the
oppressed in charge and Marxism just another mind-bending ideology. Such an upshot,
needless to say, would fail “to strike at the heart of totality,” thus not influencing “the
course of history.” To fulfill their “historical destiny,” the workers must take an altogether
more reflective path, Lukdcs insists. “In order for society to become truly self-conscious,”
he italicizes his thought, “the class-consciousness of the proletariat must itself become
conscious. This means understanding above and beyond direct class-consciousness,
above and beyond the immediate conflict of class interests - that world-historical process
which leads through the class interests and class struggles to the final goal: the classless
society and the liberation from every form of economic dependence.”*

Lukacsian historical sublation, let me note in passing, has a distinct ironic twist to
it. Like the trope of irony that vanishes when understood, the conquering proletariat,
relishing, at the pinnacle of its triumph, the very moment of glory, is supposed to sacri-
fice itself on the altar of humanity and, together with the vanquished bourgeoisie, exit,
as a class, from the world stage. But is it reasonable to expect the victorious workers to
carry out the historical role imputed to them, trading, so to speak, their just-acquired
economic and political power for a possible world cleansed of all reification. Hardly so,
and Lukdcs is not unaware of this.** His optimism, though, that enlightened self-sacri-
fice will prevail over self-serving reason comes from Jerusalem, not Athens. Alluding,
as in the 1910 essay, “to the soul-expanding religious strength of early Christianity,” he

22 Georg Lukécs, “Class Consciousness,” in Kadarkay (ed.), The Lukdcs Reader, pp. 222-245, here 228.
23 Georg Lukacs, “Intellectual Workers’ and the Problem of Intellectual Leadership,” in Lukacs,
Political Writings, pp. 12-18, here 17.

24 According to Kadarkay, Georg Lukdcs, p. 203, in 1918, Lukdcs rationalized his joining the Com-
munist Party, “by quoting Kierkegaard’s saying that sacrificing one’s life for a cause is always an
irrational act. ‘To believe,” said Lukdacs, ‘means that man consciously assumes an irrational attitude
toward his own self.”
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exhorts his comrades: “And we must possess faith - the true credo quia absurdum est
- that oppression will not precipitate as always the oppressed’s struggle for power (an
opportunity for new tyranny) - and so on, in an endless, senseless chain of struggle -
but rather lead to the self-negation of oppression.”? O Lord hear the sound of his call!
But enough of this warm-up act! Let me finally get to the two featured stars of my
show! In Shklovsky’s terminology the concept “ostranenie” - known in English either
in its nominal form of “defamilarization” or as a verbal construction “to make strange”
- plays just as an indispensible role as “reification” in Lukacs’s. And semantically it is
definitely no less fuzzy. The author himself likens his neologism, because of its defective
morphology (a correct spelling would be “ostrannenie”), to “a dog with a cut-off ear.”? As
for defamiliarization’s intellectual affinities, it has been compared to Socratic irony,* the
Stoicism of Marcus Aurelius,? Nietzschean “critical history,”*® and Derridian différance.*
Its genealogy has been traced back to Hegel,* Henri Bergson,* and William James,*
to mention just the most obvious inspirational sources. Meanwhile, it penetrated into
the discourse of many disciplines,** some of which at the time of its coinage did not
exist, such as cinematology,* translation theory,* and gender studies.*” And this it did

%5 Lukécs, “Bolshevism as an Ethical Problem,” p. 220.
26 yiktor Shklovsky, O teorii prozy (Moscow: Krug, 1983), p. 73.

27 Aage A. Hansen-Love, Der russischer Formalismus: Methodologische Rekonstruktion seiner
Entwicklung aus dem Prinzip der Verfremdung (Vienna: Verlag der Osterreichischen Akademie
der Wissenschaften, 1978), p. 22.

28 Carlo Ginsburg, “Making Things Strange: The Prehistory of a Literary Device,” Representations
56, 1996, pp. 8-28.

2 Dragan KujundZi¢, The Returns of History: Russian Nietzcheans After Modernity (Albany: State
University of New York Press, 1997), pp. 18-19.

30 Lawrence Crawford, “Viktor Shklovskij: Différance in Defamiliarization,” Comparative Literature
36 (1984), no. 3, pp. 209-219.

31 Boris Paramonov, “Formalizm: Metod ili mirovozzrenie?,” Novoe literaturnoe obozrenie 14
(1996), pp. 35-52.

32 James M. Curtis, “Bergson and Russian Formalism,” Comparative Literature 28 (1976), no. 2,
pp. 109-121.

3 Victor Erlich, Russian Formalism: History - Doctrine (The Hague: Mouton & Co., 1955), p. 155.
34 Grigorii Tulchinskii, “K uporiadocheniu mezhdistsiplinarnoi terminologii,” in Boris Meilakh, et al.
(eds.), Psikhologia processov khudozhestvennogo tvorchestva (Leningrad: Nauka 1980), pp. 241-245.
% Annie van den Oever (ed.), Ostrannenie: On “Strangeness” and the Moving Image. The History,
Reception, and Relevance of a Concept (Amsterdam: Amsterdam University Press, 2010).

36 Dimitrii Mikhailovich Buzadzhi, “Ostranenie” v aspekte sopostavitel'noi stilistiki i ego peredacha
v perevode (na materiale angliiskogo i russkogo iazykov): Dissertatsia na soiskanie uchennoi stepeni
kandidata filologicheskikh nauk (Moscow: MGLU, 2007) (online at: http://www.thinkaloud.ru/
science/buz-disser.pdf [accessed May 18, 2017]).

37 Veronica Hollinger, “(Re)reading Queerly: Science Fiction, Feminism, and the Defamiliarization
of Gender,” Science Fiction Studies 26 (1999), no. 1, pp. 23-40.
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despite (or, perhaps, just because of) its pronounced conceptual vagueness, also well
illustrated.®®

Like Lukdcs, Shklovsky sharply distanced himself from the practices prevailing in
his own discipline of literary studies, which he considered superannuated, out of touch
with reality. His earliest publications (with which I will be primarily concerned) railed
against the contemporary definitions of art fashioned, in the spirit of positivism, af-
ter mathematics or physics. Like Potebnia’s famous “general formula of poetry (or art):
‘A (image) < X (meaning),”
ratio of images to meanings (the former must always be smaller than the latter).*® Or Ve-

according to which the aesthetic effect comes from an uneven

selovskii’s differentiation of poetic and prosaic style in terms of their respective mental
energy efficiency.”” Art, he argued vis-a-vis Potebnia, is not always “thinking in images,”"
and poetic style is not a device for saving mental energy, as Veselovskii would have it.*?
With equal vigor, he decried the laissez faire liberalism of the Symbolists’ taste, which
was oblivious to the fact that “the arts of different epochs contradict and negate each
other [...] The rapprochement and the simultaneous coexistence of all artistic epochs in
the passéist’s soul,” intoned the young Futurist, “fully resembles a cemetery where the
dead no longer feud.”

To set things right, Shklovsky resorted to disjunctive logic. Art was strictly separated
from non-art - tertium non datur. But the young Formalist never clearly disconnected
artistic theory from practice, and so strict systemization was never his forte. Even a cursory
look at his pre-Revolution writings reveals a number of binary oppositions he advanced,
each grasping this antinomy from a different perspective: “poetry vs. prose,™* “seeing
vs. recognizing,” “trans-rational vs. common languages,”® “metaphor vs. metonomy,”"’
“perception vs. automatization™® - the list could go on. What unites all the latter mem-

38 Meir Sternberg, “Telling in Time (I11): Chronology, Estrangement and Stories of Literary History,”
Poetics Today 27 (2006), no. 1, pp. 125-235.

39 Aleksandr Potebnia, Iz zapisok po teorii slovesnosti (Kharkiv: M. Zilberberg, 1905), p. 100.

40 Aleksandr Veselovskii, “Tri glavy iz istoricheskoi poetiki,” in Viktor M. Zhirmunskii (ed.) Istorich-
eskaia poétika (Leningrad: Khudozhestvennaia literatura, 1940), p. 356.

41 Viktor Shklovsky, “Iskusstvo ak priém,” in Viktor Shklovsky, Gamburgskii schét: Stat’i - vospo-
minaniia - ésse (1914-1933) (Moscow: Sovetskii pisatel’, 1990), pp. 58-77, here 60.

2 Ibid., p. 62.

3 Viktor Shklovsky, “Vyshla kniga Maiakovskogo Oblachko v shtanakh,” in Shklovsky, Gamburgskii
schét, pp. 42-45, here 42.

4 Viktor Shklovsky, “Voskreshenie slova,” in Shklovsky, Gamburgskii schét, pp. 36-42, here 37.
5 Ibid., p. 40.

46 Viktor Shklovsky, “O poezii i zaumnom iazyke,” in Shklovsky, Gamburgskii schét, pp. 45-58,
here 45.

47 Shklovsky, “Iskusstvo kak priém,” p. 61.
8 Ibid., p. 63.
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bers of these pairs is the specific mode in which we perceive phenomena around us. And
on this point he sounds very much like Lukécs on reification. Numbed by mechanical
repetition, we attend to them habitually in a superficial manner as abstract algebraic
figures, doomed forever to remain self-same. But instead of the proletarian revolution,
it is artistic defamiliarization, common to the first members of the above antinomies,
that radically changes our awareness of reality: the expected turns exceptional. Suddenly
we see objects as if for the first time - severed from the usual associations - the same as
different. And to be truly effective, as Shklovsky demonstrates through the example of
poetic rhythm, the defamiliarization must be surprising, “unpredictable” and as such it
cannot be “systematized.”® But what fuels the drive for this peculiar perceptual switch?
Before answering this question let me turn to the second protagonist of my story.

To summarize succinctly Carl Schmitt’s legal theories is a daunting task, not least due
to the style of his prose. As one commentator has characterized it, Schmitt’s prose “is an
unremitting oscillation between the cold and feverish, the academic and the prophetic,
the analytical and the mythical.”*® Schmitt’s keen interest in the political dimension of
law, most observers agree, was stimulated by Weberian sociology,® and the chief object
of his critique (shared, by the way, with Lukacs®?) was the liberal positivism espoused
by an Austrian jurist, Hans Kelsen, the most famous proponent of the non-political and
scientific approach to legal analyses.* Risking oversimplification, it might be said that
Kelsen'’s Pure Theory of Law (the title of his magnum opus) is a science of deductively
arranged norms. Legal order is a hierarchy of systematically organized “ought” state-
ments, each deriving its validity from more fundamental norms, down to the ultimate
Grundnorm that underlies and sustains it. In this way jurisprudence is purged of all
exogenous considerations - be it ethics, ideology, or economy - and is made into a log-
ical, self-regulating system.

Schmitt objected to Kelsen for a number of reasons, and my short account can hard-
ly provide a full rendition of his critique.** Let me focus on just one point that is im-
portant for my argument. The foible of Kelsen’s argument, Schmitt noticed shrewdly,
is the Grundnorm, the legislative underpinning of the entire body of laws which Kel-
sen presupposed, but which, for the sake of his theory’s scientific purity, he left un-

9 Ibid., p. 72.

50 Stephen Holmes, The Anatomy of Antiliberalism (Cambridge, MA: Harvard University Press,
1993), p. 39.

51 See, for example, McCormick, Carl Schmitt’s Critique, pp. 31-82.
52 Lukacs, “Reification and the Consciousness,” pp. 108-109.

%3 See, for example, Michael G. Salter, Carl Schmitt: Law as Politics, Ideology and Strategic Myth
(Abingdon: Routledge, 2012), pp. 98-118.

54 See, for example, Peter C. Caldwell, Popular Sovereignty and the Crisis of German Constitutional
Law: The Theory and Practice of Weimar Constitutionalism (Durham, NC: Duke University Press,
1997), pp. 85-119.

129



Peter Steiner

examined.® The concept of “basic norm” contains in itself an obvious paradox. As the
legal system’s foundation, it is an intrinsic part of it. Yet, it acquires this status only ret-
roactively, after the system is recognized as legitimate. Like “the signature,” to recycle
Derrida’s dictum, “invent[ing] the signer.”* For initially it is something supra-legal: the
expression of an arbitrary will of a particular subject/group (“sovereign” in Schmitt’s
parlance) who at a certain moment decided to suspend an existing order and establish
a new one. This is, in Schmitt’s eyes, the law’s decisive moment, the moment of excep-
tion brought about by an emergency - foreign or domestic - that successfully tests the
limits of normalcy. In an uncanny parallel with Shklovskian aesthetics, he wrote about
the law: “The exception is more interesting than the rule. The rule proves nothing; the
exception proves everything: It confirms not only the rule but also its existence, which
derives only from the exception. In the exception the power of real life breaks through
the crust of mechanism that has become torpid by repetition.”>

Where does the decision to replace one legal system by another come from? To a large
degree, it is a function of concrete historical contingency; and, as such, it is completely
fortuitous, uncodifiable by law. Yet there is a categorial unity to all these heteronymous
supra-legal acts generating each and every legislative project, Schmitt believed, because
they are in their very nature political. For my discussion, it is important to notice that
in defining this concept Schmitt employed binary logic. “Let us assume,” he wrote in
1927, “that in the realm of morality the final distinctions are between good and evil, in
aesthetics beautiful and ugly, in economics profitable and unprofitable. The question is,”
he continued, “whether there is also a special distinction which can serve as a simple
criterion of the political and of what it consists.”*® And, as expected, Schmitt had an
answer up his sleeve: “The specific political distinction to which political actions and
motives can be reduced is that between friend and enemy.”®

Though formally analogous in its antinomic structure to other domains of life, the
political pair “friend and enemy” differs from all similar polar oppositions in one impor-
tant respect: in the intensity of the relationship between the two terms - its existential
purport. “For to the enemy concept,” Schmitt asserted, “belongs the ever present pos-
sibility of combat.”®® Or, put more pregnantly, “the friend, enemy, and combat concepts

% See, for example, Carl Schmitt, Political Theology: Four Chapters on the Concept of Sovereignity,
trans. George Schwab (Chicago: University of Chicago Press, 2005), p. 20; Hans Kelsen, Hauptproble-
me der Staatsrechtslehre entwickelt aus der Lehre vom Rechtssatz (Tiibingen: J. C. B. Mohr, 1911), p. 411.

% Jacques Derrida, “Declarations of Independence,” trans. Thomas A. Pepper and Tom Keenan,
New Political Science 15 (1986), pp. 7-15, here 10.

57 Schmitt, Political Theology, p. 15.

%8 Carl Schmitt, The Concept of Political, trans. George Schwab (Chicago: University of Chicago
Press, 1996), p. 26.

5 Ibid.
60 Schmitt, The Concept of Political, p. 32.
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receive their real meaning precisely because they refer to the real possibility of physical
killing. War follows from enmity. War is the existential negation of the enemy.”® True,
and Schmitt concedes as much, the boundary between politics and, say, ethics or eco-
nomics is not absolute. All human values can become the causa belli of a lethal struggle,
of which a seemingly innocuous sociological notion of class, as Lukécs illustrated quite
convincingly, is a telling example. But only if they are politicized, if they “transcend the
value spheres from which they emerge and now concern, in Schmitt’s view, the eminently
political question of ‘existence.””%?

By now, the purpose of suspending the existing legal system is clear. It is not an invi-
tation to anarchy but a self-preservation measure aimed to tackle the perceived threat
posed by an internal or external enemy. This act serves either to maintain the status quo,
when a dictatorship is declared as a stopgap measure to deal with a specific calamity
after which the original order is to be restored (what Schmitt terms the “commissarial
dictatorship”); or, to replace the status quo with another regime, when the “sovereign
dictatorship” is the prelude to a new legislative project.®® The declaration of a state of
emergency (Ausnahmezustandt) is the most palpable example of how the law is used
to legitimize a desired political outcome. But this bias, according to Schmitt, is true of
the entire judicial praxis. “All law,” Schmitt declared, “is ‘situational law,””® that is, an
ad hoc appropriation of the general rule. This is so because matching an abstract norm
with a particular situation is not a mechanical process with a logically predetermined
outcome but always an interpretative decision, a choice among the myriad of possibil-
ities determined by a specific social context. “The judge,” according to one of Schmitt’s
commentators, “by acting the way a judge should act, does not apply law according to
norms, but rather produces the norm in the very act of applying the law. The law, like
the work of art, reveals the rules that guide its application only after it has been laid
down.”®® From this vantage point, then, every legal judgment involves the moment of
exceptionality insofar as it extends the same statute to different and irreducibly unique
situations. But it is precisely this flexibility that endows the law with its vitality, the
applicability to infinitely changeable human affairs. For it is only “in the exception,” to
reiterate Schmitt’s words, that “the power of real life breaks through the crust of mech-
anism that has become torpid by repetition.”
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Which brings me back to the question I raised above concerning the utility of the
particular perceptual switch that Shklovsky eventually termed “defamiliarization.” Let
me stress that for the young Formalist, contrary to the prevailing doxa about him, art was
much more than the mere free play of the imagination, a source of aesthetic hedonism.
If Schmitt conceived of law as a political weapon in the struggle for self-preservation, for
Shklovsky the life-saving mission of art was primarily cognitive. Its creative potential
served to revitalize our relationship with the surrounding world that - without this in-
tervention - would succumb to deadening entropy. “Now the old art has already died,”
he mourned the current situation in 1913, “and the new one has not yet been born: and
things have died - we have lost awareness of the world [...] we have ceased to be artists
in quotidian life, we do not like our houses and clothing and easily part with life that
we do not feel.” But this moribund paralysis can be remedied, Shklovsky proclaimed.
“Only the creation of new artistic forms can return to humankind the experience of the
world, resurrect things, and kill pessimism.”%

The parallel between Schmitt’s and Shklovsky’s thought can be extended even fur-
ther. Though the fields of their respective endeavors were quite different, they managed,
curiously enough, to cross-pollinate them, to aestheticize the political and to politicize
the aesthetic. Let me explain. The implicit target of the German jurist’s decisionism,
as Richard Wolin has argued persuasively, was the “bureaucratic class,” whose “mode
of functioning [...] is based on rules and procedures that are fixed, preestablished, and
calculable [...] the very embodiment of bourgeois normalcy.”®” Yet in order to subvert the
rational predictability underpinning the bureaucratic modus operandi, some commen-
tators concur, Schmitt cast the decision-making process in artistic terms. According to
Peter Biirger’s assessment, which Wolin invokes, Schmitt rooted politics in aesthetics.
“The aesthetic desire for the exception going beyond the orderly categories of under-
standing, serves as the ground for the theory whose aim is to impact reality. In light of
this transference it only follows that Schmitt can identify the aesthetic categories of the
‘new and strange’ with the decision that he conceived, following the model of the artistic
genius’ deed, as an absolute act.”*®

For Shklovsky, “the embodiment of bourgeois normalcy” was “byt.” This locution
has two intriguing features. Not only does it defy any direct translation (it is usually

8 Shklovsky, “Voskreshenie slova,” p. 40.

57 Richard Wolin, “Carl Schmitt: The Conservative Revolutionary Habitus and the Aesthetics of
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here 174. In this context I should probably mention that one of Schmitt’s earliest publications was
a lengthy analysis of Ddubler’s Expressionist poem “Nordlicht” (Carl Schmitt, Theodor Déublers
“Nordlicht”: Drei Studien iiber die Elemente, den Geist und die Aktualitit des Werkes [Miinchen:
Georg Miiller, 1916]).

132



Poetic Justice: Viktor Shklovsky and Carl Schmitt

lamely paraphrased as “the quotidian,” or “everyday life”) but, furthermore, it lacks any
precise definition, and the Formalists themselves diverged on its use.® For my purpose,
its metaphorical circumscription suggested by Roman Jakobson in his 1931 eulogy to
Mayakovsky should suffice. According to Jakobson, byt “is the tendency, contrary to
the creative impulse toward the transformed future, to stabilize an immutable present,
covering it over by a stagnating slime, which stifles life in its dense, hardened mold.”™
It is precisely through artistic “defamiliarization” that “the power of real life,” to recycle
for the last time Schmitt’s catchy locution, “breaks through the crust of mechanism that
has become torpid by repetition.”

But how did Shklovsky politicize aesthetics, as I claimed above? Where did he draw
the line between friends and enemies, the sine qua non of the political according to
Schmitt? Byt, for Shklovsky, it is necessary to point out, did not include just physical
reality which we take for granted and no longer pay any attention to, but also older
artistic forms automatized due to their overuse and audiences’ overexposure to them.
This is true, in particular, of the classics “covered by the glassy armor of familiarity”
which “we remember [...] only too well [...] and no longer perceive.”” Yet, if the artistic
output of the grandfathers made the grandchildren yawn, the works of their fathers
drove them to rebellion. Russian letters can be revivified, Shklovsky and his cohorts
declared, if and only if Futurist poetics replaces the obsolete Symbolist canon. A review
of Mayakovsky’s 1915 book A Cloud in Trousers provided Shklovsky with a convenient
platform for settling the score. “The previous Russian literature” - he did not mince his
words - was “the literature of impotent people” who “did not reject anything, did not
dare to destroy anything because they did not realize that the arts of different epochs
contradict and negate each other.” The advent of Futurism, he asserted, has brought an
end to the aesthetic liberalism of the Symbolist generation: “A great era, it seems, is ar-
riving. A new beauty is being born [...] We are standing at your gate,” he avowed, poking
his fingers into the elders’ eyes, “and yell, ‘we’ll destroy, we’ll destroy.”"?

The Futurist poet is similar to the Schmittian sovereign, to push my analogy yet a notch
up, insofar as it “is he who decides on the exception.”” Concerned about his nation’s
cognitive competency,™ which he considers acutely impaired by the mechanical rep-

69 See, for example, Sergei Zenkin, “Otkrytie ‘byta’ russkimi formalistami,” in Liubov N. Kiseleva,
et al. (eds.), Lotmanouvskii sbornik, vol. 3 (Moscow: OGI, 2004), pp. 806-821.
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™ In his Mayakovsky review, Shklovsky suggests that the difference between the countries engaged
in World War I is the function of their respective poetic sensibilities: “The War in our time of dead
art bypasses consciousness, which explains its cruelty, greater than the cruelty of the religious
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etition of artistic forms, he arbitrarily suspends the rules of the game and establishes
a new set of poetic norms capable of defamiliarizing byt again. And these are affirmed,
at least by Shklovsky, as more legitimate than the Symbolist rules because their authority
is supposedly supra-aesthetic: it lies in universal linguistic and psychological laws.” All
considered, the Futurist revolution is not unlike the political coup d’état. It destroys art
in order to save it.

But it is not just the transition from Symbolism to Futurism that can be characterized
this way. According to Shklovsky, all of literary history is a series of coups d’état. As he
succinctly put it in his oft-quoted definition of artistic genealogy: “According to the law
that was first established, as far as I know, by me, legacy is transmitted in the history of
art not from father to son but from uncle to nephew.””® Though his statement does not
mention the political coup, it hints at it via the subtext which cannot be easily overlooked.
Let me attend this point in some detail.

Shklovsky might be correct in staking out his nomothetic primacy insofar as the his-
tory of art is concerned. But he, and if not him some of his readers for sure, must have
recognized that the same “law” was already advanced for general history by Karl Marx
in the well-known first paragraph of The Eighteenth Brumaire. History repeats itself, he
reiterated with Hegel, but in a strange, roundabout manner, substituting a historical
figure with its parody, or, more apropos, “the Nephew for the Uncle.””” The said uncle
was no one less than Napoléon Bonaparte, and the nephew, Louis-Napoléon, who on
December 10, 1848 was elected President of France by popular vote in a landslide vic-
tory. The effect of this event, however, as Karl Marx predicted in The Class Struggles in
France, 1848-1850, flouted what it initially promised. Instead of the rise of republican-
ism, it marked the beginning of the restoration of the monarchy. “The first day of the
realization of the constitution was the last day of the rule of the Constituent Assembly.

wars. Germany did not have Futurism, but Russia, Italy, France, and England did.” (Shklovsky,
“Vyshla kniga Maiakovskogo,” p. 43.)
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In the abyss of the ballot box lay its sentence of death. It sought the ‘son of his mother’
and found the ‘nephew of his uncle.””

But why does Marx, somewhat incongruently, speak of Louis-Napoléon’s mother rather
than of his male progenitor? His cryptic remark, as sly references to someone’s mother
often are, is a double entendre whose indelicate meaning is quite patent. It harkens back
to a popular innuendo of the time insinuating that “Napoléon le Petit” (Victor Hugo’s
moniker for Louis) was not sired by his eponymous father - brother of Napoleon I - but
by a Dutch admiral VerHuell and, therefore, not kin to the House of Bonaparte at all.
Marx makes this clear toward the end of The Eighteenth Brumaire when he jokes that
“a man named Napoléon [...] bears the name of Napoleon [only] in consequence of the
Code Napoléon which lays down that la recherché de la paternité est interdite.”” Whether
true or not, the imperial mantle of his putative uncle proved more attractive than the
“matrilineal” presidency.® On the 47" anniversary of Napoleon I's coronation - December
2, 1851 - Louis-Napoléon staged a coup to eventually become Napoléon III.

Let me now return in passing to the teaser of my paper, George Lukacs. I invested
some energy into illustrating that his revolutionary project of a radical reconstruction of
human consciousness fully depended on a Tertullian-like faith that the proletariat, after
eliminating the bourgeoisie, would willingly cancel itself out of existence to make possible
a society without rulers and ruled. Lukécs himself calls this a “utopian postulate of the
Marxist philosophy of history: the ethical prescription for the coming world order.”®' He
avoids calling such a transformative self-sacrifice a miracle. But this concept is a key term
in the vocabulary of Schmitt. Schmitt’s actual religious denomination seems a matter
of dispute.?> Regardless, the metaphysical underpinnings of his theorizing are hard to
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80 Marx, it should be observed, employed the maternal lineage only metaphorically in the sense
that “the Constitutive Assembly was the mother of the constitution and the constitution was the
mother of the President.” This was the link tying Louis-Napoléon to “his republican legal title”
(Marx, The Class Struggles, p. 81).

81 Lukdcs, “Bolshevism as an Ethical Problem,” p. 217.

82 See, for example, Robert Howse, “From Legitimacy to Dictatorship - and Back Again: Leo Strauss’s
Critique of the Anti-Liberalism of Carl Schmitt,” in David Dyzenhaus (ed.), Law as Politics: Carl
Schmitt’s Critique of Liberalism (Durham, NC: Duke University Press, 1998), pp. 56-91, here 63-65.
Though usually considered a Catholic, in making his personal choices, Heinrich Meier informs us,
such as his faithful decision “to serve the ‘total Fiihrer-State’ [...] in the spring of 1933,” Schmitt
“behaved more ‘like a Protestant’ [...] referring solely to his own faith or the sovereign authority”
rather “than satisfying the traditional rules of the Institution of Rome with which he identified
himself.” (Heinrich Meier, The Lessons of Carl Schmitt: Four Chapters on the Distinction between
Political Theology and Political Philosphy, trans. Marcus Brainard [Chicago: The University of
Chicago Press, 2011], p. 146.)
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overlook.® The opening of the 3" chapter of his Political Theology makes this obvious:
“All significant concepts of the modern theory of the state are secularized theological
concepts not only because of their historical development [...] but also because of their
systematic structure.” And, explaining the book’s title, he continues: “The exception in
jurisprudence is analogous to the miracle in theology.”* For precisely like God through
the miracle - as something totally defying our worldly expectations - reveals to us
his/her being, an “omnipotent lawgiver” deciding on the exception confirms the exist-
ence of the rule.

But how does Shklovsky, an author who in his writings evinces virtually no interest in
matters of faith, fit in the picture? Without subscribing to the view that his “conception of
literature [...] borders on the mystical,”* one can clearly see that as a theoretician and as
a writer he was “very fond of religious allusions”® in general and of Biblical miracles in
particular.®” Let me illustrate Shklovsky’s creative appropriation of the latter topos in his
early writings. The Mayakovsky review contains an altogether inconspicuous reference
to the “Siloam pool” - the place where Jesus restored sight to a blind man: “Go, wash in
the pool of Siloam,” Christ bade the invalid. “He went his way therefore, and washed,
and came seeing.”®® At first glance one might be inclined to read this allusion in terms
of the polar opposition between “recognizing” and “seeing” mentioned above, in which
Shklovsky couched the difference between non-art and art.

The wrong pool and the wrong miracle - as is revealed by a closer look at the actual
wording and at the context in which the Biblical allusion is employed. In fact, Shklovsky
was referring to Christ’s curing of a lame man at the pool of Bethesda. Deriding the
warmed-over flavor of Symbolist poetic imagery, Shklovsky quotes the New Testament to
drive the point home. “The images were reestablished for the hundredth, the thousandth
time, but only the first one entering the troubled water of Siloam [sic!] pool was healed.”®

83 This, it must be emphasized, Schmitt considered a common denominator of all human endeav-
ors. “The thought and feeling of every person always retain a certain metaphysical character,” he
argued. “Metaphysics is something that is unavoidable [...] we cannot escape it by relinquishing
our awareness of it.” (Carl Schmitt, Political Romanticism, trans. Guy Oakes [Cambridge, MA: The
MIT Press, 1986], p. 17.)

84 Schmitt, Political Theology, p. 36.

85 Douglas Robinson, Estrangement and Somatics in Literature: Tolstoy, Shklovsky, Brecht (Balti-
more: Johns Hopkins Press, 2008), p. 112.

86 Alexei Bogdanov, “Ostranenie, Kenosis, and Dialogue: The Metaphysics of Formalism according
to Shklovsky,” The Slavic and East European Journal 49 (2005), no. 1, pp. 48-62, here 50.

87 If we take seriously Shklovsky’s reference to the Bible as that “fat book that my father read from
right to left, my mother from left to right, and I don’t read whatsoever” (Viktor Shklovsky, “Pis'mo
kRomanu Iakobsonu,” Veshch’: Mezhdunarodnoe obozrenie sovremennogo iskusstva 1-2 (1922), p. 5.

% John 9:2-7.
89 Shklovsky, “Vyshla kniga Maiakovskogo,” p. 42.
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The described event concerns a cripple who wished to exploit the salubrious power of
the Bethesda pool after an angel “troubled [its] water” for “whosoever then first after the
troubling of the water stepped in was made whole of whatsoever disease he had.” Alas,
due to his handicap he was always too slow and others beat him to it. But “Jesus saith unto
him, Rise, take up thy bed, and walk,”*® which, needless to say, fixed the disability. One
could speculate whether Shklovsky’s Biblical misprision was intended to defamiliarize
the venerable text or whether it was simply a lapse in memory. In any case, it illustrates
how well he was acquainted with Christ’s glorious deeds regardless of the haphazard
way he might have acquired this knowledge.

This brings me to the foremost Biblical miracle to which alludes the very heading of
Shklovsky’s programmatic presentation - The Resurrection of the Word.”* “The analogy
with the resurrection of Christ,” it has already been noted, “(the Word that became flesh
and died) is quite clear.”*? But this is not the only possible scriptural reading of a highly
evocative manifesto. Jesus’s command to the lame man at the Bethesda pool, mentioned
above, brings to mind another of the imperatives with a similarly supernatural perlocu-
tionary effect, “Maid, arise,”*® addressed to a deceased daughter of Rabbi Jairus. In other
words, Jesus was not the only one resuscitated in the Holy Writ. There are a few others
whom he himself brought back to life. From this angle, Shklovsky’s passionate account
of the dead and resurrected word adapts the story about Lazarus of Bethany featuring
the Futurist poet in figura Christi with the violation of customary linguistic norms as
the source of his “divine” power.** “I do not believe in miracles,” demurred Shklovsky

99 John 5: 4-8.

91 This was originally a speech, “The Place of Futurism in the History of Language,” that Shklovsky
delivered in 1913 at the bohemian cabaret “Stray Dog.” When subsequently published as a small
booklet under the said title, he recollected some fifteen years later, the journal notices were posted
in the section on religion. With a nod and a wink, he attributed this confusion to the fact “that
the printer set the title in a antiquated font” (Viktor Shklovsky, Gamburgskii schét [Leningrad:
Izdatelstvo pisatelei, 1928], p. 107).

92 Bogdanov, “Ostranenie, Kenosis, and Dialogue,” p. 50.
9 Luke 8:54.

94 It might be added that, for the young Shklovsky, the affinity between literature and religion had
alsoits linguistic aspect. “The ‘capricious’ and ‘derivative’ words of the Futurists,” he explained in
his 1913 speech, are not unlike “the religious poetry of almost all ages written in such a semi-com-
prehensive language. The Church Slavonic, Latin, Sumerian.” (Shklovsky, “Voskreshenie slova,” pp.
40-41.) Something similar can also be noted about the Futurist trans-rational language [zaum’]
“that only rarely manifests itself in its pure form. But there are some exceptions” Shklovsky has-
tened to add. One of them “is the trans-rational language of mystical sectarians. What facilitated
this was the fact that the sectarians identified [it] with glossolalia - the gift to speak in tongues
- that they received, according to the Acts of Apostles, on the Pentecost. Thanks to this they were
not ashamed of the trans-rational language but took a pride in it and even recorded its samples.”
(Shklovsky, “O poezii,” pp. 54-55.)
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(donning for the occasion the hat of a critic) with regard to Tatlin’s counter-reliefs, which
were supposed to create a new palpable world, “that is why I am not an artist.”% But if he
were, and Shklovsky’s belletristic output might suggest as much, would he have a choice?

Why, then, was Shklovsky’s attitude toward miracles so ambiguous? For which reason
did he, on the one hand, seem ready to invoke them when convenient while, on the other
hand, he refused to believe in them? A closer look at this category is a must. So, what is
amiracle? For the sake of efficacy, I will defer to David Hume’s well-known definition from
his diatribe refuting the very possibility of miracles.”® “A miracle,” the Scottish skeptic
railed against this idea, “is a violation of the laws of nature; and as a firm and unalterable
experience has established these laws, the proof against a miracle, from the very nature
of the fact, is as entire as any argument from experience can possibly be imagined.”"

Whence, the first caveat: both Shklovsky’s Futurist poet forging zaum’ and, by ex-
tension, Schmitt’s sovereign declaring a state of emergency, violate not natural laws but
only much softer social norms - artistic or legal - and, therefore, they do not perform
miracles in the Humean sense of this word. Secondly, to cast “defamiliarization” in
terms of a miraculous resurrection seems on Shklovsky’s part more a figure of speech
than a factual statement. And even the religiously minded Schmitt calls the exception in
jurisprudence not a theological miracle per se but only its analogy. Finally, as a speech
genre, The Resurrection of the Word hardly qualifies as an empirical hypothesis about
the nature of art. Unabashedly, it is a partisan statement, an eristic manifesto of a new
poetics striving to sway the audience to radically shift its aesthetic preferences. Like-
wise, Schmitt’s style, as already noted, is “an unremitting oscillation between [...] the
academic and the prophetic, the analytical and the mythical.”*® In heated polemics with
the positivistic-inclined adversaries, the otherworldly connotations of the word miracle,
one should recognize, serve to add insult to injury.

Still, despite all of this, the significance of miracle for Shklovsky’s and Schmitt’s the-
orizing can be dismissed all too easily. For the target of their passionate assault was
precisely what, for Hume, disproved the existence of miracles - “a firm and unalterable
experience.”® It was not the entrenched feeling of self-perpetuating regularity that, in
their respective opinions, made art artistic, and law legal, but its exact opposite: not the
substantiation of the expected but the subversion of all usual expectations. So, even if
one agrees with Hume that in a world governed by the laws of nature miracles cannot
occur, this need not be necessarily true in the domains predicated on the unpredicta-

95 Viktor Shklovsky, Khod konia: Shornik statei (Moscow: Gelikon, 1923), p. 107.

9 For a thoroughgoing critique of Hume’s argument against miracles, see, for example, John Ear-
man, Humes’s Abject Failure: The Argument against Miracles (Oxford: Oxford University Press, 2000).

97 David Hume, An Enquiry Concerning Human Understanding (Chicago: The Open Court Pub-
lishing, 1900), p. 120.

98 Holmes, The Anatomy, p. 39.
9 Hume, An Enquiry, p. 120.

138



Poetic Justice: Viktor Shklovsky and Carl Schmitt

ble. But are natural laws, permit me to ask, as incompatible with the miracle as Hume
would like us to believe? To unpack this question, let me add the fourth ingredient to my
comparative enchilada - an Austrian philosopher of science, Karl Popper.

At first glance, I must admit, my involving Popper in an essay dealing with Shklovsky
and Schmitt does look rather offbeat. Was not the Viennese critical rationalist, in contrast
to the firebrands like the aforesaid duo, a vociferous proponent of liberalism? And did he
not believe in the incremental growth of human knowledge, eschewing the catastroph-
ic vision of history (embraced by Shklovsky and Schmitt) that conceived of change in
terms of rupture and of diachrony as discontinuity? Last but not least, was Popper not
concerned primarily with the empirical sciences whose results are subjected to rigorous
testing? Yet all these disparities notwithstanding, Popper’s thought did converge with
Shklovsky’s and Schmitt’s on one important point. Similar to them, the Austrian philos-
opher was a contrarian in his own discipline who, against the headwind of positivism,
considered the repetition of experience not the engine of but a hindrance to knowledge
gathering. And even though his explanation of how scientific discovery comes about
does not directly involve the notion of miracle, by appointing exception as the defining
moment in this process he willy-nilly acceded to the miracle as the sine qua non of
science. Let me elaborate.

The epistemologist Popper, in Shklovsky- and Schmitt-like fashion, was preoccupied
with clearly delimiting his field of inquiry. He saw this task in the early thirties as fol-
lows: “The theory of knowledge must establish a strict and universally applicable crite-
rion that allows us to distinguish between the statements of the empirical sciences and
metaphysical assertions (‘criterion of demarcation’).” And, he continued, “the problem
of demarcation |[...] can rightly be called [one] of the two fundamental problems of the
theory of knowledge.”'* I'll return to the other fundamental problem soon; but, before
that, let me point out first that Popper’s logic is disjunctive. A statement cannot be a bit
scientific, like a woman cannot be a bit pregnant. What is the strict and absolute crite-
rion that separates pseudo-science from genuine science? To explain it,  must say a few
words about the intellectual context that served as the backdrop for the development
of Popper’s ideas.

In his autobiographical recollection, Popper characterized his early philosophical
quest as a critical discussion with “the Machian positivists and the Wittgensteiniens of
the Vienna Circle.”'”* He applauded their radical empiricism but considered the epis-
temological perspective of positivism in general to be distorted by a specific bias. This
bias constituted the second fundamental problem of the theory of knowledge mentioned
above: that of induction. In my cameo presentation, I cannot do full justice to Popper’s
multifaceted critique of this method that proceeds from the particular to the universal.

100 Karl Popper, The Two Fundamental Problems of the Theory of Knowledge, trans. Andreas Pickel
(London: Routledge, 2009), p. 4.

101 Karl Popper, Unended Quest: An Intellectual Biography (London: Routledge, 1992), p. 80.
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For my comparison, it is important to point out that Popper saw “all theories of induction”
based on one peculiar doctrine which he calls, “the doctrine of the primacy of repeti-
tions.”'*? Unlike Shklovsky or Schmitt, Popper differentiated between the “logical” and
“psychological” variants of this doctrine: the first furnishing “a kind of justification for
the acceptance of a universal law” and the second “inducing and arousing [...] expec-
tations and beliefs in us.”’* But like them, he regarded repetition as unproductive and
impoverishing. It cannot, Popper stipulated in the late 1920s, “produce something new;
on the contrary, repetition can only make something disappear (speeding up the process);
habit and practice only eliminate the detours of the reaction process by streamlining it.
Thus, nothing comes into being through repetition. The increasing rapidity of a reaction
should not be mistaken for its gradual re-creation (natura facit saltus).”**

Some of Popper’s objections to repetition-based induction might sound familiar. His
observation that scientists are not just passive recorders of some pre-existent recurrences
unfolding in front of them but active participants imposing - from a singular point of
view - patterns upon the heterogeneous phenomena under investigation'®® brings to
mind the Weberian critique of Kelsen’s “pure theory of law” that equates the judge to
“an automatic statute-dispensing machine.”’*® Others continue venerable philosophical
arguments, like Hume’s logical analyses of induction which demonstrates that inductive
proof is either no proof at all or that it leads to infinite regress.’”

Popper’s objective, though, is not merely to discredit the view, dating back to Bacon
and Newton, that induction is the only logic proper to scientific discovery. He strives to
provide an alternative theory of knowledge that would avoid the pitfalls of bottom-up
generalization by proceeding from strictly deductivist premises. Viewed this way, scien-
tific praxis is a top-down process that does not begin with factual observations but with
advancing more or less conjectural hypotheses. How can general statements about reality,
an inductivist might wonder, generated in such a contingent manner, ever be veridical?
And herein lies the crux of Popper’s argument. It cannot; and, moreover, this does not
matter much. What separates science from metaphysics, he opines, is not that the former,
in contrast to the latter, establishes eternal certitudes but that, instead, aware of its own
fallibility, science capitalizes on mistakes which it ineluctably makes. The contribution
of the trial-and-error method to the growth of our knowledge cannot, in Popper’s view,
be overstated. For if no repetition of an experiment - its frequency notwithstanding -
can verify the universal law, because there is no logical necessity that the next time

102 Karl Popper, The Logic of Scientific Discovery (London: Taylor and Francis e-Library, 2005), p. 440.
193 Ihid.

194 popper, The Two Fundamental Problems, p. 30.

195 popper, The Logic, pp. 440-442.

196 Weber, Grundriss der Sozialékonomik, p. 507.

07 popper, The Two Fundamental Problems, p. 35-44.
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the results will be the same, a single negative upshot, the actual counter-instance, will
invalidate it for good. Thus, the distinctive feature of “empirical scientific statements or
systems of statements” according to Popper, is the “principle of falsifiability,”%® the fact
that such hypotheses can be empirically refuted.

My shorthand rendition of Popper’s philosophy of science distilled from his earliest
writings dating back to the 1920s and 30s, however, was not intended just to demonstrate
the curious similarity between his way of thinking and those of Shklovsky and Schmitt.
I initiated it to illustrate that the notion of miracle they both employed need not to be
deemed as metaphysical as it might have initially seemed. For once “a firm and unal-
terable experience” is rendered incapable of establishing the laws of nature, the miracle
gets involved, if only implicitly, to make such laws possible. To wit: from the beginning
of his career Popper steadfastly maintained the difference between “singular empirical
statements,” on the one hand, and “natural laws, theories and universal empirical state-
ments,” on the other hand. The latter “constitute the basis of deduction of predictions,
that is, for deduction of singular empirical statements, the truth or falsity of which can
be decided by experience.”'*®

Let me exemplify: there is a law of gravity formulated theoretically by Newton on the
basis of which I can advance a singular empirical statement foretelling that if I let go of
the glasses I hold in front of me, they will fall. And I can easily verify this mundane hy-
pothesis. In contrast to this, natural laws and theories “possess those logical properties
[...] that ‘deductive bases’ must have if they cannot be tested directly, but only indirectly
through their consequences. They are empirically falsifiable, but not verifiable. While
they cannot be justified [...] they can always [...] be conclusively refuted by experience.”"
Thus, given the “principle of falsifiability” as the criterion of all empirical scientific state-
ments, for Newton'’s theory to attain this status there must be a chance, if ever so slight,
that when I open my hand the glasses might hover in front of me or even fly upward.
But if I ever encounter such a counterfactual event, my surprise would be unbearable
because, hallelujah, I would be witnessing a wonder. Does this not imply, allow me to
conclude with a query, that science’s zetetic quest for knowledge, according to Popper,
is founded on the possibility of miracles?

198 1hid., p. 417.
199 Ibid., p. 9.
10 1hid,
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POST-FASCISM
IS NO LONGER

A DANGER.
IT IS A REALITY

Interview with G. M. Tamas,
by LukaS MatosSka®

G. M. Tamds, once known as a left-libertarian dissident and later as a liberal member of
the Hungarian parliament, has become one of post-Communist Europe’s most important
Marxist intellectuals. In his writing on the history of the socialist movement, the character of
Communist-led states, and the nature of the “transition” from state capitalism to free-market
capitalism, he highlights the deep historical and structural roots of the current morass in
which Central Europe, and much of the rest of the world, finds itself. In this interview he
explains and further develops his diagnosis of the present, setting out from his well-known
notion of “post-fascism.”

* This interview took place in Budapest in May 2015. It was transcribed, edited, and completed in
autumn 2015; final minor edits have been made before publication.

Some questions in this interview emerged from endless debates with my friend Ondfej Lansky.
I would like to thank him for that. (Note L.M.)
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Fifteen years ago you published the essay, “On Post-Fascism,” in which you described
“a cluster of policies, practices, routines, and ideologies” that reverses “the Enlighten-
ment tendency to assimilate citizenship to the human condition.”* How do you judge
your hypotheses today? Were you right or far too pessimistic?

Every attempt at social theory always needs corrections and expansions. But on the
whole it has been proved more or less correct. Elements of post-fascism were apparent
even then. Now you can see how elements of civic discrimination have become a part
of politics everywhere. In that essay, I wrote mainly about ethnic groups; “the migrant
problem” was not so serious at that time, but look at what we have today. I described
how citizenship, from being the universal condition of humankind - which the French
revolution was aiming at in some respects - is becoming a privilege of the citizens of rich,
stable, and peaceful states. Now, the civic condition is becoming a privilege in general.

Firstly, there are non-citizens who have no rights. Hundreds of millions of people are
not citizens of a proper state; they have no rights, no obligations, no law, no culture, no
school, no power. Secondly, and not completely independent of the first, there is a fur-
ther deterioration of citizenship as such. The proportion in which people participate in
the handling of public affairs, even in so-called democratic countries, is ever smaller.
Political passivity is on the increase, and this passivity is imposed by the manner of
governance which is dominant in most polities: civic participation is on the wane. It
is not only an economic crisis that we are facing, but also a crisis of politics. Versions
of inequality - economic, social, cultural, and educational - are now synthesized by
political inequality, by ever smaller elites steering public affairs, by the low quality of
public debate, and by the demise of public media (compare the British Tories’ attack on
the BBC and the occupation of Hungarian media by the right-wing régime).

The deterioration of citizenship offers a gateway to the phenomenon of post-fascism as
civic and political inequality is being taken more and more for granted by public opinion.
This is both a tragedy and a challenge because I am convinced that the re-creation of
democratic citizenship is not possible on the basis on which it has rested in the West since
1945 and in Eastern Europe since 1989. This cycle is about to end. The old democratic,
liberal, constitutional solutions are not sufficient since they weren't able to prevent this
deterioration. Therefore, there will probably be a new cycle of struggles that will aim at the
reconstruction of political participation and at a new understanding of democracy. How
long this will last and how strong the democratic side in this struggle will be, I don’t know.

You have mentioned the crisis of politics. But is it really a crisis of politics that we are
facing today? Of course, it depends on your notion of politics. But it seems to me that at

! G. M. Tamas, “On Post-Fascism,” Boston Review 25 (Summer 2000) (online at http://new.bos-
tonreview.net/BR25.3/tamas.html [accessed May 20, 2017]).
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the least global capitalist governance is quite strong, or probably even stronger, than it
was before the beginning of the economic crisis in 2008...

I think there is a difference between politics and governance. Of course, economic and
social affairs are run pretty smoothly, especially in the wealthy states. However, in the
poor states this is not the case. Look at the Balkans, look at Hungary: a great deal of
dissatisfaction is simmering under the surface. ButI don’t think even bourgeois democ-
racy can survive with this abysmal level of participation and identification. Yes, indeed,
we do have some sort of elitist and oligarchic rule in most of these places. There are
local differences, but we don’t need to go into that - the essence is the same. As long as
unemployment is not too high and wages are not dropping very sharply, people might
tolerate this decline.

The old ideological forms that have fueled the resistance movements of one kind or
another seem to be dead. There is no great threat to the rulers. But this kind of oligarchic
system, in which only a very small and distant group of administrators, professional
politicians, and lawyers (and transnational companies, local oligarchs, and business
managers and international bureaucrats) are governing, cannot be stable. That means
that societies as societies are not operating properly. There is no real support for the
régime - people merely tolerate it. This bond - even according to traditional, bourgeois
democratic standards - is extremely superficial, very unpopular, and very distant. And
every time that the problem surfaces you can see that people’s actions are non-political.
Look at how “the immigrant problem” is dealt with, this is not something that a democratic
politics that is barely present can resolve: politicians are pursuing their exclusionary
politics, while the democratic majority is largely silent. There is no debate, there is no
resistance, there is no moral outrage, and people just hope that our governments and
the European Union will solve it somehow. Such a feeling that our own affairs are not
our affairs is what I call a political crisis.

This means that the ruling capitalist cliques and the political elites can drive these
countries anywhere. For example, think of the two danger spots for war in our neigh-
bourhood - one in the Ukraine, another in the Middle East. For the first time in modern
history there are no peace movements during such conflicts, nobody is really saying
“stop it,” “stop killing people for no reason whatsoever.” But there is no enthusiasm for
the war either. There is nothing, only a truly serious alienation of the public from public
affairs. Since these bourgeois régimes that we live under are still supposed to have some
degree of public participation - but in reality they don’t have any - I wouldn’t consider
them extremely stable in spite of appearances to the contrary.

I think there is a tendency among contemporary intellectuals to redeem the idea of pol-
itics. For example, Jacques Ranciere argues in favour of distinguishing “politics” from
“the police.” Isn’t he doing so in order to support a thesis - to put it very simply - that
politics is actually much more than what we are living in? But is such a differentiation -
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or a similar one - plausible? I mean, is or was there any such thing as politics in a sense
that is radically different from what we are used to calling politics?

What I said was quite similar to Ranciére’s ideas. What [ was saying was kept intentionally
within the framework of bourgeois democracy that, alas, I do not support. Of course,
these states had faced the same problem before the First World War. At that time there
were even more oligarchic systems. Think of Austria-Hungary - a very narrow layer of
administrators, priests, military officers, grand financiers, and the court dominated
a huge country in which people didn’t even know what the hell was happening in Vienna,
in Prague, in Budapest, or in Zagreb. Our age is increasingly similar to those times, and
what followed those times back then was the First World War. Unlike before the Second
World War, when people knew that it was coming, the First World War came after a long
period of peace, everybody was pretty much surprised that it had happened. It could
have been avoided, but there was nobody to control or stop those totally irresponsible,
myopic élites. Now we are in a similar position. Stability is but a dream.

But even if this world would be more stable, if there would be more popular par-
ticipation, it still wouldn’t save us from what I have called post-fascism, and for a very
simple reason. And this is what I might add to the old essay. Back then, I didn't stress
that historical fascism came into being not so much in order to fight liberal democracy,
as itis - in a completely baseless, mythical manner - described nowadays, but in order
to fight communism. In 1929-1933 the Soviet Union was seen as the only country un-
affected by the crisis, so the challenge of communism seemed extraordinary. The very
dubious German historian Ernst Nolte had a point when he said that National Socialism
was a preventive counter-revolution of sorts. He was inspired by ultra-left groups of the
twenties and thirties. There were a number of people who saw it that way, and I think
they were right. All this anti-capitalist dynamic was embraced by Nazism to a certain
extent - it had to mobilize and then demobilize the society in order to save capitalism
from the challenge of communism. We forget that a similar phenomenon - saving the
bourgeois society by autocratic measures of the bourgeois state - took place in all West-
ern countries, although it didn’t always succeed. I don’t like it when people compare
Roosevelt’s New Deal to, say, the policies of Salazar, but there are similarities.

In the present time we don’t have an organized international workers’ movement. Cap-
italist society before 1989 always lived in a tension between the ideological hegemony of
the bourgeoisie, on the one hand, and the challenge of the counter-power, counter-culture,
adversary ideology, which were Marxism and other radical left ideologies, on the other.
That was a valid adversary or challenger which influenced hundreds of millions of peo-
ple, tens of millions of whom were organized in very militant and well-organized, often
armed (think of the Schutzbund or of the Rotfront) groups. Now, whatever we might think
of the Soviet Union and of real socialism - I very much loathe it - it kept the continuity
of the socialist challenge alive, and it represented the authority of a great military and
political force. Something like that is totally lacking, we live in a world unified in most
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respects, and there is no organized challenger, no real adversary culture. There are leftist
intellectuals, for the first time without a movement and a committed, engagé audience.
Adversary cultures of the past had a background of huge unions, parties, states, armies.
It wasn’t just a matter of theory or a matter of who is funnier or cleverer.

There is no need for the blundering and floundering bourgeois states to invoke extreme
measures, they can domesticate the far-right challenge because - to call it by its proper
name - there is no real class enemy, in the political sense, although the proletariat, of
course, exists as the main structural element of capitalism, now as ever. This explains
why we are talking about post-fascism - the communist element is missing. This is one of
the reasons why people put up with the impoverishment of the political participation,
why there isn’'t even any kind of reformism to speak of. In the Western countries there
was some kind of social democratic reformism until Tony Blair - until that time people
at least knew that if they want a little more equality, if they want free health care, and
higher unemployment benefits, they have to vote for social democratic parties. Even in
such a narrow and poor sense of political intervention as that was, there is nothing of
the kind nowadays.

Ranciere is quite right that social struggles and aspirations are politics and can be
atomized and still remain politics. But we should not forget one thing - politics isn’t
a zero-sum game, but a battle in which people without capital or without a state are
losing. That is the rule and there are no exceptions. The existence of historical socialism
in whichever form - be it anarchist or social democrat or Bolshevik or Left Communist
(say, situationist), including to a certain extent even dictatorial developments - at least
presented a different model and simply kept alive a certain idea of an alternative. The
ruling class is exploiting this situation - they would be fools if they didn't.

We should not forget that even bourgeois society has some objectives that aren’t com-
pletely identical to the anonymous workings of a market that focuses on accumulation.
The market doesn’t have any substantive aim to achieve, but the bourgeois state does. For
example, what is it exactly that the liberals call the “rule of law?” It means that uniform
regulation is extended to virtually everybody, and people’s relationship to the state is
thoroughly legalised, “juridified,” thoroughly transformed into legal frameworks. When
dealing with a state whose laws you have to obey - or challenging it, actually - your op-
tion was to go to court. This is very conspicuous in English-speaking countries, where
courts are the only places to challenge the decisions of the state, of the élites, or of the
corporations. That’s why earlier social movements were led towards couching everything
in legal terms. It had created a great deal of political uniformity - you change laws, you
pass laws, you challenge laws, you go to court, you resist within legal frameworks, in-
fluence legislation, and so on. So the gradual process of the legalisation of politics was
turning everybody into a lawyer of sorts - that’s a part of the liberal utopia according to
which, in a well-ordered society, people will accept the supremacy of the lawmaker and
of the judge, and the public itself will participate indirectly: that is, by accepting its own
inferiority in the whole process of law that is only very slowly modified to fit people’s

149



Interview with G. M. Tamas

needs, aspirations, or life-styles. This utopia - it was a glory of American liberalism in the
nineteen-seventies, when it took those fantastic proportions - is challenged worldwide
by what I characterised before as the loss or limitation of citizenship, because these peo-
ple won't strike, won’t demonstrate, won't join parties, and won't go to the court either.
Mass political activity is no longer inspired by possibilities or hopes of new legislation.

What was the aim of the liberals? Of course: peace, stability, and all that, not to men-
tion well-ordered procedures within which to change things. But also, at the same time,
political subjects and subjectivities should become legal subjects and legal subjectivi-
ties. By this they were conforming to the basic, abstract nature of the capitalist society
- alevel of abstraction imposed by capital, in which there is no longer a direct personal
relationship to the ruler like in an ancient society, but in which every relationship be-
tween people is increasingly abstract. Indeed, as an employee of a corporation you don’t
have to deal with an owner, a chief, or a boss; similarly, as a consumer, a participant of
cultural events through the mediation of digital culture and as a political subject you
are legally subject to abstraction. What are laws? Laws are texts, rigid texts, so citizens
are supposed to become symbolically, as it were, subjects in the literal sense of the word,
part of the text, people who confront the text, read the text, modify the text, and, up to
a point, become the text. And it is a highly abstract idea of what politics and citizenship
mean. Well, this utopia has failed. But this was an intrinsic, inherent objective of bour-
geois democracy, which has now failed dismally.

To offer people only two courses of political action, law on the one hand and war on
the other, allegedly in order to meet the needs of the people, is simply not enough. It
exaggerates or deepens the alienated character of capitalist society. People won'’t put
up with it, and when they don’t put up with it but don’t choose revolution various social
pathologies appear. What has happened is that although people are not content with
this legalistic form of social participation and social change, they still accept a variant
of the basic bourgeois idea of uniformity and abstraction. This is why they don’t support
heterogeneity, and what indeed isn’t procedural in the dominant bourgeois forms of social
and collective action appears to the population of the bourgeois states as an irrational
intrusion and eruption of the foreign, of the alien, of the irregular, of the threatening, of
the “abnormal,” of the immoral, of the seditious. At certain times, this was captured in
the historical figure of the Jew, and it is given other forms: the immigrant, the Muslim,
the Jihadi, or, yet again, the communist - but this time only as a revenant, because true
communists are, well, a spectre (or, if not, like the Bohemian-Moravian variety, a sad joke).

It is pathological in the sense that people are attacking exactly what could save them;
I mean, heterogeneity could have saved them from the uniform domination of capital
and law, of the capitalist state. Similarly to fascism, which was people’s action against
themselves. Yet these new pathologies cannot be characterised as fascism, because they
aren’t a political tendency or a movement. They are merely a term for certain types of
political feelings and actions. People are turning pathologically against their own best
interests that they cannot conceive of due to the absence of a critical culture. Such a critical
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culture doesn't exist (in spite of all our writings and speeches) as it has only ever existed
with the support of a counter-power, as historical challenges to the existing order. So you
can’t blame people since the conceptual tools are simply not at hand. It is rather telling
how the radical Left is turning paranoid: leftists are often discovering the substance
behind the facade, and this is transmogrified into “secrets,” hence the monomaniacal
preoccupation with the intelligence services and hidden powers and “deep states.” It’s
as if the machinations of élite groups, which are nothing new to the world, would some-
how unveil the mystery of contemporary society; as though capitalism were an obscure
conspiracy, although it is obvious enough. All of this is a reaction to the vanishing of
revolutionary substance, which is blamed on occult powers and incomprehensible plots.

You mentioned that the so-called state socialist regimes, unjust as they were, functioned
as a kind of support - atleast in the ideological sense - for counter-power or counter-cul-
ture. This reminds me of Fredric Jameson’s notion of “liberated territory.” Slavoj Zizek
is following this in his Did Somebody Say Totalitarianism? He’s theorizing that even
under the worst period of Stalinism the idea of socialism was present, for example, in
the cultural production of the state...

Lukdcs said that Solzhenitsyn was the best socialist realist, in Ivan Denisovich, and he
didn’t mean it ironically. As I said in my essay “Back to Banality” and elsewhere, it’s very
conspicuous that the Soviet-type societies had indeed operated a transvaluation of values
by putting physical work, hence the body, at the pinnacle of the hierarchy of values. This
hasn’t happened in any other society, it was an absolute historical exception in which
not the spirit - be it religious, royal, philosophical, legal, or state raison - but the people
who have to do manual work were put symbolically at the helm of social hierarchy. It
wasn't merely glorifying the proletarian and the peasant, but, very interestingly, also
glorifying the housewife. Housework was always the most despised kind of work and
it still is. In my own milieu, which is more or less leftist, people are surprised that, as
I'm living with a little child, I do the housework even though I'm a man. Seeing a man
doing woman’s work? Of course, people say that it’s nice, they don’t laugh at me, they are
simply surprised that a well-known intellectual should cook and wash the dishes. This
old contempt for housework and for women is very deep-rooted. So this glorification of
physical work and of the housewife, although it contained some conservative elements,
meant a major change. It was a withdrawal of recognition from the traditional social
hierarchies and “value systems.”

Traces of this are still noticeable sometimes in Eastern Europe - in the general pop-
ular notion of the good and bad, not in the official ideology, although official ideology
sometimes tends to use it. For example, politicians are praising hard work when they
want to discard unemployment benefits and lower pensions. Apart from that it is very
interesting that the figures of the plebeian man and woman were symbolically at the
“top” of society, because a critical attitude towards leaders was always possible, in spite
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of totalitarianism and dictatorship. There was no “divine right of kings,” no anointment.
Party functionaries, the prime minister, or the general secretary of the party were not
presented as the most valuable members of society, the worker in the factory or on the
fields was - symbolically, not materially, but this was a very important ideological ele-
ment of politics which had practical consequences in the form of unprecedented social
mobility and a very high degree of economic and social equality (but, of course, this had
nothing to do with a classless society). This is why whatever Stalin might have wanted,
he couldn’t talk like Napoleon or Hitler, because the system was still notionally based
on the dominance of the lower classes, which was extraordinary, an absolute exception
in the history of received ideas (idées recues, you know: popular, accepted ideas).

All these elements are lacking today; we are back to a very reactionary society, sometimes
reactionary in quite an old-fashioned way, say, like in the 1820s - from before the 1848
revolutions - that kind of thinking in which people are openly flaunting their contempt
for the masses, with even people who consider themselves liberal saying that “we need
arule of law and we need legal guarantees to defend us from the passions of the mass-
es.” Passions of the masses were always supposed to be evil and dangerous. Look at the
rhetoric of “dangerous classes” in the 1830s. This is counter-Enlightenment - a typical
“reaction.” At that time, these sort of people were calling themselves, self-consciously and
proudly, reactionary. I mean Joseph de Maistre, or Louis de Bonald, or, later, Hippolyte
Taine, and then, quite idiotically, Gustave Le Bon. (Revived in a more intelligent man-
ner by Elias Canetti’s book on the “masses.”) This is obvious today when, for instance,
respectable people are talking about the extreme right and the dangers of neo-fascism,
and they say these parties are using the prejudices of the people, exploiting the nihilistic
and destructive energies of the plebs. (So racism would be the spontaneous ideology of
the masses, would it not?) Such nonsense would have not been tolerated thirty years
ago in polite company, people just wouldn'’t dare talk like this, it would have been bad
manners and intolerably hidebound prejudice. But it is no longer the case, bourgeois
democracy is being undermined by reactionary attitudes because it has less and less
popular legitimacy and this legitimacy is undermined by the élites, not by anything or
anybody else. The élites, as always, are afraid of the masses - this is a classic right-wing
attitude - and the predictable result is a total negation of any philosophical or moral or
rational approach to questions of the common good.

We are facing old-style reactionary politics practiced by very narrow élites. I am saying
this although such an outcome wasn’t our intention in 1989; people then - including
myself - were to a certain extent naive, although I was never as naive and sentimental
as, say, Vaclav Havel. But basically we all believed that the “velvet revolution” and the
rest of it might actually signal an ennobling, or at least an overhaul, of liberal democ-
racy which was even then rotting away in the West. We thought it was, metaphorically
speaking, like new blood coursing through old veins or a blood transfusion. That was
nonsense - nothing came of it. On the contrary, even the problems of Eastern Europe
have inspired Western business and political élites to accept the very aloft, distant, and
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contemptuous élitism of today. For example, when you see the attitude of the conserva-
tive press in Britain concerning Scotland, what do they say? “If these idiots want to go,
let them go.” It means that any popular or, God forbid, “populist” desire is by definition
vulgar, stupid, unworthy of discussion. I think that the political, intellectual, and im-
aginative energies of the prevailing order are spent. This is the tragic decay of capitalist
democracy, but without a victorious challenger. That explains the force of the post-fascist
element, not because there is a strong fascist movement (there is no such thing, at least
not separate from the mainstream fascisant right), but because there is no resistance to
it - that is, to the passion of inequality, prevalent in the media, both in their neoliberal
and their romantic-conservative guises; in all this, good old class hatred and contem-
porary racism are nicely blended.

If this élitism, this contempt for the masses, and this totally irrational approach to
political participation and collective action is dominant, then how can you create an egal-
itarian citizenship or anything that resembles egalitarian citizenship, or a constitutional
system in which every citizen is a participant in the elaboration of the common good?
Everybody would laugh if I told them that the latter is actually the aim of the state or that
we're living in constitutional states and therefore we are active agents in establishing
the common good... Who would take it seriously? I wouldn't. So this is a very sad state
of affairs. I am not mourning bourgeois democracy, but I think that it was better than
an utterly chaotic autocracy. And please remember the anti-political stance of dissidents
such as Véclav Havel and Gyorgy Konradd, and also please observe the current NGO
myth of “civil society” - attitudes of perfectly decent people that willy-nilly denigrate
the dignity of collective action aiming at constitutional and legal changes, as if these
were not within the purview of private citizens, as if “legitimate coercion” (the essence
of the state) did not involve us, only the rulers that we distrust, disobey, and despise;
what we can do is tend to the victims. But preventing their being victimised is, again,
the business of government, unelected by an “us” who don’t give a toss about capital,
law, and power. And what'’s worse, this Epicurean withdrawal is perceived as resistance.

What established liberal democracy? Who managed to implement, for example, uni-
versal franchise universal franchise? Who established political equality for women? Who
established more humane immigration rights? Who wanted equal wages for equal work
and so on? Well, the workers’ movement - it would never have happened without it. It
wasn’t capitalism’s own moral energies. There were counter-forces and the historical
challengers and adversaries who succeeded in setting up class compromise through
effective blackmail and contained violence. Bourgeois democracy is a result of class
compromise. It wasn’t the work of the bourgeoisie. We forget what an important com-
ponent of public life the workers’ movement was. What is a comparable force now? Of
course, we have this micro-politics we're all doing on behalf of women, of the homeless,
of migrants, of the unemployed, of LGBTQ people. Maybe the only still effective eman-
cipatory movement is feminism: it's weaker than it used to be, but it’s still a force. But
all of that is quite plainly unable to change the situation as a whole.
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To sum up, I don't think that the problem of post-fascism can be solved by a bour-
geois state; it cannot defend the population from the aforementioned elements because
post-fascist elements are imposed by the bourgeois state or, if you wish, by liberal de-
mocracy. There is no total unity on this, there are variations, but I think that only a new
adversary culture can launch the real resistance. You will ask me how... it’s very difficult
to say. But if we refer to historical precedents, then - if I'm not very much mistaken - there
was the Enlightenment before the French revolution. So I think that the left-wing intel-
ligentsia cannot be relieved of these duties. One is involuntarily reinventing the genres
of the Enlightenment - in my case, political pamphlets and articles. So it may be a long
period. Victorious social and political movements are unpredictable, and, meanwhile,
we’ll have to do our duty.

You bring a specific understanding of the Enlightenment to your essay “On Post-Fascism.”
I was wondering if your notion of the Enlightenment is not too straightforward. I quote
from your essay: “the Enlightenment [...] progress meant universal citizenship - that is,
avirtual equality of political condition, a virtually equal say for all in the common affairs
of any given community - together with a social condition and a model of rationality
that could make it possible.”? Is this really an accurate denotation of the period of the
Enlightenment? I mean, what we understood as social and political progress that took
place at that time was more or less made possible by slavery and colonialism. In other
words, if post-fascism, as you wrote, “reverses the Enlightenment tendency to assimilate
citizenship to the human condition,” was there ever a moment in the past when the En-
lightenment stream of thought was genuinely universal? At the same time, is it not true
that the whole concept of the Enlightenment is, at least to some extent, a Eurocentric
phantasm?

It was never a universal condition and it is Eurocentric. But historical parallels and
notions are never perfect. When I think of the Enlightenment, I always think of Kant.
I am no Aufklérer myself - who could be after Horkheimer, Adorno, and Robert Kurz?
- and I've just noted the change in the bourgeois condition from the one related to the
Enlightenment and the subsequent demise of the Enlightenment under fascism. Even the
Enlightenment utopia of universal citizenship was abandoned. Of course, it was never
truly realized: there was colonialism, and neither the bourgeois state nor the universal
market was born of anything but violence, including genocide, racial massacre, and mass
displacement of colonial populations. During the reign of such utopias, the greatest of
Schweinereien were taking place. My handling of “the Enlightenment” is an abstraction
culled from a very imperfect social reality. I don’t think that imperialism and colonialism

2 Ibid.
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can be logically deduced from the basic ideals of the Enlightenment, which of course
should have included people of colour and women if it wanted to be universal.

Most certainly, the idea of a democratic utopia was constructed on the foundations
of the Enlightenment; it must be based - as my subsequent work has uncovered - on
the work of historians. The whole international system of human rights that was es-
tablished by the UN charter, the Helsinki Conference, and continued by the European
charter of fundamental rights - has to be considered in relation to the question as to
how is it possible that Soviet lawyers actively participated in the formulation of the UN
charter. It was none other than Andrey Vyshinsky, the chief prosecutor of the show trials
of 1937, the foreign secretary of the Soviet Union at that time, who participated in the
foundation of the United Nations and helped formulate its ideological character. What
made the Soviet Union participate in the elaboration of the human rights legislation
from San Francisco and Yalta to Helsinki? We shouldn’t forget how unified modernity
actually was. Emancipation and equality, industrial development, modern technology,
the enlargement of the material base of human life - these ideas were shared by all, both
by the Soviet Union and the United States. That was a common heritage of the Enlight-
enment that both communists and bourgeois liberals shared. Victory over fascism gave
meaning to the life of my parents’ generation. So, however paradoxical it may sound, and
this is what people, obviously, cannot understand today, the Soviet Union was in its own
horrifying and incomprehensible way quite sincere in believing that it was some kind
of democratic power and formally took part in the international human rights régime
because it considered itself to be ruled by the powerless. Absurd, of course, but rather
interesting. Dominance of the poor over the rich was, after all, what the Greeks called
democracy. Of course, it was an illusion, a mere “ideology,” but it created some realities,
and it was also a very powerful conviction and motivation for hundreds of millions of
people - from Shanghai to Prague.

I think that the moment of 1945 was unique, and that from 1945 to 1989 we all, East
and West, lived under the sway of this strange harmony of various Enlightenment uto-
pias which held the United Nations together and prevented a war between the former
victors in the Second World War. It wasn’t only strategy and “the balance of terror,” that
is, nuclear weapons in both camps; there were also aspects in which these systems were
secretly, yet closely, related. Therefore, when people started to notice that the Enlighten-
ment utopia contained in these charters and covenants of human and civic rights simply
didn’t conform to facts... that was really shattering. This is why my essay on post-fascism
has become so well-known, because it has shown these illusions to have crumbled in
different ways - both in the East and in the West.

I'm using the term “Enlightenment” as a terminus a quo, as a comparison, not as
something that can or should be rebuilt. Now, the question is that, since everybody is
up to their necks in this weird end of universalism, including emancipatory aspirations
that are supposed to build various autonomies - not republics, not world republics, but at
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least autonomies for groups, individuals, cultures. They, too, participate in the Zeitgeist.
There is no agenda for building a society for everybody in which an end of alienation
can be imagined, in which universal emancipation is the final aim.

Therefore, there are two ways to go from here. One is chosen by the best elements among
the liberals, who just want to save what has definitely passed. I have a little grudging
sympathy for this, because it is a decent way of treating final defeat, but it’s destined to
fail. It’s quite popular among enlightened bureaucrats in various institutions. Others
are looking for new avenues, trying to reconstruct a very fragmented and fragile and
fractious adversary culture, but they are affecting things in ways that are too small.

I don’t think humankind is unable to generate something against exploitation and
injustice and oppression and so on - if people had been capable of doing so in the past,
they might manage in the future as well. Human nature, if there is such a thing, can’t
change so drastically, and certainly not only and always for the worse. So I'm not all
that pessimistic. The question is: Do we have time? The deterioration of European soci-
eties is taking place very fast. I think, for example, that the increasing role of the secret
services shows that the last vestiges of democratic participation are vanishing. Secret
services governing, waging wars, keeping prisons, or controlling the courts through
public prosecutors? That’s quite a terrible development, even if I don’t share the paranoias
of a part of the radical Left. But it is undeniable that unaccountable public institutions
and informal power arrangements at the top are playing an increasing role, from the
international financial institutions to the para-states of the largest transnational corpo-
rations which make “liberal democracy” a travesty even for the more thoughtful people
in the mainstream media.

The last argument of rulers has always been war. I don’t know if we can wait indefinitely.

It seems that between 2000 and 2015, post-fascism has become very much a part of
the political establishment. That is the main change - it’s not a danger any longer, but
an all-encompassing reality.

I believe that the concept of post-fascism is deeply connected to racism. The term “race”
has not always been used to designate an ethnically identifiable group of people. I think
that the French philosopher Etienne Balibar was following this conceptualization when
he called broader practices of social exclusion “a racism without races.” Ethnical racism
has, of course, not disappeared, the opposite is true, but more and more people are
stigmatized in a racist way although they are not necessarily identifiable on the basis of
minor ethnicity. Am I right that this concept has something in common with post-fascism?

It’s almost identical. Hungary is a conspicuous example of this, and there are more and
more. I've just written about this issue - I analyzed the rhetoric of Aleksandar Vuci¢,
the Serbian prime minister, saying exactly the same things as Mr. Orbdn. That is, that
people in need of social assistance belong to inferior “groups,” meaning “inferior rac-
es” or ethnies. So the poor and people in the slums are considered to be something like
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the Roma. The old reactionaries called them “the criminal classes” or “the dangerous
classes.” They are not treated so much as a hostile class now, rather as an inferior race.
So far it has been a quasi-racialisation and ethnicisation of the social question. Take an
international perspective - all this talk about the “lazy Greeks,” those “swarthy Levan-
tines,” the “dark-skinned” proletarian nations of the Orient or of the Mediterranean.
Again, this shows that the ruling class doesn’t have to confront its political adversary
any longer, because the political subjectivity of the working class is dead. The proletariat
as a political subject doesn’t exist any longer. This rationalization isn’t a completely new
phenomenon as it began with colonialism. At that time proletarians of the South were
called “les bougnoules” - the racist term for Arabs, mostly North Africans, in France. So
it’s not totally new, but it has now become exclusive. In countries such as Romania, for
instance, the term “asistat social” (the “socially assisted,” an extreme right idiom now
accepted everywhere and which denotes “subhuman”) is used unashamedly in the me-
dia. The right, increasingly both the conservative right and the social democrats, would
say that “we won'’t pay for these people,” which means: hard-working, hetero “real” men
are not inclined to pay for the debauchery and the bad mores of the inferior classes or
underclasses or genders, assimilated to the notion of “inferior races.”

You are critical about the concept of human rights. You wrote that “[tJhe current notion
of ‘human rights’ might defend people from the lawlessness of tyrants, but it is no de-
fence against the lawlessness of no rule.”® In his Ethics, Alain Badiou develops probably
an even more radical critique of the human rights concept. He argues that since it is
based on the notion of the human as a victim, “it reduces him [or her - LM] to the level
of a living organism pure and simple.” That is why it may look like the current human
rights concept leaves no place for an emancipatory project...

The subject of human rights is somebody who has to be protected against the deprivations
of an unregulated society - in other words, capitalism. That wasn't a stupid idea; never-
theless, it was based on the classical dichotomy of state and civil society, or authority and
the individual, in a class society. This isn’t satisfactory for me as a socialist. Not because
I want less freedom, but because I want more. So my answer is twofold. If we consider
capitalism to be a society which still has a future, than the weakening of the defence
mechanisms for the weak individuals in such a society is fatal. That doesn’t mean that we
should be neutral towards the depredations of market societies and market systems and
the various disadvantages and dangers that flow from it, the twin perils of autocracy and
chaos. The general human condition is in a sorry state - people are persecuted, killed,
humiliated, raped, burned, exploited, despised, and disrespected as always. When you

3 Ibid.
* Alain Badiou, Ethics: An Essay on the Understanding of Evil, trans. Peter Hallward (London and
New York: Verso, 2001), p. 11.
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need a political action against this, you have to think very thoroughly whether you want
the present structure (and to persuade its representatives) to help the unfortunate and
the suffering, or whether you want a change that would create a more effective agency
to succour them. Although I would prefer the second solution because I don’t think that
the bourgeois state in its current form is of any great help, I don’t see real movements at
the moment that would go against the present condition. Mere philanthropy, however
noble and meritorious, is - unfortunately - hopeless.

Politically, the problem is proposed in the following manner: Are we willing to co-
operate with human rights liberals and NGO people in defending the weakest? I don’t
think that it’s class treason if one remains critical and clear about the fact that this is,
indeed, class cooperation with the bourgeois left; that our ultimate ends as socialists
are different and we therefore needn’t accept the naive or sometimes even mendacious
ideology of the human rights liberals even while we are cooperating with them in order
to save lives or mitigate physical suffering.

But we shouldn’t have any illusions this time. I remember very well that in the East
European dissident circles quite a few people were Marxists (I am not speaking of my
personal experience, that was a bit more complicated). I mean people like Adam Mich-
nik, Jacek Kuron, Petr Uhl or Janos Kis. People like them were cooperating with other
groups - Christian, liberal, even democratic nationalist - and all of them ended up as
liberals.* Why? They thought that however correct Marx was in his critique of capitalist
society, capitalism is nonetheless a lesser evil because it can be tempered, moderated,
and regulated by a consequent régime of human rights (as a Bolshevik régime plainly
cannot be), and that if this lasts long enough it can even ensure social equality. That
was the conviction - simplified, of course - of my generation of dissidents. The Marxists
among them gradually gave up, because they wanted the people to escape dictatorship,
whatever the price, which is fine; but they didn’t keep their critical distance towards
bourgeois society and lost their political independence. So, by 1989, practically no East
European dissident remained on the anti-capitalist left, including me. This mistake
shouldn'’t be repeated.

The language of capitalist society is, indeed, a legalistic, juridical language which
enlarges the human rights discourse that had been thoroughly criticised by Marx 170
years ago. Those criticisms are justified. Civil society (in terms of political economy,
nothing but “free labour”) cannot function in anything other than in a capitalist frame-
work, therefore reinforcing human rights means reinforcing at least one crucial aspect
of capitalist society. One should keep this in mind when helping well-meaning liberals
save lives, and one should not forget that this is not an alliance, but a common action
in an urgent situation.

% For Petr Uhl'’s characterization of his own intellectual trajectory, see Petr KuZel’s interview with
him in this issue of Contradictions, pp. 169-184 (editor’s note).
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Now, unlike Badiou, you emphasise the concept of citizenship, coming from the Enlight-
enment heritage as well as human rights. Could you comment on your understanding
of the relationship between the concepts of citizenship on the one hand and of human
rights on the other? Is it possible to denominate the first in terms of activity and the
second in terms of passivity?

Citizenship, of course, denotes an active feature of the same political framework. After
all, if people have civic rights, it means they have the right to be citizens - an ability to
participate and to interfere in the workings of the state. In the bourgeois state, there are
social problems not regulated by human rights such as exploitation, social injustice, and
inequality; however, members of society can nevertheless participate in the process of
addressing social problems politically - in principle. So, formally, there is an aspect of
political society such as suffrage, absence of arbitrary coercion, and so on, in which
proletarians are the equals of their class superiors, the equals of the ruling class. For
example, you cannot be arrested without a warrant, or your house cannot be confiscated
if you pay your taxes. It’s a guarantee against arbitrary discrimination and a guarantee of
indirect participation in the running of the political state and of the government. This is
the best position for subaltern classes that has been historically achieved in a class society.

But class society remains nonetheless a class society, and citizenship is not extended
to actual participation - in systems of representative government, plebeians don’t par-
ticipate in the actual running of state affairs. Nor does it extend to “the economy,” which
is regarded by the dominant legal and political ideology of bourgeois society as being
a private-contractual and not a public affair and hence not supposed to be a part of the
public interest, of the common good. That is the greatest fraud of capitalism: to present
labour as a contractual relationship between an employer and an employee and a free
agreement somewhat similar to marriage. But this lie is the limit that can be achieved
in a class society. It can, of course, be even worse; under, for instance, Nazism, fascism,
or a military dictatorship, politics is a private affair of a narrow ruling group and not
even an affair of the ruling class in its entirety. Well, what we have in bourgeois liberal
societies is only external control and indirect influence, but there is a very important
qualification. I mean the idea of equal citizenship - for all inhabitants of a given territory,
which is not much, but which contains the marrow of an idea, of the equal moral digni-
ty of all human beings. So the idea of citizenship is potentially universal - you cannot
affirm it, and then persistently deny it to some. But this is exactly what is happening. In
other words, post-fascism.

However critical we may be, we must be conscious of the fact that the socialist idea of
emancipation is to some extent inherited, because the universalistic element is contained
within the general idea of emancipation. Of course, countless people since Rousseau
knew that an exploited person without means, without education, without freedom of
movement, and without a political chance to attain all this does not enjoy equal citizen-
ship. But it is horrible that even this utopia (exemplified in practice by the avoidance,
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at least, of legal discrimination) is being given up by bourgeois society. It had first been
abandoned openly by Hitler, and it is being abandoned today in a more veiled fashion, in
non-dictatorial, allegedly “democratic” circumstances. Even this very limited bourgeois
idea of citizenship is under attack and this must not be tolerated for a single moment.
So I'm speaking not only about the practical consequences which are already visible,
but also about an increasing acceptance of the fact that unorganised popular masses
don’t really have a say, especially in the hard stuff of politics (taxation, defence, wages,
monetary policy, foreign affairs, infrastructure, urban planning, and the environment).

This is reflected by such utterly quotidian occurrences as not voting at all, or by the
refusal to join a trade union, or by the unwillingness to stand for public office, the last
of which I share. I was asked whether I would be on the candidates’ list of a small leftist
party. I felt no need to do so - I think parliamentarism is finished. I wouldn'’t be elected
anyway, so [ wouldn’t risk much, but even symbolically I wouldn’t do it. So the active
aspect of citizenship is disappearing. It doesn’t mean anything else than your being
a passive member of a regulated national community.® Well, that is not what was meant
by the French revolution when they thought about citizenship. It meant something more
active and also much more dangerous - direct interference in public affairs naturally
brings about several dangers of instability. Citizenship has become this kind of passive
notion that used to be revolutionary.

You said that parliamentarism is finished, but one may ask what else? Is your critique
comparable to Istvan Mészaros’s critique in which he is calling for “an alternative to
parliamentarism,” by which he also means drawing some inspiration from counter-sys-
temic institutions of the former emancipatory movements? And if parliamentarism is
finished, does it mean that it no longer makes any sense to focus on the parliament as
the main site where decisions are being made?

My critique is similar to Mészaros’s to some extent, although I may not agree with him
completely. I think that parliament is emptying out. The parliament, after all, is a body
of elected representatives, and if people don’t want to elect them, if they don’t trust the
institution... You know how unpopular bourgeois parliaments are everywhere. People
know what to expect: no change. But apart from that, voting for the lesser evil again and
again, well, that cannot last.

6 Like in this anecdote from the 1930s about the Swiss border guard:
‘D'ol1 étes-vous, monsieur?’

TJe suis un citoyen roumain.’

‘La Roumanie, c’est un royaume ou une république?’

‘Un royaume.’

‘Alors, monsieur, vous n'étes pas un citoyen, vous étes un sujet.’
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Wasn't the parliamentary, judicial, and the constitutional system supposed to save
Hungary from Orbén and his semi-dictatorship, indeed to prevent him from occupying
the whole state? Liberals thought that it was. And yet it all went without a hitch for him,
very simply and smoothly. And people still think: “Well, there is still a parliament, what
do you want, what do you mean, there is no freedom?” Who reads constitutions?

I'll tell you something very old-fashioned. It is an insult to our intelligence and to our
sensitivity and to our sense of humour to behold today’s bourgeois politicians. I believe that
the quality of a society is also apparent by its ability to select tolerable people for the top
functions. And how about these packs of clowns and idiots governing the contemporary
world, even countries of great tradition and wealth? That’s what’s frightening. There were
those tapes on which Polish politicians discuss politics in private. How do these people
talk? These are, forgive me, just vulgar pigs. And they are entrusted with the destinies
of a great nation. It’s insulting and it means that the whole representative government
is losing its crucial role within the capitalist state. It will attract only the worst type of
people - and if not, they’ll end up like Syriza: conform or perish. Mr. Milo Pukanovi¢,
the boss of Montenegro, one of the best cigarette smugglers now operating, has just been
recognised as a valid “democratic” chief of government by being invited to take his place
among the leaders of the imperialist military alliance, NATO.

Parliamentarism is decaying very fast, and the left cannot really offer any competition
to the far right. And the far right is also used as blackmail: if you turn against the liberals
or against social democracy, the fascists are coming.

As you said, there are some local exceptions. Many people on the left are still fasci-
nated by Syriza, Podemos, and similar organizations. But aren’t these parties more or
less still anchored in the framework of parliamentarism, which you regard as finished?
For instance, it isn’t possible to compare Syriza to a massive socialist party of, say, the
nineteen-twenties, which meant above all the structure of a counter-parliament, and
also of non-parliamentary institutions such as workers’ education, printers, banks, etc.
So what do you think about these local exceptions? If they won'’t be able to realize their
programs under these circumstances, will it be yet another proof of the thesis that par-
liamentarism is finished?

I don’t know what would have happened if Syriza, or such a party anywhere, would have
tried to go beyond both the parliamentary and capitalist framework. That would have
meant total opposition to the international order and a very sharp conflict with everyone.
What would have happened if they had indeed behaved like a Marxist party or even a so-
cial democratic party of the past? I don’t know. Maybe they would not have been elected.

I think that parliamentarism in this case too shows its contemporary limits.

The party system is losing its relevance. In ancient parlance, people today are not
joiners, but quitters. All true political activity is outside the system, in “civil society,” in
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the NGOs, in charities, in internet or social media groups, in feminist, gay, or environ-
mentalist movements, in the left underground, in what in the absence of a better term
we still call “culture” and, yes, in the neo-Nazi paramilitary squads - in other words, in
the old co-existence of moderate reformism and desperate protest.

Today, the lives of thousands of migrants are endangered at the European borders, while
the once liberal political powers are adopting more or less anti-immigrant positions.
In Britain, for example, Labour under Miliband apologized during the general elec-
tion campaign of 2015 for the “far too open” immigration policies of the former Labour
governments. It looks like everyone is critical of the concept of multiculturalism under
these circumstances. Of course, all of these critiques - regardless of the name of the
political party - are of a right-wing nature. This is why I see it as crucial to articulate
a different, emancipatory critique of the concept. In your essay “On Post-Fascism,” and
I quote again, you tried to do exactly that: “Multiculturalist responses are desperate
avowals of impotence: an acceptance of the ethnicisation of the civic sphere, but with
a humanistic and benevolent twist. [...] The field had been chosen by post-fascism, and
liberals are trying to fight it on its own favourite terrain, ethnicity. [...] Without new ways
of addressing the problem of global capitalism, the battle will surely be lost.”” Now, my
question is obvious: What are these new ways or, in other words, what else should be
done instead of just defending multiculturalism?

Miliband was not elected, among other things, because everybody could see his heart
was not in it, he was ashamed to say that, he’s too nice a guy to believe in that, but he
let his PR people persuade him. True racists wouldn’t say “on the one hand, and on the
other hand, we made mistakes, but...” A true racist speaks like Cameron.

I still think that multiculturalism is giving in to ethnicism. And it is based on the
idea of relativism implemented into policy: without judging any culture, any group, any
aspiration, as long as there’s no trouble, people are welcome to exercise their foolish-
ness. In other words, these people are seen as ridiculous, praying to gods we don’t even
know, but if they don’t make any trouble and have something else to do, society leaves
them alone. So there is an element of indifference in it which, of course, is opposed by
the militant nationalism in the French version of laicité; an aggressive secularism that
is actually nothing but assimilationism and, ultimately, ethnicism. Again, this displays
the weakness of the contemporary bourgeois state, because when there were tendencies
aiming to assimilate minorities, it was believed that there was something to be offered
to them. Being a Frenchman meant not only being of French ethnicity, but also sharing
an idea of the republic. It was the same in pre-1914 Hungary, where Slovaks, Romanians,
Serbs, and others were offered assimilation by the old liberal aristocracy: they could

7 Tamds, “On Post-Fascism.”
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become Hungarians and enjoy “the glorious Hungarian legacy.” However stupid these
ideas may have been, they betrayed a kind of self-assurance of the ruling élites and
displayed some degree of progressivism and benevolence towards the subjects. Think of
the “Black Britons.” The élites have given up this line of thought. Nowadays we're back
to distinguishing between proper Brits and Pakistanis in Britain; and you may well be
a Pakistani in Britain - if you're quiet, you'll be fine.

There are three great theorists on treating the issue of minorities: Otto Bauer, Rosa
Luxemburg, and Vladimir Ilyich Lenin. These three addressed this issue at the pinnacle
of the national conflicts of that time. Still, the best book on the topic is Otto Bauer’s Social
Democracy and the Nationalities Question. This book for the first time spelled out the idea
of ethnic and cultural autonomy and that made it very valuable. Where have we seen such
autonomous republics in the recent times? Well, in the bloody Soviet Union, in Yugoslavia,
and in other such places. As long as they existed, all those minority cultures flourished.
I know it because I lived in Romania from my kindergarten years through elementary
school until my university studies, and I could study in Hungarian. Free state education
in minority languages? Territorial and cultural autonomy? That'’s a Bolshevik inheritance.
The bourgeoisie has never been sincere in its promotion of ethnic equality - it had to be
forced to follow its own rhetoric. I believe internationalism, meaning recognition of all
identities that wish to emancipate themselves and to contribute to the society, is still the
way, and it'’s much more than multiculturalism because it contains empowerment of the
oppressed groups. You cannot clearly separate the issue of class from the issue of ethnicity.
Itis a very politically incorrect expression of Otto Bauer who said: Rassenkampf ist Klas-
senkampf. (Racial struggle is class struggle.) It is an exaggeration, but it’s essentially true.

Today multiculturalism isn’t satisfactory to anyone. Of course, even this indifferent
tolerance is better than genocide, but what we need is emancipation and common creation
of new communities from all these disparate elements of society. Now, when Frau Merkel
says that “multiculturalism is dead,” she’s not being particularly nice or welcoming.
Essentially, she’s saying: “Become Germans, or you're in trouble.” And, compared to the
rest, she’s still the best. The other day, Mr. Orban was very laconic: “We don’t want any
more of them to come, and those who are already here should go home.” That’s a clear
message. Now we have practically zero immigration since nobody seems to be able to
imagine that disparate cultural and ethnic groups could live together, because universalist
political imagination has been lost with the universal demise of the workers’ movement.

And I don’t know how the minorities themselves will react. We have already seen
some of these reactions - Islamism and such. For example, how will the Roma react to
this persistent oppression of the Roma by the police around the entirety of Eastern and
Central Europe?

How long will African-Americans tolerate racist anti-black police violence?

To use another example from the last British general elections, it is believed that at
least the rhetoric of Labour was in some way slightly more left-wing this time. Its leader
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repeated constantly that “Britain only succeeds when all its working people succeed.”
Probably the main reason why this motto didn’t work is that it didn’t have a real reso-
nance because there is simply no such decisive group that would identify itself with the
denotation of “working people.” This brings me back to the question of an agent and
the question of class, which was a central issue of your essay “Telling the Truth about
Class.” According to the classical notion of class, it looks like the proletariat is now almost
lacking as “a class for itself.” And also the position of the proletariat as “a class in itself”
has changed profoundly. What could be done in this situation of the precarisation and
dissolution of the working class?

This is of fundamental importance. Everybody in his or her right mind will recognise the
presence of the proletariat as the main structural element of a commodity-producing
society. At the same time, we know that the working class was also a political concept,
the name of those alienated individuals who - if they want to be free - ought to put an
end to capitalism and thus to all hierarchical society and to create a classless one. The
recognition, on the one hand, of “the class in itself” as the fons et origo of capital crea-
tion and accumulation and the denial, on the other hand, of “the class for itself” in the
subjective, active, political sense simply reflects the bourgeois separation of the economy
Jrom politics, the absolute conceptual and legal basis of liberal capitalism. This is con-
ceding defeat - for eternity.

Nothing prevents us from looking for a workable idea of a new revolutionary agent.
Marx and Engels found a small immigrant community of German workers in London to
write their Manifesto for, which was more or less a spontaneous creation that resonated
with many non-communist political currents, including those based on values like sol-
idarity and self-help. This is how it started: the workers’ movement was at the beginning
puritanical, egalitarian, solidaristic, and liberal. The analysis of the main social forces
of today should be the primary question of radical intelligentsia. We should be better
informed - not just empirically - but to think more profoundly about class than we did
before.

The proletariat of today - and this was the case even earlier when it was not acknowl-
edged by the movement - is no longer mainly industrial and is not even ‘productive.” Many
of its members do not work at all because they cannot and many still live in traditional
servitude and personal dependence on plantations or in households or in conditions of
semi-slavery. Like when the Manifesto was written. The disparate and variegated character
of the proletariat was always the greatest obstacle for the revolution, as was discovered
by Rosa Luxemburg, Hilferding, Otto Bauer, Lenin, Trotsky, Bordiga, Bukharin, Gramsci,
and others. That is what “imperialism” means. But one of the functions of philosophy is
to synthesise the infinite variety of human experience. (This is what Badiou means by
“a politics of truth.”) The old Marxist conflict between “spontaneists” and “determinists”
was, in the end, no conflict at all: both believed that the development of capitalism will
of necessity lead to the communist transcensus without outside (conscious, deliberate)
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interference. It was only two people - Lenin and Lukdcs, and later another two, Brecht
and Benjamin - who saw that this is not sufficient, that the alliance of philosophy and
“The Class” was necessary.

So, curiously enough, it is not “The Class,” which is lacking, but philosophy - and
especially a link between the two. One of the causes of this is a strange combination
of defeat and disappointment. It is small wonder that “the collapse of communism”
(read: the slow decay of post-Stalinist state capitalism) was already the outcome of the
disillusionment with this grandiose but substantially flawed version of modernisation,
which inaugurated a system of commodity production and commodity exchange on
the periphery whose false consciousness was “Soviet communism” and which ended up
being nothing more than a welfare state for the boondocks without the appurtenances
and paraphernalia of “liberal democracy,” as well as having a society that was more
socially and morally conservative than the Victorian age but with a population listening
to rock music with the corresponding sexual attitudes. Moderns wanted to be moderns
and that was that. But the price for this small change - small, judged by authentic his-
torical standards - was extremely high. So people managed to be disappointed with
both communist “dreams” and capitalist reality. At the same time, the only important
countervailing power - however poor a quality of one it was - that would uphold the ideal
of a human condition devoid of exploitation vanished, and this has changed the political
dynamic for ever. It was ultimately the rebel groups, which wanted true socialism and
resisted the repressive apparatuses, which were defeated, not the one-party élites that
have transmogrified themselves rapidly in the new national bourgeoisie and have made
their deals with the West and with their local reactionary and chauvinist competitors. So
we were defeated, unbeknownst to ourselves, by the capitulation of the régime we fought
against. This irony would not have been lost on the author of The Eighteenth Brumaire.

But quite apart from Eastern Europe, in spite of the immense theoretical material
assembled, particularly since the nineteen-sixties, Marxism was, on the whole, mostly
critical and not revolutionary. Faced with the threat of total darkness, I submit respect-
fully that this state of affairs should be considered ripe for a certain change.
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Interview with Petr Uhl, by Petr Kuzel

Petr Uhl (born Oct. 8 1941), Czech journalist, longtime prisoner of conscience and former
member of the 4" International. Since the 1960s he has been one of the foremost repre-
sentatives of the radical left in Czechoslovakia. In 1968 he was one of the main organisers
of the Intellectual Association of the Left (Nazorové sdruzeni levice), which attempted to
propagate radical left theory and orient political praxis towards the radical left. In Sep-
tember of the same year, following the Soviet occupation in August 1968, the Association
was dissolved. In December 1968 Petr Uhl was a co-founder of the Revolutionary Youth
Movement (Hnuti revolu¢ni mléddeze). In December 1969 he was arrested for his activity
in the Movement and was subsequently sentenced to four years in prison, together with
18 other participants who received lighter sentences. This was one of the first and largest
political trials after 1968. During the course of 1969 approximately one hundred young
people, predominantly students, took part in the activities of this movement.

In 1977 Uhl was one of the founders of Charter 77 and in 1978 he co-founded the Commit-
tee for the Defence of the Unjustly Prosecuted (Vybor na obranu nespravedlivé stihanych,
VONS). During the same period he published the samizdat journal Information about
Charter 77 - one of the longest-published samizdat journals in Czechoslovakia. The journal’s
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primary purpose was to provide information about the activity of Charter 77, VONS and
other independent initiatives in the Czechoslovak Socialist Republic and other countries,
while at the same time, as the journal stated, it aimed “to be an element of democratic control
over the work of the spokespersons of Charter 77, the activity of VONS and the work of other
Chartist or opposition collectives and groups.” In 1979 Petr Uhl was once again sentenced
for his activity, this time to five-year prison term, and again he served the entire sentence.

After his release in 1984, Uhl continued to engage in activities directed towards defending
human rights. He founded the East European Information Agency; he was present at the
birth of the Czechoslovak Helsinki Committee, Czechoslovak-Polish Solidarity; he worked
on the editorial board of the Czech version of Inprekor (Inprecor) magazine, which was
published by the United Secretariat of the 4™ International, and whose Czech version began
publication in 1986.

After the revolution of 1989, Uhl served as a member of parliament in the Federal As-
sembly and, during 1990-1992, as managing director of the Czech News Agency (CTK).
He was also a member of the radical left-wing organisation Left Alternative. Beginning
in 1991 he worked on the UN Commission for Human Rights, and in September 1998 the
Czech government appointed him an envoy for human rights. He played an active role for
example in campaigning against the establishment of a US military radar and military
base within the territory of the Czech Republic, against the neoliberal policies of the govern-
ments of Mirek Topoldnek and Petr Necas, and against discrimination toward minorities.
At present he works as a journalist, writing columns for the daily newspaper Pravo, for
Denik Referendum, and other media.

One of the central ideas promoted in his writing is the principle of social self-government
as an alternative to parliamentary government. He formulated his ideas most extensively
in his book Socialism Imprisoned: A Socialist Alternative to Normalisation (Le social-
isme emprisonné: une alternative socialiste a la normalisation [Paris: Stock, 1980]). The
book was published in Czech two years later by the exile publisher Index. His 1969 article
“Czechoslovakia and Socialism” was also included in this volume. He further elaborated
his political views in two later books, Justice and Injustice as Seen by Petr Uhl (Pravo
anespravedlnost o¢ima Petra Uhla [Prague: C. H. Beck, 1998]) and his recently published
memoirs 1 Did What I Thought was Right (Délal jsem, co jsem povazoval za spravné
[Prague, Torst 2014]).

Before 1989 you ranked amongst the fiercest critics of the former regime from positions
of revolutionary Marxism. How did you come to revolutionary Marxism, and when did
you first adopt Marxist positions as your own?

I came to revolutionary Marxism via authentic Marxism, Marxism without qualifiers.
I gradually began to identify with Marxism during the first few years of my studies at
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the Faculty of Engineering of the Technical University in Prague, under the influence
of associate professor Jiti Hermach. On the basis of his lectures, he convinced me of the
legitimacy of Marxist thought. He later belonged to the reform wing of the Communist
Party of Czechoslovakia (KSC). He was a member of the team that drafted the Action
Programme of the KSC. He worked at the Academy of Sciences. After 1969 he was ex-
pelled from the party and later he signed Charter 77. Within the Charter organization
he worked with a group of former Communist Party members. Later he went into exile.
Along with other factors, he had a very strong influence on me.

Due to the fact that, thanks to my father, I learned French at high school, I also had
access to French literature. I was familiar with Trotsky, whose works had been relatively
quickly translated in Czechoslovakia (The History of the Russian Revolution was published
in Czech in the years 1934-1936, and The Revolution Betrayed was translated towards the
end of 1937). But some books I had in French. Later, from 1965 onwards, when [ was only
24 years old, I began to travel to France. At the time I went there upon the invitation of
Alain Krivine, who was later a leading representative of the Ligue Communiste (which
was renamed the Ligue Communiste Révolutionaire in 1974). My wife and I are still in
touch with his brother Hubert Krivine and his sister-in-law Catherine Samary.

How did you view the situation of the French radical left at the time in comparison with
what you'd had the opportunity to see in Czechoslovakia?

I was in France at the time when the National Union of Students of France (L'Union
nationale des étudiants de France, UNEF), which was then under the influence of the
French Communist Party, began to fragment. It split into three factions, which then
gave birth to separate organisations. One of these was what later became the Revolu-
tionary Communist League (Ligue Communiste Révolutionaire), which was the French
section of the 4'" International. The second was made up of people who were termed
“pro-Togliattis.”' This was a reformist, rather social-democratic group. The third was
composed of those who remained loyal to the party line of the PCF. The latter were our
common opponents. They were not only hardline pro-Muscovites, but also dogmatic.
At the time I sympathised rather with the “pro-Togliattis,” but due to the influence of
a number of circumstances, I eventually began to co-operate with the French section
of the 4™ International.

You were a member of the 4® International beginning in 1984, but you've never declared
yourself to be a Trotskyist. What then were your objections to Trotskyism, and what
motivations led to you leave the 4™ International in 1991?

! After Palmiro Togliatti, the general secretary of the Italian Communist Party, who promoted
the establishment of centres of the communist movement independent of Moscow. (Note P.K.)
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Initially I refused to join the 4" International, since I had an unresolved issue with the
class struggle, but mainly with their characterisation of the USSR as a bureaucratically
degenerated workers’ state, and their characterisation of the countries of the Eastern
Bloc as deformed workers’ states (according to them those states were not degenerate,
because they had never been proletarian, and thus they could not degenerate; instead
they termed them deformed workers’ states). I had a problem with this not only at the
time but also later. Nonetheless, when I was released from prison for the second time in
1984, I spoke to Catherine Samary (on the roof of the house, where there were no bugging
devices) about the 4" International. The French section of the 4" International then self-
lessly provided support to prisoners of conscience and their families, regardless of who
was who, whether they were Catholic, Protestant, atheist, Marxist or non-Marxist. Their
solidarity was total, and my gratitude for their activity was so great that I said to myself
that I must overcome any ideological disagreements. And so without declaring myself
to be a Trotskyist I therefore also joined the 4" International. When someone referred to
me as a Trotskyist, I slightly jokingly corrected them, saying that I was a revolutionary
Marxist. People like me, especially if they're organised within the 4™ International, are
usually called Trotskyists by others. They frequently apply the term to themselves, but
that wasn’t my case.

And what'’s the reason why you eventually left the group?

In 1991 I left following a rather long conversation in Paris with Hubert Krivine and Cath-
erine Samary. We spoke for several hours about the situation in Czechoslovakia. And
they began trying to demonstrate to me that I was no longer a Marxist. At the time I grew
angry, because I'm the one who decides whether or not I'm a Marxist, but I admitted that
I'was not a revolutionary Marxist and announced that I was quitting the 4" International.

You said that you rejected the theoretical view of the degenerated or deformed workers’
state. But where did you stand for example with regard to the idea - which was devel-
oped also within the framework of Trotskyism - that what we were dealing with were
not degenerated workers’ states but rather state capitalism, and that a new ruling class,
and not merely a parasitic bureaucracy, had formed within the USSR?

I broadly agree with the evaluation of Lev Davidovitch Trotsky, that state capitalism is
nonsense, that it’s a contradictio in adjecto, and as a result I don’t use this expression
to describe the regime in the USSR. Nevertheless, when I wrote my memoirs I felt the
need to somehow delineate the former regime, and I inclined towards the term “state
socialism.” In Charter 77 we used to call that regime a dictatorship. Those of us who were
bound together by a Trotskyist revolutionary Marxist orientation (this was the case, for
example, with Jaroslav Suk), then very often we also used the term “bureaucratic dicta-
torship.” But this term doesn’t say a lot. In fact even Stalin criticised bureaucracy, and
so eventually I inclined towards the term “state socialism.”
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The United Secretariat of the 4™ International sent Inprekor magazine (in its English and
French versions, Inprecor) to Czechoslovakia. In Czechoslovakia you were one of the
main authors on the Czech editorial board of the Czech version of the journal. Can you
explain what kind of journal it was, how it was founded and what kind of readership it had?

The name “Inprekor” was an abbreviation of “Internationale Pressekorrespondenz,” which
was a journal originally published before the Second World War by the 3" International.
In the 1970s this journal was revived, and the United Secretariat of the 4" International
began to publish it. It was published in a number of different languages (French, Ger-
man, English, and Spanish). The Czech version, or rather excerpt, was published from
1986 onwards in Paris and was smuggled into Czechoslovakia. After November 1989 this
magazine was published by Adam Novak.

Were there any other Trotskyist-oriented publications here under the former regime?

Earlier there was the journal Information Materials (Informacni materidly). It was published
in Berlin in the years 1971-1982, during which period 41 issues came out. It declared
itself to be the magazine of “Czechoslovak revolutionary socialists,” and it was a platform
for radical left thought. It was published by comrades in West Berlin: Sibylle Plogstedst,
Ivana Sustrovd, who is the sister of Petruska Sustrové, Richard Szklorz, Jifi Bores, Jan
Pauer and others. The name was taken from the Prague magazine Information Materi-
als, which was published in 1968 in Prague by the Intellectual Association of the Left.

Were there any groups in Czechoslovakia that directly declared themselves to be Trotskyist?

In 1969 there were a number of people there who sympathised with Trotskyism in one
way or another, but no group in Czechoslovakia directly declared itself to be Trotskyist.
Even the Revolutionary Youth Movement wasn’t univocal in its ideological orientation.
Various influences were combined in it: Trotskyism, Che Guevara, Marcuse, the Frankfurt
School; some members supported Maoism, etc. But it’s true that Trotskyist sympathies
were predominant.

Were there any Trotskyist organisations in other states of the Eastern Bloc, and did you
have any contact with them?

Primarily in Poland there was a far left group. Modzelewski and Kuron were educated
enough to know that they couldn’t refer to themselves as Trotskyists. The 4" International
also didn't call them Trotskyists, but rather Marxists - and they were Marxists. Never-
theless, in social discourse they were commonly spoken of as Trotskyists. In fact they
weren’t Trotskyists, but I don’t know if they were sentenced for it.2 Adam Michnik, on the

2 Kuron and Modzelewski were sentenced in 1965 for writing An Open Letter to the Party (published
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other hand, was convicted of Trotskyism, though he never was a Trotskyist. He wasn't
even a Marxist. In contrast with classic Trotskyists, Kuron and Modzelewski referred to
the party politburo and the secretaries of the Central Committee as a class. For them, the
relations to the means of production was the defining measure, and with regard to the
fact that nobody else other than this group had these means at their disposal, and that
nobody else decided on the use of these means, they conceived of this group as a class,
even though it comprised only a few, or a few dozen people. In my view, though, it’s not
possible to refer to these people as a class.

So in Poland there was a radical left group based around Kuroni and Modzelwski. In
Russia there was a group based around Memorial. These were the posthumous children
of Trotskyists who died in the 1920s and 30s; they were posthumous in the literal sense of
the world - children and grandchildren who were working for their parents’ and grand-
parents’ rehabilitation, political, juridical, and otherwise.

What about contacts with Yugoslavia?

I personally didn’t have contact with anyone in Yugoslavia, but of course there were
certain contacts here. For example, some people attended the seminar on the island of
Korcula.? Jan Kavan went, as did others. Although he didn’t profess to be an adherent of
the radical left, he was very close to it. He was later involved in the left wing of the UK
Labour Party, of which he was a member for several years. I don’t remember if there were
any such similarly oriented organisations in Hungary or Romania.

France and the Radical Left

You said that you were in Paris in 1968. When exactly?
I was there at least twice that year. First in June.

So you experienced the echoes of the events of May.

in English in New Politics 5 (Spring 1966), pp. 5-46), in which they attacked the regime and called
for workers' democracy. Kuron was sentenced to three years in prison and Modzelewski to three
and a half. They were released in 1967, but in 1968 they were sentenced again to three and a half
years of prison for engaging in renewed political activity. (Note P.K.)

3 Between 1963 and 1973, Marxist humanists associated with the Yugoslavia-based journal Praxis
organized a series of meetings on the island of Korcula. These Korc¢ula Summer Schools were at-
tended by critical Marxist intellectuals from throughout Eastern as well as Western Europe, and
they represented important events in the creative interchange of critical approaches within the
framework of Marxism. (Note P.K.)
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Yes, I experienced the echoes of May. Some student strikes, as well as workers’ strikes in
which students were involved in some way, were still ongoing. So I caught the tail end
a little. I was in France for the second time that year from the end of July to the end of
August. And it was there that I learned about the military intervention in Czechoslovakia.
Hubert Krivine then took me to Brussels, where the United Secretariat of the 4" Interna-
tional hastily convened. There were about six or seven people there. They wrote a dec-
laration in which they expressed support for Dubcek’s leadership, and at the time I told
them: “Comrades, I'm not a member of your organisation, but surely you of all people
can'’t be serious about approving the policy of Dubcek’s government like this.” And so
the whole thing was rewritten. A demand was formulated for the release of the political
representatives of Czechoslovakia who had been kidnapped and taken to Moscow, but
a certain distance from the policy of the Czechoslovak leadership was also inserted
into the declaration, albeit in mild form. I slept at Ernest Mandel’s flat, and then Hubert
Krivine drove us back down various country roads to France. On the journey we had to
avoid border controls, since I didn’t have permission to enter Belgium - I had a visa only
for France. Europe was unifying via facti, not on the basis of ideas.

Let me return for a moment to how you were affected by the atmosphere of May?

It had a pronounced effect on me. It’s interesting how everything is connected. Shortly
before my second visit to France that year I'd also been in Poland. I stayed for two days
with Janusz Onyszkiewicz, who twenty years later became the Polish Minister of Defence.
At the time, however, he was working as an assistant at the University of Warsaw, and he
was living on the top floor of a building above the courtyard of the Warsaw Polytechnic.
A student strike was under way there, and he explained to me how the bakers were taking
bread to the students. He was enthusiastic about this joining of forces between workers
and students - what the French term the jonction entre ouvriers et étudiants.

But in the end this joining of forces didn’t materialise to any great extent.

It didn't, but it was characteristic that although the Polish and French students knew little
about each other, they were asserting the same demands, they had the same feelings
and the same movements could be seen in both countries. When, after returning from
Poland, I left for Paris, I met with Charles Urjewicz, whom I'd known since 1965. Today
he’s an emeritus professor at an institution which was then called the Ecole Nationale
des Langues Orientales Vivantes. For them Czech, for example, was an Oriental language.
Around that time he also brought Jacek Kuron and Karol Modzelewski’s famous Open
Letter to the Party to Paris, where it was translated and published in French.

And this is the document that you translated in 1968?
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Yes, I translated it together with Milos Calda, and it was published by the Prague Student
Parliament.

Did the ideas of Paris’s May 1968 in any way influence the thinking and mood in Czecho-
slovakia?

I tried desperately to make it happen, but I was quite alone. At the Charles University
Faculty of Arts I gave a lecture when the strike of November 1968 was under way.* I man-
aged to place political cartoons from French journals of the time in Student® magazine.
There was a certain degree of interest, but it was nothing too impressive.

And did that November strike in some way link back to the events of Paris in May? Did
it base itself on their example in some respects?

It linked back to Paris in that it was declared as an occupation strike. That word was
used. There were undoubtedly common elements. But it linked mainly to the November
congress of the Central Committee of the Communist Party of Czechoslovakia, and it was
declared in advance that its aim was to support the progressive wing of the Communist
Party against the conservative wing. I remember back then that Karel Kosik came into
the assembly hall of the Faculty of Arts, straight from a meeting of the Central Com-
mittee, and he said that comrade Jake$ had also spoken at the meeting and that when
he’d heard him speak he’d realised that it was no longer possible for both comrade Jake$
and him, Karel Kosik, to be members of the same political party. About six months later
Kosik was either expelled from the party or left of his own accord, I don’t know which.

You mention Karel Kosik, what kind of relationship did you have with him?

I used to bring him the Information about Charter 77, but I never got to know him well.

4 On 18 November a three-day occupation of universities began in Czechoslovakia. This was a
reaction to the results of the November congress of the Central Committee of the Communist Party
of Czechoslovakia, where the reformist wing of the party was de facto defeated. The aim of the
strike was to support the reformist wing of the party, and amongst other matters to also support
the retention of the Action Programme of the KSC from April 1968. Despite widespread support
for the strike in Czechoslovak society, the demands were ignored. (Note P.K.)

% Student was an influential student weekly published from 1965 to 1968. In 1965 its circulation
was 30,000, and a year later this number rose to 40,000. In 1968 the magazine’s editorial stance was
critical and radical in its support for the Communist Party’s new pro-democratic orientation. The
last official issue of Student was published on 21 August 1968, the day of the Warsaw Pact invasion
of Czechoslovakia. After the beginning of the occupation, five unofficial issues were released, but
when Czechoslovakia’s political leaders signed the so-called Moscow Protocol accepting the “broth-
erly aid” of the armies of the Warsaw Pact, the editorial board chose to dissolve itself. (Note P.K.)
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The Intellectual Situation of the Left

In 1968 the Intellectual Association of the Left, in which you were active, was founded.
Could you please briefly describe this federation?

It was actually founded on the basis of an advertisement printed in the daily Rudé prd-
vo, and also in some other newspapers, I believe. It was placed there by Ms. Novakova.
What was her first name... ?

Julie.

Yes, Julie Novakova. I replied to the advertisement, and as a result I met with Zbynék Fiser
(pseud. Egon Bondy) and his spouse Julie. He was absolutely hopeless as an organiser
and had no interest in it, so I took over organisational matters. This organisation had
members such as Jif{ Miiller, the left-wing Catholic Vaclav Trojan, the sculptor Rudolf
Svoboda, the philosopher Jan Smisek, Vladimir Riha, Stépén Steiger, and others. Ap-
proximately fifty to a hundred people. We decided to hold various meetings. The main
speaker was Zbynék Fiser [Egon Bondy], and then there was a discussion about what
he’d said. The meetings were held approximately once a month. We published the Infor-
mation Materials (Infomat), which we printed on a stencil duplicator with the support
of the Ecumenical Council of the Church. I ran the magazine. In fact, I came here from
Paris in June 1968 so that we could publish it. A discussion was held, and then I went
back to France. Also in attendance for example was Pavel Filipi, today a professor at the
Protestant Theological Faculty of Charles University, and Jakub Trojan, Protestants who
sympathised with the Palestinian struggle against the Israeli state. There were also four
secret police, who directly declared themselves to be State Security employees, though
we didn’t know whether or not they’d been sent there.

They just turned up and said that they were from the StB (the State Security agency)...

Of course. And we considered this to be correct behaviour.

The Revolutionary Youth Movement

You mentioned the strike of November 1968. The Revolutionary Youth Movement in fact
originated in connection with this strike...

Yes, the Revolutionary Youth Movement was founded by radical, left-oriented students,
but there was also one additional group. This was a group formed by Vaclav Trojan and
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Petr Meissner. It was a group which represented, as I've called it, under a French influ-
ence, the ouvrierist deviation. They wanted to establish direct contact with workers and
hold joint events. One of their actions for example was to carry paving stones into the
cellar of the Faculty of Arts in order to use them as defence. So I don’t know if that really
made them more left-wing.

As regards the Revolutionary Youth Movement, I have here a thick notebook I wrote in
prison. There were originally two such books, but I lost the first of them. This one actually
contains what’s in my criminal file; it doesn’t contain much beyond that. (There’s a copy
in the National Archive, but there’s also one in the possession of the Office for the Inves-
tigation of the Crimes of Communism.) It has a number of sections: 1) The first section
discusses the Intellectual Association of the Left and then also the Revolutionary Youth
Movement - the sources are the RYM and its links to other organisations, groups and
people within the country; 2) connections abroad; 3) activity of the RYM; 4) its material
base; 5) a proposal for statutes and organisational structure; organisational meetings;
6) Jan Palach; 7) Addenda.

You're probably most interested in the connections abroad. This section has 26 sub-chap-
ters: 1) The People’s Republic of China, materials from the People’s Republic of China;
2) Kuron and Modzelewski - the Open Letter; 3) a Statement of the [German] SDS on
Czechoslovakia; 4) Library and the importing of literature from abroad; 5) Preparation for
West Berlin - a number of people from the RYM travelled there; 6) West Berlin - course
of events and reception; 7) Ernest Mandel; 8) Duplicate from West Berlin; 9) Encoding
of all types (although this was nonsense); and so on and so on.

It’s all carefully sorted.
We were allowed only one pen in prison, but I had a four-coloured one.
In the records you mention here the magazine Black Dwarf. Did you contribute to it?

Sibylle Plogstedt wrote in it during the time we lived together. I contributed rather to
Rouge and other journals.

Was Egon Bondy also involved in the Revolutionary Youth Movement?

No. And I didn’t even offer him the option, or at least I don’t remember doing so. Per-
haps I mentioned to him that he could get involved, but in any case he didn’t join us.
In the Revolutionary Youth Movement, of the people who were older than me, the only
distinguished figure was Stépén Steiger. At the time he was the third member of our cell
within the framework of the RYM. In the autumn of 1969 we changed the organisational
structure of the RYM, since we knew or felt that it was necessary to act in a conspira-
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torial manner. It was necessary to have a cell system. Sybille Plogstedt and I naturally
belonged to the same cell, and we sought a third member, since the rule was that there
must be at least three people to form a cell. The third in ours was Stépén Steiger. It was
a Francophone cell, so meetings were held in French.

Charter 77

Can you say something about your involvement with Charter 77?

When we founded the Charter, I was one of eight people who met to discuss the form of
the organisation’s basic declaration. From the left there was also Zdenék Mlynaf, then
Jiff Hajek, but there was also Jifif Némec, who was Catholic but had radical left views.
Personally I was very careful to ensure that individual political conceptions and ideas
were not projected into any documents of the Charter, which were intended to express
the opinions and stances of the entire Charter. In this respect I had a dispute with Jaroslav
Sabata, who on the contrary did everything in his power to include as much as possible
of what he was politically advocating, which could be called Marxism. I was against this
attitude. Together with Ladislav Hejdének, in this respect we endeavoured to ensure
a kind of “Chartist political purity.”

What was the reason for this? To ensure that the Charter could embrace the broadest
possible range of ideological and political currents?

Yes, but it did have its consequences. When I came to Ladislav Hejdanek, who was a spokes-
man for the Charter, with the intention of founding the Committee for the Defence of the
Unjustly Prosecuted (VONS), he greatly welcomed the proposal, but at the same time he
was unequivocally and energetically against VONS being a part of the Charter. I had to
recognise this. And so VONS did not become a part of the Charter.

And why didn’t Ladislav Hejdanek want VONS to be a part of the Charter?

Because VONS was not stated in the fundamental declaration of the Charter that all the
Chartists had signed.

But if VONS had been a part of the Charter, considering how much attention was focused

on the Charter abroad, this could to a certain degree have protected members of VONS
against persecution.
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Of course. But it didn’t happen, and it didn’t protect them. During the investigation and
trial with VONS, the investigators were better able to avoid - and they did generally avoid
- the word “Charter,” even if they weren't enable to omit it entirely.

When you were criminally prosecuted for the second time and subsequently sentenced,
this generated a great wave of solidarity and support from abroad.® Can it be said that
this support helped you, or did it rather harm you?

As regards the guilty verdict and the severity of the sentence, it’s impossible to say whether
it helped or harmed me. The authorities had various means at their disposal in that trial.
For example, you weren't permitted according to law to be “in contact with a foreign
power or a foreign agency.” At the time, the sentence for that was ten years. I got five.
The “foreign agency” that we were “in contact with” was Amnesty International. Never-
theless, foreign support led to an improvement in the conditions of my imprisonment;
it provided a certain degree of protection against the brutality of the State Security; it
facilitated the early release of some prisoners of conscience and served as a warning to
those in power against carrying out further repression.

How did Charter 77 function organisationally?

The Charter was not actually an organisation, even less so a democratic one. It had no
democratic mechanisms. It was corporatist, although we didn’t use that expression.
There were certain groups which could be referred to as corporate entities. With the
exception of the underground and the radical left, and also perhaps of the Protestants
and Catholics, most of these entities were based around former members of the Com-
munist Party who knew one another professionally. Many of them published their own
journal and engaged in other activities. They were journalists, historians, sociologists,
philosophers, etc. And the authors of the new document of Charter 77 contacted these
groups, asking them whether they had any objections or additions. I took great pains to
ensure that this took place, because in a certain sense it was a substitute for democracy.

6 There was also a large wave of solidarity surrounding Uhl’s first criminal prosecution in con-
nection with his involvement in the RYM: “Solidarity with the sentenced members of the RYM was
expressed in an ‘Open Letter to the Czechoslovak Government’ by the left-wing intellectuals Ernst
Bloch, Ernest Mandel, Jean Paul Sartre, and others. Demonstrations against the imprisonment of
RYM activists were organised mostly by national sections of the 4" International. Protests were
held in France, Belgium, the Netherlands, Great Britain, Italy, West Germany, West Berlin, Sweden,
Denmark, Switzerland, the USA, Canada, Australia, Japan, and New Zealand. In Paris, Bern, and
Stockholm Trotskyists occupied the Czechoslovak embassy, in Stockholm there was a clash with
the police.” Pavel Pe¢inka, Pod rudou vlajkou proti KSC [Under the Red Flag against the Communist
Party of Czechoslovakia] (Brno: Doplnék, 1999), p. 61. (Note P.K.)
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By what method were the documents of the Charter approved?

It depended on the spokespersons. For this reason the principle applied that one of those
three (there always had to be at least one, in exceptional cases two) had to be a former
member of the Communist Party. One was from a Christian milieu, either Catholic or
(more frequently) Protestant. And the third came from an artistic or otherwise unspec-
ified milieu. So links to people from various circles were ensured in the selection of
spokespersons.

And did all three have to agree?

Absolutely.

The E-Club

During the period of so-called “normalisation” following 1968, there was also the “E-club,”
in which Eurocommunist-oriented theorists and politicians were associated. What kind
of relationship did you have towards Eurocommunism and the E-club?

We gave the name “E-club” to a group of around twenty people who were former members
of the Central Committee of the KSC. Those who were elected to the Central Committee at
the Vysocany congress, but were not co-opted onto the Central Committee on 31 August
1968, were not counted as former members of the committee (this applied to about twenty
people).” Only former members of the Central Committee (that is, not those who were not
co-opted) could be members of the E-club. The “E” stood for “Eurocommunism.” This club
included, for example, Milan Hiibl, whom Husék later had imprisoned, Zdenék Mlynat

“The Vyso¢any Congress was a hastily called extraordinary session of the Communist Party of
Czechoslovakia, held on 22 August 1968 - one day after the Warsaw Pact invasion of Czecho-
slovakia. At this congress a resolution was passed condemning the invasion, and a new Central
Committee was elected on which the Party’s reformist wing predominated. On 31 August, however,
Czechoslovakia’s political representatives in Moscow signed under duress an agreement known
as the Moscow Protocol, which declared the Vysocany Congress and its resolutions to be invalid.
This agreement also declared the newly elected Central Committee to be invalid and declared the
Committee that had existed before the Vysocany Congress to be the legitimate representative body.
Nevertheless, in a compromise aimed at easing tension in Czechoslovakia, this original Central
Committee co-opted certain reformist members of the Committee who had been elected at the
Vysocany congress. Uhl thus refers to a group of reform Communists elected by the Vysocany
Congress who not subsequently included among those co-opted onto the new, compromise Central
Committee. (Note P.K.)
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(who later emigrated), Jiti Héjek, Milo§ Héjek, Rudolf Slansky, Jr., Vladimir Kadlec, and
anumber of others. Most of them were Chartists, but not all were. A custom was observed
that the e-club would propose one of the three spokespersons of Charter 77. This practice
developed after Jifi Hajek became a Charter spokesperson, followed by Jaroslav Sabata
who, although he wasn’t from the E-club, was seen by them as a kindred spirit. If you look
at the list of spokespersons, in every period there was a former Communist on this list.
But it wasn’t former Communists in general who decided upon this; it was this E-club.

So, as far as we were concerned, that was the E-club, nothing else. I would like to
emphasise that there were three people who could have been included in this E-club but
chose not to be: Frantidek Vodslon, Frantisek Kriegel, and Gertruda Sekaninova-Cakr-
tovd. Other Chartists who had been expelled from the Communist Party viewed them
as “old school communists”.

We've spoken about the Intellectual Association of the Left, the RYM, the Charter, and
the E-club. I'd also like to ask about the Left Alternative. This was a project that emerged
in the spring of 1989. After November 1989 the Left Alternative joined the Civic Forum.
Could you outline what kind of organisation this was?

The Left Alternative was founded on 18 November 1989. We'd prepared its establishment
and fundamental declaration about a month or two before that. It featured Jakub Polék,
naturally Egon Bondy, Petr Kuzvart, and others.

After 1989

When a vote was held within the Civic Forum after November 1989 on its programme,
there was a proposal that the means of production should be privatised. You and three
other people at the time were against this. Do you know who those three others were?

I don’t know, but I don’t believe whatsoever that the phrase “means of production” was
used. I can’t remember it very well. It most probably relates to a meeting held in the Laterna
Magica theatre. When I was released from prison, i.e. on 25 November 1989, I attended
those meetings for a couple of days. And at the time it was the case that whoever turned
up there voted, which is a trifle comical. I tried to bring a little order to the proceedings,
so that for example there would be some kind of body which, even if unelected, would
be in some way defined. Some kind of programme was approved, and I was one of few
who didn’t agree with the programme, but I can’t remember the details.

And what was your idea of the direction that developments in Czechoslovakia could
take after the Velvet Revolution?
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I considered it the simplest and most realistic path to dust off the ideas and demands of
1968. These included, among other things, the idea of social self-government in the form
of workplace councils. This was discussed, for example, by Rudolf Slansky, Jr. and Rudolf
Batték; a number of people wrote about self-governance at the Sociological Institute of
the Academy of Sciences. But at that time I had so many specific practical tasks relating
to the prison system and later the Czech News Agency [from February 1990 to September
1992 Petr Uhl was managing director of the Czech News Agency, CTK - Note P.K], etc.
And then in June 1990 I was elected as a member of parliament to the Federal Assem-
bly (I wasn’t co-opted, I refused to be co-opted there),® and I had a lot to deal with. And
there was no intellectual environment here that could have produced any alternative
to parliamentarianism.

Don’t you think it’s a shame that neither the former communists, for example, nor those
on the radical left, were able to propose a viable project that could have offered an alter-
native to privatisation and Klaus’s market fundamentalism?

I think it is a shame, but those people were not interested in such a project. The former
communists who'd been expelled after 1969 were so encumbered by a whole range of
prejudices that it was difficult to find any kind of common ground with them. One ex-
ception for example was the father of Anna Sabatov4, Jaroslav Sabata, with whom I did
find common ground, because he was very consensual and at the same time a very
intelligent man who understood my positions. But with the others it was very difficult.
Their prejudices, which dated back to the 1950s, were deeply engrained in them and they
didn’t recognise any other approaches.

So do you think that there was simply no possibility of linking back to the programme
of 1968?

I couldn’t see any possibility. Because I was alone. There was also Jaroslav Suk, but to
attempt to form a left-wing group I would have needed people such as Jit{ Hermach or
Zdenék Mlynar, Rudolf Slansky, Jr., and others.

How do you view today’s Trotskyist organisations? In the Czech Republic we have Socialist
Solidarity. If you were to evaluate the activity of radical left-wing organisations in the
Czech Republic, what is your view?

8 The “Velvet Revolution” began on 17 November 1989. On 28 December 1989 the Czechoslovak
Federal Assembly passed a so-called “co-optation law” according to which vacated seats in the
assembly could be filled without calling new general elections, but could instead be filled via
“co-optation,” that is, through a vote taken by the Federal Assembly itself. In the course of December
1989 and January 1990, 76 mainly Communist deputies resigned from their positions, and new
deputies were co-opted onto the Federal Assembly in their place. Petr Uhl refused to be co-opted
and was regularly elected to the Federal Assembly in the general elections of June 1990. (Note P.K.)

183



Interview with Petr Uhl

I follow the activities of Socialist Solidarity, or at any rate of their magazine Solidarity.
I read it with interest. I have a very good relationship with them, but the time when
Iwould have been actively engaged, either as a member or a sympathiser, has long passed.
I have a positive view of ProAlt’ and other such groups. A substantial shift can be seen
in society, caused by the government of Petr Necas (far more than that of Topolanek)."
People have taken a stand against the advancement of fundamentalist market princi-
ples, against the technologisation and technocratisation of power. This shift can be seen
everywhere. In fact, even journalists no longer regard it as entirely taken for granted that
they should push this fundamentalist, undiluted capitalism, and many are now open to
the possibility that there may be other paths.

In the past you have advocated a programme of social self-government. How do you
view the idea of social self-government today?

I am of the opinion that today the idea of social self-government lives on in conceptions
of participatory democracy and in models advocating direct democracy. I haven’t been
so bold as to put together a group of people who, after November 1989, would advocate
social-self government as an alternative to the parliamentary system, but I haven’t given
up on the idea that people should govern themselves within certain collectives. For me,
social self-government is a dream I still haven’t given up on.

What do you think today’s radical left should focus on? And what kind of strategy should
it choose?

I don’t want to dispense advice. I still write, because I've written all my life, but I don’t
want to give advice.

9 ProAlt was an initiative opposing austerity measures and promoting political alternatives. It was
created in reaction to the formation of the neoliberal government of Petr Necas after the parlia-
mentary elections of 2010. (Note P.K.)

19 Mirek Topoldnek’s government was in power during the period 2006-2009. It pushed through
tough neoliberal reforms. Its mandate ended with a vote of no confidence. The government of Petr
Necas was in power during the years 2010-2013. Its fall was brought about by the so-called “Nagy-
ova affair”. In June 2013, the director of the Section of the Prime Minister’s Cabinet, and the Prime
Minister’s lover, Jana Nagyové4, was detained and accused of bribery and of organising the abuse
of the authority of an official. (The latter accusation related to suspicion of misuse of the military
intelligence service.) Then Prime Minister Petr Necas subsequently submitted his resignation,
bringing about the fall of the entire government. (Note P.K.)
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CLASSES

AND THE REAL
STRUCTURE

OF SOCIETY

Karel Kosik

This study was originally published in the Prague-based Filosoficky casopis (Philosophical
Journal) as “TFidy a redlnd struktura spolecnosti,” in autumn 1958 (Filosoficky Casopis 6
[1958], no. 5, pp. 721-733). The text immediately attracted the attention of Party ideologues,
and its author was subjected to harsh criticism as part of the so-called “anti-revisionist”
campaign that was going on at the time. The article is, however, of more than merely
historical-political significance, representing a departure from official Marxist-Leninist
positions. It also presents an important side of Kosik'’s thought. The text was written several
years before publication of Kosik’s best-known work, Dialectics of the Concrete (which
first appeared in Czech in 1963), and in several respects “Classes and the Real Structure of
Society” can be read as a preparatory study for the later book. As in Dialectics of the Con-
crete, Kosik approaches Marxism as an analytical method for effectively grasping reality in
its totality. Criticizing the methodological limitations of modern sociology (as represented
by Max Weber, Kurt Mayer, and C. Wright Mills), Kosik introduces here his conception of
concrete totality. In contrast to the one-dimensional analysis of society taking into account
only a single aspect, whether it be economic, political, spiritual or ethical, the materialist
theory of class is presented here as a method for approaching society in its dialectically
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conditioned complexity. We present this article here for the first time in English, in a trans-
lation by Ashley Davis. Missing bibliographic information and Engish translations of cited
texts have been filled in by Pavel Siostrzonek. Editorial notes are included in brackets.

I

Although every Marxist analysis of society operates as a matter of course with terms
such as class, bourgeoisie, proletariat, and class ideology, thus with categories which
in their organic unity make up the Marxist theory of classes; a cursory critical glance
reveals that the very commonplace nature of this contains within it a serious danger.
In the immediate casual obviousness with which these terms are used, what is lost is,
above all, the character and sense of the Marxist theory of classes; all that is new in
Marx’s contribution escapes us, and, moreover, that which makes of Marx’s observations
a genuine theory of class disappears. If we undertake a return journey from so-called
“class analyses” and class interpretations to their theoretical starting point, we discover
that their starting point is not the Marxist theory of classes as a whole, but rather various
isolated aspects of this theory, which raise themselves up to the level theory itself. These
include in particular the following:

1. Descriptive academism and scholastic socialism, which understands the theory of
classes as a doctrine about the definition and classification of social classes and strata. In
this approach, the Marxist theory of classes is reduced to a formally logical delineation
of terms, to a determination of the differences between class, status group, and stratum.
The critical spirit of this approach is exhausted in the accentuation of the fundamental
aspect of classes - their connection to the ownership of the means of production - in
opposition to bourgeois sociology, which for the most part situates social classes within
the realm of distribution. A typical representative of this approach is Karl Kautsky.' It
is entirely natural that bourgeois sociologists, who view the Marxist theory of classes
from this perspective, reproach Marx for failing to define classes precisely anywhere in
his work, for the fact that it is not clear how many classes he recognized, and so on.?
This approach thus bases itself on the presupposition that correctly defining is enough
to enable scientific knowing.

2. The apparent antithesis of the previous conception is empirical practicism, which
identified the Marxist theory of classes with a system of rules for the waging of class
struggle - that is, with a collection of empirical notions of the forms and methods of

! A textbook example is the extensive passage entitled “Klasse und Staat,” with the subtitle “Defi-
nitionen,” in the second volume of the eclectic work Die materialistische Geschichtsauffasung,
vol. I1. (Berlin: Dietz, 1927), esp. pp. 3-31. [Cf. Karl Kautsky, The Materialist Conception of History,
trans. Raymond Meyer with John H. Kautsky (New Haven and London: Yale University Press,
1988), esp. pp. 249-259.]

2 Marx is reproached for this “scientific” imprecision by the contemporary French sociologist
Gurvitch. Georges Gurvitch, La vocation actuelle de la Sociologie (Paris: P.U.F., 1950), p. 341.
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class conflicts. The relationship between this conception and the theory of classes can
be likened to the relationship of cameralism to political economy. It is not a theory of
classes, but rather a collection of empirical notions and rules derived from immediate
practice and focused immediately on practice, without any theoretical mediation. In
contrast with the previous academic and scholastic approach, which “acknowledges” the
Marxist theory of classes, with the exception of the dictatorship of the proletariat (which
is rejected by both the Marxist Kautsky and the non-Marxist Gurvitch), this approach
emphasises the cardinal significance of the dictatorship of the proletariat as a criterion
for adherence to Marxism. Nevertheless, no matter how enormous the practical-polit-
ical gulf between the two conceptions may be, they concur on one important point:
they understand the dictatorship of the proletariat only from the perspective of political
tactics, and in this one-sidedness they either accept it or reject it. In both cases politics
and philosophy are separated, and the dictatorship of the proletariat is not understood
as a unity of the methodological with the revolutionarily and historically transformative,
but rather exclusively as a question of regular politics, tactics, and political programme.

3. The interpretation of the Marxist theory of classes as a matter of uncovering latent
class interests, of uncovering the social being as an essentially economic being. This
approach, which sees it as the task of science to reveal what truly lies behind political,
aesthetic, philosophical, and other opinions, namely class interest, holds up interest as
the primary driving force of social events; it thus understands Marxism as a theory of
hidden motivations of social conduct, which of course places it amongst subjectivist the-
ories. Interest becomes the real subject of history. In place of Hegel’s logical categories,
which are incarnated and shape reality, class interest comes to the fore as the Demiurge
of the real. Instead of real transitions and concrete analysis, it is sufficient to have in
reserve “interest” as the universal explanation of social processes. In this conception,
Marx’s thesis that the human being is a set of social relations has been inverted and
disseminated in vulgar form as homo economicus.

4. The empirical-sociological interpretation of the theory of classes, which has found
popularity especially in Poland over the last two years. Two antithetical tendencies in
the investigation of the class structure of contemporary society, appearing in the cap-
italist world on the one hand, particularly in American sociology, and in the socialist
camp on the other, primarily in Poland, give the impression at first glance of merely
trading places with one another. Within American sociology, the international repre-
sentative of empiricism, a number of scholars now recognise the inadequacy of mere
social research for understanding the class structure of society. In Poland, by contrast,
sociologists flock towards empirical research as the decisive factor that should liberate
social science from sterility and enable concrete scientific knowledge of the working class
and other social strata of socialist society. These opposing tendencies are advanced - as
it appears from outside - because the old methods, whose place they are now taking,
have proven disappointing and have failed to produce the expected results. However,
the positive direction in which these opposing tendencies are advancing is not entirely
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unambiguous. It contains within itself the seeds of its future breakdown. In the United
States this tendency is characterised by a deviation away from the empirical methods
of Warens® and an inclination towards the methodology of Max Weber. Although Weber
need not be and is not the endpoint of this tendency, he becomes at least a visible and
clearly formulated goal which can be aimed for, and whose method and conceptual
apparatus can be accepted without modification. In the United States this represents
a complex and contradictory process, which contains tendencies of refined apologetics
for as well as deeper criticism of imperialist society (the typical representatives of both
of these tendencies, Mayer* and Mills®, who shall be dealt with further below, take Max
Weber as their starting point). But the path of Polish sociology contains the latent danger
that it will remain captive to the very impotence and sterility against which it has risen
up. The adherents of empirical research, who justify the legitimacy of their discipline
by arguing that it is necessary to gain knowledge of the working class under socialism
(since it allegedly remains something unknown),® fall prey to an obvious error if they
imagine that they can arrive at such knowledge by this means. The empirical revolt
against dogmatic sterility is merely a protest against a past state of affairs; it does not yet
represent its overcoming. A critical adoption of bourgeois methods of empirical research
without a critical adoption and elaboration of the Marxist theory of classes must inevitably
lead into a blind alley. Attaining knowledge of the contemporary working class means
attaining knowledge of contemporary society in its internal structure and its concrete
historical tendency. The complexity of this task is determined by the complex character
of the epoch itself: the existence of two social systems in their concrete historical form.

A common feature of all the above conceptions, however much they vary in their
details, is the fact that they are detached from the Marxist method, and as a result they
understand the theory of classes as a finished result, an isolated question, detached
from both the materialist conception of history and the revolutionary historical praxis
of the proletariat.

The Marxist theory of classes, the core ideas of which are briefly summarised in Marx’s
famous letter to Weydemeyer,” differs fundamentally from the one-sided and distorted

3 [1t seems likely that the name “Warens” is incorrect. There was, however, a well-known Amer-
ican sociologist who fits Kosik’s description named William Lloyd Warner (1898-1970), author of
numerous empiricist studies on social inequality. Warner’s theory of class was, moreover, discussed
atlength in an article by Kurt Bernd Mayer cited by Kosik below. (Editors’ note)]

4 [Kurt Bernd Mayer (1916-2006), Swiss-American sociologist whose work will be discussed in
this article. (Editors’ note)]

5 [C. Wright Mills (1916-1962), the influential US-based sociologist. (Editors’ note)|

6 See Julian Hochfeld, “O programu vyzkumu pracovniho prostiedi na velkych stavbach socialis-
mu,” Filosoficky casopis 4 (1956), no. 3, pp. 441-448.

7 Karel Marx, “Marx to Joseph Weydemeyer, 5 March 1852,” in Karl Marx and Frederick Engels,
Collected Works, vol. 39 (New York: International Publishers, 1983), pp. 61-65.
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interpretations described above. The very fact that the ideas Marx expressed in this
frequently quoted letter remain either misunderstood or vulgarly distorted in these
interpretations testifies to the gulf between these approaches and the Marxist theory
of classes. In the letter in question, Marx rejects the supposition that he had discovered
the existence of classes and their struggle in society. Already before Marx, Ricardo in
particular had uncovered the class anatomy of modern society, and French historians
had also presented a history of classes and class struggles. Marx’s contribution resides
in the fact that knowledge of the historical role of the proletariat, thus the discovery of
the real revolutionary subject of history, became the basis for establishing a science of
society as a science of the present.? For Marx and Marxism, the issue of classes and the
class struggle is not exclusively a political or tactical question; it is a fundamental issue of
historical development, scientific understanding, and the revolutionary transformation
of the present. On this basis it can be explained why classes and the theory of classes
have not only tactical-strategic or sociological significance for Marxism, but also, and
above all, philosophical significance, since from the perspective of Marx’s theory of
classes new formulations were developed for explicitly philosophical questions, such
as the relationship between subject and object, necessity and freedom, absolute and
relative truth. In a narrower sense, Marx’s contribution to the theory of classes is char-
acterised by two discoveries: Marxist historicism and the real revolutionary subject of hi-
story.

The connection of the Marxist theory of classes with both philosophy and political
strategy and tactics fundamentally distinguishes Marxism from various sociological
conceptions of classes, which essentially represent a mere description of the existence
of classes but are not capable of uncovering the reality of classes - that is, they are not
capable of becoming a theory of the real process of the abolition of all classes. These
theories are either open apologia for capitalist dominion or mere sociological inquiries
into partial phenomena of the class structure, torn out of their social context and devel-
opmental connections. In Marxist theory, based on knowledge of the historical role of the
proletariat, praxis exists not as a foreign body which is attached from outside to a theory
that has already been formed, but is rather a moment of this theory. Only on this basis can
the traditional extreme of apologetics and utopia, in which bourgeois science operates
today, be overcome: either ossification within the factuality of given relations and thus
a petrifaction of these relations, or a creation of an ideal outside of society, outside of
developmental tendencies, an ideal for whose realisation no forces exist.

8 Engels considered “This eminent understanding of the living history of the day, this clear-sighted
appreciation of events at the moment they occur” to be the principal characteristic of the mate-
rialist conception of history and the materialist theory of classes. See Frederick Engels, “Preface
to the Third German Edition of The Eighteenth Brumaire of Louis Bonaparte by Marx,” in Karl
Marx and Frederick Engels, Collected Works, vol. 26 (New York: International Publishers, 1990),
p. 302.
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Marxist historicism resides in the fact that it understands the present as a transition,
as amoment of historical development, thus as something mediated, though naturally it
does not deny immediacy, that is, the uniqueness and specificity of each historical stage
and epoch. The working class, as the real subject of the present epoch, is not an external
and therefore impartial observer of the historical process, but an active, revolutionary
agent thereof, which however stands above each of its concrete practical actions in the
sense that it understands and realises this action as a link in the process of historical
development and thus specifically places the action within the historical context.

Each epoch is immediate, that is to say unique, only thanks to the fact that it is me-
diated; nevertheless, as a product of prior development it is at the same time something
different, since it is itself both a producer and a mediating link to the next developmental
stage. From the standpoint of the proletariat, capitalist society is not only that which it is
immediately, that which it is in its historical givenness, namely an exploitative order, but
is at the same time something else, namely the material preparation for its own negation,
the abolition of capitalism. The standpoint of the working class (that is, politically and
methodologically, practically and philosophically: the dictatorship of the proletariat) is
the search for a practical possibility for overcoming given relations. In this sense, this
standpoint more objectively penetrates into reality than any so-called scientific objectiv-
ism, since it understands reality as dynamic, weighed down by internal contradictions,
and does not cling to reality’s facticity. The unity of the objective examination of reality
(from the standpoint of the working class) and the revolutionary transformation of reality
(the revolutionary struggle of the working class) is dialectical and dynamic: a higher
degree of objectivity is made possible by the practical overcoming of existing conditions,
by the discovery of a real path out of these conditions; but the search for this real path
out is inseparably linked to a deep, concrete, and methodologically correct analysis of
these conditions.

If it is not possible to understand the Marxist theory of classes as a finished result,
which exists and can be used separately from its method, this means it is necessary to
demonstrate positively how in the Marxist theory of classes the discovery of the proletar-
iat as a historical subject connects to the elaboration of a dialectical, genetic-historical
method (in opposition to abstract-analytical method).

Marx concurs with Hegel that all that exists is simultaneously immediate and mediated.
Being is understood as a process. However, in contrast to Hegel, who as a consequence
of his idealistic method frequently lapses into the speculative construction of mediation,
Marx emphasises the mediated nature of things themselves and of objective processes;
what matters for him is thus the logic of reality itself, not a logic that is an externally
imposed. Whereas Marx infers transitions from the “specific essence” of the examined
phenomena, transitions in Hegel form out of the “universal relation” of abstract catego-
ries. Marx remarks concerning Hegel: “It is always the same categories offered as the
animating principle now of one sphere, now of another, and the only thing of importance
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is to discover, for the particular concrete determinations, the corresponding abstract
ones.” This speculative method appears in vulgarised form in those proponents of class
theory whose class analyses forego concrete examination and, in place of concrete de-
terminations, find abstract determinations based on “class interest.”

In opposition to Ricardo and classical political economy, Marx methodologically points
to the existence of mediation, and thus in opposition to the analytical method he holds
up his genetic-historical method, and in opposition to general and forced abstraction
he holds up his concrete abstraction. The analytical method of classical political econ-
omy bypasses mediation and reduces the various forms on which it is based, as if these
forms were given presuppositions, to a single unity. Although this method reveals the
existence and struggle of classes in bourgeois society, it considers these classes, together
with the entire social order, to be a natural and therefore unchanging basis of historical
development, which can be understood - as it is by Hegel - as a quantitative growth,
and not a qualitative development. “Ricardo”, writes Marx, “understands wage labour
and capital as a natural, not specific historical, social form of the production of wealth
[...]. Therefore he does not understand the specific character of bourgeois wealth.”!!

In order for empirical forms of surplus-value - profit, interest, rent - to be developed
genetically, that is, in order to abolish their givenness upon which they are based and
which serves for Ricardo as a natural prerequisite for their investigation, it is necessary to
arrive at a deeper abstraction, to uncover their common source, which is independent of
them, to discover surplus-value as the substance of all of these historically phenomenal
forms. Whilst vulgar economics petrifies the independence and isolation of the various
empirical historical forms in which the individual components of the capitalist economy
come to the surface and behave towards one another with complete indifference (profit
as a function of capital, wage as a function of labour, rent as a function of land), thereby
disguising capitalist exploitation, classical economics by contrast attempts to reduce
these indifferent forms to their internal unity. According to Marx, this method is linked
to the fact that “Ricardo exposes and describes the economic antagonism of classes |[...]
and that consequently political economy perceives, discovers the root of the historical
struggle and development.”*?

9 Karl Marx, Critique of Hegel’s ‘Philosophy of Right’, trans. Annette Jolin and Joseph O’'Malley
(Cambridge, Eng.: Cambridge University Press, 1970), p. 10 [Kosik’s emphasis].

19See G. W. F. Hegel, Elements of the Philosophy of Right, trans. H. B. Nisbet (Cambridge, Eng.:
Cambridge University Press, 1991), § 248, p. 269; see also Hans Freyer, Soziologie als Wirklichkeitswis-
senschaft: Logische Grundlegung des Systems der Soziologie (Leipzig and Berlin: B. G. Teubner, 1930).

11 Rarl Marx, Economic Manuscripts of 1857-58, in Karl Marx and Frederick Engels, Collected Works,
vol. 28 (New York: International Publishers, 1986), p. 256.

12 Karl Marx, Economic Manuscript of 1861-63, in Karl Marx and Frederick Engels, Collected Works,
vol. 31 (New York: International Publishers, 1989), p. 392.
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However, the limited nature of this abstract analytical method lies in the fact that it
does not go beyond the given existence of the bourgeoisie and proletariat, and is therefore
incapable of abolishing this immediate existence by finding mediating links.

If, in classical political economy, the natural and permanent existence of classes on
the one hand and the analytical-abstract method on the other mutually presuppose and
complement one another, in Marx, by contrast, the exposure of the capitalist order and of
the existence of classes as historically transitory phenomena is linked to the genetic-his-
torical method, which arrives at the existence of these phenomena through a series of
mediating moments, which of course abolishes the givenness of these phenomena and
reveals their historically transitory character.

A Marxist who examines one or another historical epoch cannot pretend to stand
face to face with indefinite chaos, from which he or she arrives at the simplest abstract
determinations only by means of analysis. On the contrary, these abstract determina-
tions already exist, and the Marxist is a Marxist because he or she uses them as points
of reference which protect him from drowning in a sea of empirical material, and which
enable him to distinguish the essential from the secondary - even if only tentatively,
and making constant allowance for the revisability of both initial presuppositions and
partial results. These abstract determinations and points of reference are terms like class,
bourgeoisie, proletariat, and petty bourgeoisie. The Marxist theory of classes considers
these fundamental terms to be initial principles of examination, to be something whose
concrete reality is an abstract determination, which attains concreteness and therefore
scientific character only in the course of and as a result of the examination. The Marxist
method of proceeding from the abstract to the concrete is thus antithetical to the ex-
ternal subsuming of empirical material under general theses. (It is no coincidence that,
in his critique of Lassalle, Marx counterposes and connects two fundamental errors of
Lasalle’s thought: ideologism and subsumption.) A scholar guided by vulgar Marxism
has a choice: either to subsume factual data and empirical material externally beneath
rigid, metaphysical entities called classes, or to enumerate a number of isolated general
facts from civil history, to present a body of basic statistical data related to production and
economics, to observe quantitative, external and statistically expressed shifts in certain
groups of the population (the growth of the proletariat, the decline of independent en-
trepreneurs, etc.). In the first case, the selected facts confirm theses known in advance,
and the scholar - whether consciously or unconsciously - feigns scientific analysis. In the
second case the scholar manufactures, on a conveyor belt of “historical-class framing,”
some kind of universal historical backdrops that precede the actual interpretation and, in
their temporal priority, are intended to serve as a “materialist” explanation of the problem
being addressed. Empirical facts are entirely externally subsumed under prefabricated,
rigid metaphysical terms. The facts can only confirm theses that are known in advance.
Concepts, conceptions, and categories, which enter into the process of examination as
already-made and definitive truths, emerge from it in the same form, the only difference
being that they have attached to them examples, random empirical data.

194



Classes and the Real Structure of Society

Empirically selected data and externally attached facts cannot change anything in
concepts and categories that are understood, due to the disposition of thought, as rigid
and immutable. And if in some cases it seems that these conceptions are enhanced and
developed by new determinations, in reality what we have are determinations just as
abstract and general as those that came before, which do not lend those terms any new
content. In this sense, for example, the working class under socialism is characterised

” o«

as a “qualitatively new,” “qualitatively different” class.

Because Marxism has already elaborated a basic system of social categories, for every
Marxist the journey “back” from the abstract to the concrete is of primary importance.
In Marx (and similarly in Hegel), the relationship between the singular and the general
is not a relationship of externality, contingency, and therefore reciprocal arbitrariness
and independence; it is a relationship of progression, dependency, conditionality, and
organic unity. If general categories are known and facts are gathered and sorted, what
remains is to undertake the journey back, that is, to conduct a scientific analysis that
would find the mediating links between singular, empirical facts and abstract catego-
ries, mediations which would only then organically link the singular and the general
in an organic unity; that is, in in-depth scientific knowledge. As soon as this process is
conducted, abstraction is no longer an initial empty or general abstraction, just as facts
are no longer empirical facts: a new quality is created, a concrete abstraction, a deeper
and enhanced knowledge. Abstraction is concretely filled; it develops and is infused with
concrete content, not in such a manner as a sack is filled with potatoes, but organically.
Facts enter organically, not randomly or generally, into a definite, concrete whole, where
they can fulfil their dual role: in part to acquire their own genuine meaning, to define
themselves, and in part to reveal the connections of this whole, this totality; that is, to
speak and talk not only of themselves, but simultaneously to be revealers, speakers, for the
other. So for example Bernstein and the modern revisionists and bourgeois sociologists,
who in opposition to Marx elevate the existence of the so-called new middle class - just
like Marx’s vulgar defenders who deny or trivialise the new middle class’s existence - start
out from the same methodological bases, despite the superficial antagonism between
their standpoints: for both sides, this fact, this phenomenon, is examined outside of the
developmental tendencies and specific character of capitalism. Or, in other words: for
both sides this phenomenon is something independent, whereas in reality the phenom-
enon exhibits tendencies that reveal the specific character of contemporary capitalism.

The concrete concept of the working class - and Marxism is always concerned with
concrete concepts, with concrete truths - cannot be exhausted by its relationship to the
means of production. The concrete concept of the working class is not a starting point
for examination, but rather its result. The concretisation of this concept is possible only
by virtue of the fact that the most general abstract (and therefore in this sense funda-
mental) determination of the proletariat (as given by its position within production and
its relationship to the ownership of the means of production) is set within the context
of reality, and within this context the relationship of the proletariat towards the other
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classes, the internal dynamics of its development, its function, etc., are revealed. Through
this placement within a historical context, through confrontation with other classes,
through the tracing of connections with society as a whole, through the exposure of
internal contradictions, through the unveiling of those functions that follow from social
classification, only then can there emerge an organiclinkage of the a priori with the em-
pirical, of theory with factual material, and only in this manner does it become possible
to arrive at an enhancement, development and therefore concretisation of concepts.
Abstract determination, which is the starting point of examination, through this clas-
sification gains an internal dynamic, is transformed, ceases to be an abstract definition
and becomes a concrete concept. The antithesis of this method of progression from the
abstract to the concrete is the method of immutable entities and mechanical subsuming.
In this second, metaphysical method, a certain conception is placed within the context
of reality in such a manner that during the course of the examination it remains con-
stantly the same, unchanging, inert, an abstract identity. The concept is determined
already before the examination, the results of the investigation are known in advance,
and the so-called “scientific examination” is merely a collation of illustrations in order
to confirm the validity of a lifeless entity.

The classical definition of class as presented by Lenin is the most general abstract
determination. But is science a complex of abstract general determinations? In such
a case it would be eclecticism, since it would bring together abstract determinations
without identifying the real unity of determinations and arriving at a concrete totality.
Since science is not a complex of abstract determinations, but rather a dynamic unity of
concepts, even the concrete scientific concept of class cannot be exhausted by abstract
determination and definition. Vulgar Marxism, which immediately links (by subsumption)
abstract definitions (bourgeoisie, proletariat, petty bourgeoisie) with empirical material,
does not lead to further, deeper knowledge of an unknown reality, but only to an apologia
for facts on the one hand and to a tedious repetition of abstract determinations on the
other. And if such a pseudo-scientific theory claims to explain reality, it must eventually
come to an unbridgeable gulf, since it wishes to explain the living by means of the dead
(entities, universalities, realia), to understand the developing by means of the immobile,
to identify the dynamic and contradictory by means of the rigid, the complex by means
of the simplistic, the rich and diverse by means of the one-sided. Whereas in one case it
subsumes empirical facts mechanically beneath rigid theses, in another it reduces con-
tradictory, diverse, concrete reality to simple, immutable, inert abstraction.

The concrete concepts of the “proletariat” and “bourgeoisie” represent a dynamic unity
of many determinations, a synthesis of all fundamental features and aspects, a develop-
mental logic not of one or another period taken separately, but of all history. Marx’s idea
that the anatomy of the human being provides the key to the anatomy of the monkey is not
a denial of historicism, but on the contrary manifests a dialectical historicism that does
not succumb to the relativism and subjectivism of bourgeois historicism. This opinion does
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not at all mean that it would be possible to explain phenomena corresponding to a lower
social level, or undeveloped phenomena, by means of categories which correspond to
developed and fully constituted conditions. As a result, it is a mistake to take the categories
of socialism and communism that Marx arrived at on the basis of an analysis of the most
advanced capitalist countries of his time and transfer them without any modification to
a socialist society that has barely emerged from semi-feudal and largely undeveloped
conditions. This leads to a fwofold mistake: firstly, a certain historical phase of socialism
is explained not as a phase of socialism, but as socialism in general, and the conditions,
relations, and structure of this phase are more or less petrified as the ideal of socialism.
By this it is implicitly assumed that socialism does not develop: this does not mean that
this attitude does not empirically admit the possibility of development. In fact, in this
empirical aspect under socialism precisely, growth is emphasized. But this development
is understood in exclusively evolutionary terms, as the quantitative growth of certain
given constant elements, which are immutable. Secondly, that which is understood as
the developed phase of socialist society, or as the initial phase of a socialist society that
has emerged from a revolution in a highly industrialised country in which the proletariat
forms the vast majority of the population - that socialism which is therefore, in a certain
sense, the programme for every other socialist country - is interpreted as an actual state,
is seen as a level that has already been reached.”

The Marxist theory of classes is a scientific theory because it is capable of presenting
and identifying with maximum precision and specificity the following:

1. an image of the social stratification of each society taken as a whole at a given stage
of historical development, illustrating all the relationships of the classes and groups
within the framework of this whole;

2. the physiognomy of each class and social group in all their aspects, economic,
social, political, moral, and intellectual, within their mutual relationships and with
regard to society as a whole;

3. the developmental dynamic of each class and social group, analysing the trans-
formation of the functions of social groups, and presenting a description and theory of
their origin, development, and demise.

13 The political and, naturally, also the methodological aspect of this reality is stressed for example
by Lenin in his famous reflection on the Soviets. “The result of this low cultural level is that the
Soviets, which by virtue of their programme [Kosik’s emphasis] are organs of government by the
working people, are in fact [Kosik’'s emphasis] organs of government for the working people by the
advanced section of the proletariat, but not by the working people as a whole.” V. I. Lenin, “Eighth
Congress of the R.C.P. (B.),” in Collected Works, vol. 29 (Moscow: Progress Publishers, 1965), p. 183.
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II
The famous characterisation of Max Weber as the Karl Marx of the bourgeoisie' shares
the imprecision of all commonplace idioms. Above all it creates the impression of Weber
as Marx’s equal, bourgeois antipode, and that his work is therefore explicable primarily
as a direct bourgeois-idealistic reaction to Marx. This characterisation disproportionately
inflates Weber’s significance, the originality of his thought and of his critique of Marx-
ism. If we are to remain with this traditional image, we believe that a far more precise
characterisation is that which places the intellectual production of Max Weber within
the context of the Marxism of the Second International, namely of the contradictory con-
tinuation of Marx’s work carried forth above all by the theoreticians of pre-war German
social democracy. Weber’s work is not an idealistic reaction to Marx’s dialectical materi-
alism, but rather to the vulgar and economic materialism of the Second International.'®
Weber is a bourgeois antagonist, critic and at the same time travelling companion of
the opportunistic distortion of Marxism in the era of the Second International. This
is not a mere historical matter. Coming to terms with Weber’s theory of classes means
essentially exposing the methodology of the vast majority of contemporary bourgeois
sociologists engaging with the issue of classes and social stratification. The objections of
these sociologists to Marxism are almost always a mere repetition of Weber’s argument.
In Max Weber, the economic factor of vulgar Marxism is transformed into an economic
aspect, from the perspective of which it is possible to examine society.'® This transition
from objectivity to subjectivism is a consistent elaboration of the idealistic critique of
economic materialism. If the economic is no more than one factor and one aspect of
reality amongst others, how is it objectively possible to justify the privileged position of
this aspect, of this one factor in relation to the others? Max Weber, who replaced factor
with aspect, merely performed the vulgar economists’ intellectual work for them.
Marxism, however, acknowledges no privileged economic factor, which would, in
a decisive manner, determine the other parts or factors of society. The economy occupies

4 Albert Salomon: “[W]e may call Weber the bourgeois Marx.” Albert Salomon, “German Sociolo-
gy,” in Georges Gurvitch and Wilbert E. Moore (eds.), Twentieth Century Sociology (New York: The
Philosophical Library, 1945), p. 598.

15 See Karl Lowith, who however reaches these conclusions in a different context and from a
different perspective. Karl Lowith, Max Weber and Karl Marx, trans. Hans Fantel (London and
New York: Routledge, 1993), p. 119.

16 “The quality of an event as a ‘social-economic’ event is not something which it possesses ‘ob-
jectively.’ It is rather conditioned by the orientation of our cognitive interest, as it arises from the
specific cultural significance which we attribute to the particular event in a given case.” And
elsewhere (even more emphatically): “[I]t is self-evident that [...] a phenomenon is ‘economic’ only
insofar as and only as long as our interest is exclusively focused on its constitutive significance
in the material struggle for existence.” Max Weber, “Objectivity” in The Methodology of Social
Sciences, trans. Edward A. Shils and Henry A. Finch (Glencoe: The Free Press, 1949), pp. 64, 65
[emphasis in the originall.
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a special position both in society and in the examination of society only because the
economy is neither a factor nor an aspect but the real structure of society. If Marxists
therefore use the concept of economy together with vulgar materialists (and their ide-
alistic antipode Max Weber), the two camps understand something entirely different
by this term.

Vulgar materialism, which reduces the individual realms of social reality to economic
factors, is a late and economic modification of mechanical materialism, whose basic
method of explaining reality resides in reducing all forms of movement to a single basic,
elementary - the simplest possible - form. This mechanical materialism shares the same
fate as vulgar economic materialism in that it must sooner or later be supplemented
and surpassed - by idealism. In this sense it is understandable why Mills calls for the
economic determinism of Marxists to be supplemented by “political determinism” and
“military determinism.”"”

The term “economy” in the work of Weber, Mills, and Mayer is not identical to the
Marxist conception: in the first case it means the “economic” distribution of social wealth,
whereas in Marx distribution is merely a moment of production, and therefore only one
aspect of the economic relationship. What Weber and Mills call “the economy” and “the
economic” is not, in Marx’s conception, a defining factor but rather a derivative one.
Whilst Mayer for example asserts that Marxism means giving priority to this “economic”
moment over the moment of power and over social status, Marxism in fact demonstrates
that this so-called economic moment is just as derivative as the moment of power and
as social status, since in all cases what we have are only certain aspects and relative-
ly autonomous realms, whose concrete content is determined by the real structure of
society. From the disharmony among these three of moments, Mayer infers a crisis in
the current theory of classes: “the personal social status of the given individual in this
industrial society [industrial society is what today’s ‘sensitive’ bourgeois sociologists call
capitalism - KK] is not necessarily the exact equivalent of his class position at any given
moment in time. It is precisely this difference between class position and social status,
i.e. the problem of the interrelation between economic inequality and the differential
distribution of power and prestige in contemporary society which has given rise to the
conceptual difficulties and confusions which permeate modern class theory.”*®

The confrontation of Marx’s and Weber’s conceptions of classes demonstrates that We-
ber and his American devotees are burdened in their theory by economic determinism,
despite the fact that they attempt to incriminate Marx for this, whereas Marx’s conception
of class conversely has nothing in common with economic determinism. This econo-
mistic one-sidedness in Weber’s theory of classes is necessary in order to provide space

17 C. Wright Mills, The Power Elite (Oxford: Oxford University Press, 1956), p. 277.

18 Kurt Bernd Mayer, “The Theory of Social Classes,” in Transactions of the Second World Congress
of Sociology, vol. 2 (London: International Sociological Association, 1954), pp. 322-323.
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for other autonomous factors, which are supposedly just as important as classes for the
analysis of society and social stratification. We have here Weber’s famous trilogy: class,
social status and power, three independent and fundamentally autonomous dimensions
of social stratification. Since Marxism views society one-sidedly from the perspective of
the relations of ownership - as is argued by certain contemporary American devotees
of Weber’s theory of classes - it cannot grasp problems that are not directly linked to
these relations of ownership and the phenomena that spring from them, problems such
as power, status, and prestige. As a result it is necessary, if social stratification is to be
grasped, to add to classes further independent dimensions - social status and power.

Marxism naturally does not deny that categories like power and social status have re-
ality and usefulness as particular dimensions of social stratification. However, in contrast
to Weber and Weber’s school, Marxism does not consider these categories autonomous
with regard to the social order.

In this respect it is necessary above all to clarify how Marx’s conception of class dif-
fers from Weber’s. Weber situates classes within the sphere of distribution (the market),
whilst in Marxist theory classes are bound to the mode of production and to ownership
of the means of production. The determining factor of class affiliation for Weber is the
“economic interests in the possession of goods and opportunities for income [6konomi-

we

sche Giiterbesitz- und Erwerbsinteressen],”"® from which it follows that “[p]roperty’ and
‘lack of property’ are [...] the basic categories of all class situations,”? and that “[c]lass
situation is [...] ultimately market situation.”?' In light of this, having access to property
on the market is decisive for class affiliation, and the fundamental difference between
ownership of the means of production on the one hand and ownership of goods or com-
modities on the other is effaced, and in place of the fundamental Marxist categories -
the exploited and the exploiters - there appear the imprecise, confused, and ambiguous
categories of the propertied and the propertyless.

The American professor Bernard, who openly draws reactionary and apologetic conse-
quences from Weber’s theory, whilst simultaneously vulgarising it, reproaches Marxism
for apparently failing to fulfil the prediction of its founder concerning the polarisation
of society into the propertied and the propertyless. It is unnecessary to place excessive
emphasis on the fact that the Marxist analysis of society in general and capitalist society
in particular is not based on the categories of the “propertied” and “propertyless.” These
categories were used by pre-Marxist revolutionary and socialist literature in its attempts to
express social antagonisms. It is clear that analysis employing these categories is extremely
primitive and imprecise. The Marxist theory of classes is not based on the relationship

19 Max Weber, Economy and Society: An Outline of Interpretive Sociology (Berkeley and Los Angeles:
University of California Press, 1968), p. 927.

20 Ibid.
2 Ibid., p. 928.
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between the rich and poor, the propertied and propertyless, but on the relationship of
the immediate producers to the conditions of production, to the means of production.
In contemporary bourgeois sociology, the above division has become the basis for an
apologia, since it places the fundamental dividing line between the decisive groups in
society within the realm of distribution. The opinions of professor Bernard concerning
the American road to a “classless society,”? of professor Mayer on the idea that the class
structure of contemporary American society shall be transformed in the near future into
a middle-class society in which class antagonisms disappear,* of professor Schelsky?*
concerning the “destratification” (Entschichtungsvorgang) of West German society, are
based on the fundamental categories of Weber’s theory of classes.

The scientific value of the modern theory of classes can be measured in terms of how
capable it is of serving as a guide to the concrete examination and explanation of the
complex and contradictory processes which are taking place within the class structure
and social stratification of socialist and capitalist countries. From amongst the various
types of social groups, Marxism has identified classes as large communities of people that
have decisive significance for the character and determination of the structure of society
and for the dialectic of social change and social development. This theory enables us to
differentiate, within the entanglement of transformations that are already occurring in
today’s society, between structural changes that alter the character of the entire social
order and secondary, derivative changes that merely modify the given social order.

The American sociologist Mills reproaches Marxism entirely in the spirit of his teach-
er: “The simple Marxian view makes the big economic man the real holder of power.”*
This conjecture is based on a fundamental misunderstanding of the Marxist method
as elaborated with the greatest thoroughness especially in Capital. Marxism asserts
only that the ruling class of each social order is simultaneously the bearer of the wealth,
power, and prestige of the given society. Whether each individual member of this rul-
ing class, or each of its strata, components or groups, obtains a personal union of these
spheres - wealth, power, and prestige -depends on the empirical circumstances. It is
therefore entirely vulgar to imagine (and to attribute this nonsense to Marxism) that
the richest capitalist in the land must at the same time make power-related decisions of
a fundamental and nationwide significance, or that he enjoys the greatest respect, etc.
Marxism insists that the distribution of wealth, the hierarchy of power, and the gradation
of social status is determined by inherent regularities that ensue from the real structure
of the social order at a specific stage of its development. The question of how power is

22 Jessie Bernard, “Class Organisation in an Era of Abundance,” in Transactions of the Third World
Congress of Sociology, vol. 3 (London: International Sociological Association, 1956), pp. 26-31.

23 Kurt Bernd Mayer, “Recent Changes in the Class Structure of the US,” in Transactions, vol. 3, p. 78.

24 Helmut von Schelsky, “Die Bedeutung des Schichtungsbegriffes fiir die Analyse der gegenwir-
tigen deutschen Gesellschaft,” in Transactions, vol. IL., p. 360.

25 Mills, The Power Elite, p. 277.
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distributed within the given society, how the power hierarchy therefore operates, what is
the measure and ladder of social esteem, what is therefore the scale of social status, and
finally by what method wealth is allotted, how society is divided into the propertied, less
propertied, and propertyless, thus how wealth is distributed - all of these dimensions,
which Weber and his school consider to be autonomous, are in fact derived from the
real structure of the social order.

We therefore return to the basic difference in the understanding of two fundamental
categories - class and the economy - which differentiate Marx from Weber. For Marxism
the economy is the real structure of a given epoch of human development, but is not an
economic factor which conditions other factors, political, intellectual, moral, and other.
As aresult, economic categories are simultaneously social categories. Their specific nature
as economic categories resides in the fact that they are an intellectual reproduction of
the real structure of society. The social position of people in production and their rela-
tionship towards the means of production is therefore not a “purely” economic matter
but rather an economically social matter, and this is why the materialist theory whose
fundamental idea Marx formulates in Capital is possible: “It is in each case the direct
relationship of the owners of the conditions of production to the immediate producers
[...] in which we find the innermost secret, the hidden basis of the entire social edifice.”?®
The difference between genuine Marxism and vulgar economic determinism (and its
bourgeois-idealist counterpart) resides in the following: vulgar materialism considers
economic power, which is expressed in terms of property and wealth, to be the decisive
ultimate cause, which determines politics, ideology, morality, etc. In contrast with this,
for Marx the economy is never a so-called economic categoryj; it is always, rather, an
economically social category, and in this sense the economy can create a real structure
which determines the concrete content of politics, ideology, morality, etc. This in-depth
socio-philosophical understanding of the economy has in the most recent period led
certain critics to deny the “economic” content of Marx’s Capital and to speak of it as an
exclusively philosophical work.*

The second fundamental difference between Marx’s conception and Weber’s con-
ception is that for Weber class is exclusively or primarily an economic category (in the
aforementioned sense, which is not the same as Marx’s), whereas for Marx class is a con-
crete social totality with several aspects and determinations. How would it be possible
to interpret social phenomena in class terms, broadly understood, if class were merely
an economic factor, if it were thus, in relation to society as a multifarious whole, only
a single, economic aspect of reality? To remain in this position means either to replace
class analysis with economic simplification and vulgarisation, or to reject class inter-

26 Karl Marx, Capital: A Critique of Political Economy, vol. 3, trans. David Fernbach (London: Pen-
guin Books, 1991), p. 927.

27 See, for example, the Catholic critic Jean-Yves Calvez, La pensée de Karl Marx (Paris: Editions
du Seuil, 1956).

202



Classes and the Real Structure of Society

pretation as one-sided and flattening. Class in the Marxist conception, understood as
a group of people occupying a definite position within social production and in relation
towards the means of production, contains within itself all moments of social life, since
the people who form classes are not mere abstractions (they are not for example “hom-
ines economici”) but rather are sets of social relationships in all spheres of the human
essence, thus practical, intellectual, emotional, moral, and others.

Those vulgar notions that reduce class analysis to a mere “objective state,” which is
understood to be a purely quantitative description of the external aspects of classes and
of the class composition of society, are at best merely one element of class analysis. From
here there also springs a frequent error on the part of philosophers, literary historians,
and art historians, who believe that for their historical analyses of philosophy, literature
or art they can take these “situational schemes” from historians and on this basis explain
the issue in question, namely the historical form of social consciousness, in materialist
and class terms. The reconstruction of a certain historical reality as a concrete historical
totality does not presuppose a mere “historical framework” or a bare class skeleton, but
on the contrary this bare skeleton is a mere abstraction and the historical framework is
merely a pedagogical introduction to the “atmosphere” of the time. The Marxist analysis
of classes, and therefore also the class-based analysis of reality, means the reproduction
of reality as a unity of economics, politics, and social and intellectual life as determined
by the real socio-economic structure.

The scientific significance of the categories of Marxist political economy, such as the
law of value, surplus-value, and the concentration of capital, resides in the fact that they
provide a theoretical explanation for observable phenomena of social life that, repeat-
ing themselves a million times and operating daily, determine human existence. The
materialist theory of classes is an ideological reproduction of reality not in one, single
aspect, be it economic, political, intellectual, moral or emotional, but in a concrete,
dynamic totality, which gathers together all of these moments as parts and moments of
the whole. A historian who for example studies the foundation of popular democratic
Czechoslovakia and conducts a class analysis focusing only on economic and political
aspects must be aware that in this form his or her analysis is incomplete and one-sided.
This naturally is not the kind of bias that is necessarily shaped by the choice of this
subject matter; it is rather a methodological bias that shapes the examination of the
selected subject. The thought and sentiment of people, their ideology and psychology,
are not determined by abstract relationships and definitions, however fundamental and
important they may be, but by a complex of real, tangible, everyday living conditions
which grow out of these fundamental conditions and relationships. What determines
the thought and sentiment of people, their behaviour, conduct, style of life and naturally
also their conception of the world, is not abstract affiliation to one or another class in and
of itself, nor even their relationship to the means of production taken in abstraction, but
rather the million-times-repeated regularity, the everyday existential conditions which
reproduce these thoughts and feelings. A scientist who wished to study the working class
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in Czechoslovakia after 1945, to demonstrate its concrete, real character, who thus wished
to present a conception of this class as a concrete historical totality and not as a one-sided
abstraction or an empty scheme, would naturally have to start out from fundamental
determinations such as revolutionary change in the relations of ownership, but could not
remain on the level of these most simplest determinations or, worse, consider them the
result of his or her investigation. The decrees on the nationalisation of key industries in
Czechoslovakia, a legal act by which capitalist ownership of the means of production is
transferred to socialist ownership, could not by themselves create a socialist working class
from the earlier proletariat. The main factors in the formation of the socialist working
class were, first of all, the revolutionary process, the revolutionary class struggle, one legal
aspect of which was the transfer of key industry into state ownership, and, second, the
real position of the working class in the system of production. This, however, means that
the relations of production are not identical to the relations of ownership, to ownership
of the means of production. The relations of production of socialist society involve not
only the legal fact that the means of production are in the ownership of the whole nation,
but also, and above all, the real conditions in which the workers practically realise their
role as the new ruling class.

January 1958
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Two Narcissisms of the Present

Paul Rekret begins his contribution to this new volume by invoking what philosopher
Jason Read has called “the narcissism of the present.” How common it is, remarks Rekret,
that we see passing historical phenomena as eternal conditions, that we understand
momentary changes in our existence as evidence of essential but hitherto latent onto-
logical processes, which have only now become manifest. (133) In 1914, the working class
had been growing in size and power and self-consciousness. The class struggle of the
moment had revealed that all history was the history of class struggles. The momentary
preponderance of industrial labor had revealed that all wealth had always been derived
from labor. The imminent proletarian revolution revealed that humanity had always
already been waiting for the working class to arrive and save it. But by 2014 the working
class had been declining in power and confidence (if not in numbers), and it seemed
that it had always already been destined to decline. Radical Democracy and Collective
Movements Today presents - and complicates - two lines of thinking that have attempt-
ed to account for and draw conclusions from this new reality of apparent proletarian
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decline. And the volume asks - implicitly - whether these two approaches can escape
their erstwhile “narcissism.”

Beginning in the late 1970’s, Chantal Mouffe and Ernesto Laclau developed one of
the most thoroughgoing attempts to rethink socialism in light of the apparent waning
of the working class. Shifting their hopes from the proletariat in itself to broad coalitions
of progressive forces, they took what had long been considered a temporary socialist
tactic and made it into a resolute strategy and a renewed vision for political change: The
labor movement needed to join forces with other social movements. But this was not
in order to regroup and prepare for a future in which could again act alone. Rather, it
never should have tried to go it alone in the first place. It was widely seen as unrealistic
to hope that proletarian revolution would, in the near future, achieve the transcend-
ence of social tension. But Mouffe and Laclau went further, arguing in effect that this
had always been an unrealistic hope and, moreover, that the transcendence of social
tension never should have been hoped for in the first place. The working class was now
fragmented, and now it was argued that politics as such had always been characterized
by fragmentation. Social forces in this fragmented environment had to find new means
of coming together, and politics had suddenly always been a matter of forming and
re-forming alliances, of calling on “the people” (or some equivalent empty signifier) to
unite and establish a new hegemony or counter-hegemony. We could no longer foresee
where radical politicization might lead, and it turned out that we could never make such
predictions in the first place, because politics, and therefore democracy, and therefore
radical democracy, and therefore the world they create, are shifting and contingent.

About twenty years after Laclau and Mouffe came to prominence, the collaborative
writing of Michael Hardt and Antonio Negri captured the attention of the young left. They
observed that the working class was not alone in becoming fragmented and ineffectual
as a unitary social force. The bourgeoisie had also become fragmented, and so had the
state and party systems that the bourgeoisie had once (more or less) controlled. Power
had become dispersed and reconfigured in a worldwide “Empire,” and now it appeared
that always - or at least since the beginning of the modern age (interpretations vary) -
power had been capillary and decentralized, permeating lived life as “biopolitics.” The
traditional working class was no longer capable of combatting Empire, and now it turned
out that “the multitude” had always been a more adequate vessel of revolutionary activity
than the working class, that only the multitude was capable of establishing a new world
beyond the oppressive and (in any case) obsolete institutions of the state. It was recog-
nized that the working class could no longer fulfill its historic mission of emancipation
simply by negating its current alienated existence or by participating in antagonistic
party struggles. The multitude, by contrast, was supposed to posit its own new forms of
life. Then it seemed that active human existence itself had never really been accurately
characterized by negation and overcoming but had always already been positive and
self-generating. And from this positive and self-generating character of human action
it followed that politics too was and had always (or long) been a matter of embodied
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activity rather than distantiating representation. Political transformation was not and
never should have been a matter of struggling over the meaning of signs that stand in
for other signs. It was a matter of enabling emancipatory affect to freely build and flow.

But Radical Democracy and Collective Movements Today takes its point of departure
a bit later. By the time of the Euro-American economic crisis of 2008, the Hardto-Negri-
an antipathy to state and hierarchical representation had been eclipsed in many leftist
circles by a hardnosed insistence on pragmatic political organization, which could be
manifested in renovated communism (as in the cases of Slavoj Zizek and Alain Badiou)
or in a more modest, gradualist radicalism (as with Mouffe and Laclau). But the global
outburst of occupation movements in 2011, from Madrid and Athens and Santiago to
Cairo and Madison and New York, seemed to return to a more Negri-esque horizontalism.
The movements were huge, contributing to the overthrow of regimes and to a marked
shift in political discourse, all without establishing fixed, hierarchical organizations or
centralized coordination, and without participating in the structures of the state. Maybe
the utopians had been realists all along.

By 2012, though, most of the occupation movements had been effectively suppressed
or had otherwise lost steam. The most apparently successful of them, the Egyptian rev-
olution, resulted in the electoral victory of a conservative who opposed most of what
the less electorally capable revolutionaries had hoped for; then the conservative was
in turn replaced by a military ruler more repressive than the one the revolution had
deposed. Meanwhile, in Greece the social movement’s desperate but hopeful energy
was increasingly transferred into a political party that was already poised for electoral
victory as Radical Democracy and Collective Movements Today went to print. The Laclau-
ian struggle for political hegemony, seemingly old fashioned a couple of years ago, has
triumphantly returned - and by the time this review is published, it will have already
ushered in a new round of disappointment. It would seem that the present is (has it
always been?) pregnant with the past.

Toward a Synthesis?
The discussions in Radical Democracy and Collective Movements Today are refreshing,
among other things, for having largely left behind this kind of most-modernism, this
seemingly endless succession of claims to the mantle of exclusive contemporaneity.
Several articles in the volume accept the established lines of debate and take sides either
with Hardt, Negri, and the multitude or with Laclau, Mouffe, populism, and hegemony.
They apply their favored approaches to recent events, but they do not expend too much
effort claiming that the latest social changes have made their less-favored approaches
obsolete. Although Benjamin Arditi, for example, entitles his article “Post-Hegemony,”
in fact he does not pursue too adamantly the rhetorical implication that we have really
moved beyond hegemony and made it “post.” He focuses his attention, rather, on tak-
ing down the contrary thesis, arguably implicit in Laclau and Mouffe’s thought, that
hegemony is now the only game in town. Another article in the book is co-written by
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Richard J. F. Day, author of a book entitled Gramsci is Dead. But here Day, like Arditi,
does not develop the claim that Gramsci’s concept of hegemony has really “died.” His
claim is simply that the concept of hegemony does not offer the best lens for viewing
the key activities of social movements today, whose importance lies more in their de-
fense of plurality than in their achievement of hegemonic universality. Saul Newman
is a bit more tendentious when he claims that hegemony, whether in its Laclauian or
Leninist-Gramscian form, really has become ineffective as a political strategy: “There
is no more Winter Palace to storm” (96), he writes, and he implies that there is no longer
an effective parliament to be elected to either, because state institutions have ceased
to be an effective center of (bio-)political power. But Newman does not develop this
argument too far. His emphasis is on the fact that movements like Occupy have done
something more than build hegemony. Then, when Yannis Stavrakakis counters these
articles in the volume’s most sustained defense of the Laclauian approach, he does not
claim that all emancipatory social action can be reduced to struggles over hegemony; he
only states that in order to become politically effective, such action usually requires some
kind of counter-hegemonic project involving unification around shared representations.
“[IInstead of erecting a wall between horizontalism and hegemonic processes,” he writes,
“wouldn’t it be more productive to study their irreducible interpenetration?” (121)

All seem to agree that hegemony is something but is not everything. How, then, can
we capture the relationship between hegemony and those transformative processes, or
aspects of processes, that do not in themselves follow the rules of hegemony? Several of
the articles in Radical Democracy and Collective Movements Today take this question as
their starting point. In the volume’s introduction, Alexandros Kioupkiolis and Giorgos
Katsambekis lay out the conflicting principles of the multitude on the one hand - defined
by horizontalism and the absence of leaders - and of the people on the other - which,
in the Laclauian conception, is formed in the process of constructing hegemony, and
which therefore requires hierarchically organized structures that can stand above and
unite those people who are represented in “the” people. On the one hand, there persists
an undeniable desire for equal participation; on the other, there is an apparent necessity
of concentrating power and value in representative bodies and signs.

In their separate contributions to the volume, Kioupkiolis and Katsambekis work their
way further through these tensions, suggesting that the opposing phenomena can be
understood within a single conceptual approach attuned to the “hegemony of the multi-
tude” (in Kioupkiolis's terms) or the “multitudinous people” (as Katsambekis provisionally
calls it, for lack of a more euphonious label). Both authors share Laclau’s belief in the
indispensability of hegemony for the long-term success of collective movements today.
But rather than rejecting the notion of the multitude as useless or even harmful non-
sense - which is more or less what Laclau himself argued - Kioupkiolis and Katsambekis
acknowledge the novelty and positive emancipatory effects of “multitudinous” modes of
activity. As Katsambekis puts it, there may really be no need to choose between the two.
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The egalitarian, decentralized multitude is one moment in the existence of the people.
The people’s identity can never be fixed and wholly controlled from any center, because it
isinherently fractured and is continually disrupted by the multitude. The multitude itself
competes for hegemony as a sign - an empty signifier - uniting all radical democratic
struggles (186-187). Or as Kioupkiolis puts it, the multitude reminds us of the need for
constant vigilance to prevent hegemony, however necessary it might be, from negating
the liberatory principles that radical democracy strives for in the first place. Uneven power
and hierarchical representation may be necessary, but that does not make them good.
If the multitude can be integrated into hegemonic political processes, it could serve the
positive purpose of continually undermining and renewing them, “fuelfing] the relentless
subversion of hierarchies, closures and new patterns of domination from within, holding
out the prospect of a world beyond hegemony in a universe still bridled with it.” (166) The
integration of the multitude into popular hegemony does not erase the tension between
them. But in Kioupkiolis’s persuasive conception, this can be a productive tension. Although
horizontality “cannot be a permanent state,” it can be a “horizon of ongoing struggle”
(164). Hegemony, perhaps, could be a permanent state, but it’s doubtful anyone would
want to live in it if it were not continually challenged by something like the multitude.

Nevertheless I wonder whether this multitude-hegemony synthesis can really be ac-
complished so easily. When the multitude is brought into the structures of hegemony, is
it still the same multitude? When hegemony is perpetually subverted by the multitude, is
it still the same hegemony? Is it possible merely to select and combine the best features
of hegemony and multitude? Or might it be necessary first to dissociate those features
from the entire conceptual and practical structures out of which they arose, and then
to articulate them in a new, emerging whole?

Marina Prentoulis and Lasse Thomassen, in their contribution to the volume, point to
at least a couple of aspects of the multitude and hegemony that might have to be recon-
ceptualized in the course of bringing them together. In their terms, there would have to
be “hegemony without a vanguard,” and there would have to be a kind of “self-organi-
zation” that is, at the same time, “not immediate and spontaneous” (215). The concept
of the multitude, after all, is fundamentally incompatible with the principle that the
masses might be directed from above by a vanguard, if by vanguard we understand, as
Prentoulis and Thomassen implicitly do, an organizational elite that is external to and
independent from the masses. If the multitude becomes hegemonic and yet remains in
some sense a multitude, any leadership of the multitude would have to be in some way
led by the multitude. At the same time the fundamental principle of hegemony is incom-
patible with pure spontaneity and immediacy; human relations are always socially and
politically mediated, and human action is always organized and planned, even when it
does not work out as planned. A “multitudinous people” would have to develop forms
of mediation that are adequate to its principles of horizontality and maximal participa-
tion - or else it might have to identify appropriate modes of mediation that are already

211



Joseph Grim Feinberg

in place in the multitude’s activity, but which multitude theorists, with their emphasis
on spontaneity, have obscured or denied.

Rekret, however, suggests that the challenge runs still deeper, because the concepts
of multitude and hegemony are not only associated with different social phenomena
and conflicting political strategies; they are also drawn from mutually irreconcilable
ontologies. For Hardt and Negri, the existence of the multitude reveals but also depends
on a certain conception of existence as such: the multitude is primordially ungovernable,
uncentralizable, and unstoppable because social being in general is fluid and indetermi-
nate or, rather, absolutely self-determined. For Laclau and Mouffe, meanwhile, hegemony
is a (the) central category of effective emancipatory activity because (as Arditi points out
in this volume), in their view social being as such is governed by the logic of hegemony,
as diverse actors unite and divide themselves around shared representations. If the
multitude can achieve hegemony, then social being cannot be absolutely fluid, because
hegemony dams and redirects the flow of being. And if the multitude can take hegem-
onic form, then demands for absolute self-determination would be reduced to tautology,
because the social would determine itself regardless of what specific rules it determines
for itself; both the multitude and the hegemonic elites would amount to self-determina-
tions of social being. At the same time, if “the people” can become “multitudinous,” then
the people cannot be governed wholly by the logic of hegemony, and one must modify
Laclau’s claim that hegemonic logic “is the very logic of the construction of the social”
(quoted by Arditi: 21). A truly multitudinous people would obey a logic of its own. And
this may or may not have anything to do with ontology.

Beyond the Bio- and the Political

What could that logic be? Kioupkiolis and Katsambekis, and less explicitly also Pren-
toulis and Thomassen, have sketched certain aspects of it. Stavrakakis, though clearly
committed to a Laclauian outlook, proposes several amendments that may enable La-
clauianism to better account for the embodied, affective phenomena that the Negrian
outlook emphasizes. Still, it remains unclear whether a thoroughly new, integral approach
to the multitude and hegemony is possible at all. The new form still floats precariously
between the mutually antagonistic systems from which it arose. The “multitudinous
people” does not yet have its own proper name, and it does not yet appear as part of its
own coherent whole.

Perhaps it is not inherently necessary to reconcile the dialectical confrontation of
two approaches in a newer, better synthesis (especially when both these approaches
have rejected the hope for dialectical syntheses and call instead for more open-ended
conceptions of how tensions develop in history). If the competing approaches are driv-
en to adjust themselves without losing their distinct individuality, radical theory will
continue to benefit from their ongoing confrontation. Nevertheless, the discussions in
Radical Democracy and Collective Movements Today point to the possible inadequacy of
this state of affairs. They point to the existence of two sets of phenomena that are crucial
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to contemporary projects of emancipation, but which are accounted for by two different
and largely incompatible sets of terms. If it is important to grasp the interrelation be-
tween hegemony and the multitude within a complex whole, it is worth asking whether
a different conceptual framework may be better suited to the task.

One might begin to glimpse the outlines of such a framework by addressing those
aspects of the material that are most contested, those points of greatest tension between
established conceptions of the multitude and hegemony.

As several contributors to Radical Democracy and Collective Movements Today ob-
serve, the question of representation raises problems for both approaches. One side of
the debate complains that representation is fundamentally unjust; the other side insists
that representation is inevitable. In their own terms, both are right. But both views are
also incomplete, because there are multiple kinds of representation, and these exist
alongside multiple kinds of non-representation. Representation is probably a part of all
human activity - humans think by creating abstract signs that stand in for loose bun-
dles of perceptions; they communicate by circulating those representational signs; they
can act together because they share certain (collective) representations; and they can
draw apart by opposing established representations and proposing new ones. Yet not
everything, or at least not every aspect of everything, is representational. People signify,
but they also feel and do; people represent themselves, but they also are themselves. And
politics take place on both levels, in struggles over representation and in rearrangements
of embodied experience. If at a given moment one or the other (or perhaps yet another)
pole takes precedence, that is more likely a function of historically determinate change
than it is a fundamental feature of being. A fully elaborated theory of the multitudinous
people could grasp representation as both a persistent feature of human existence and as
a historically contingent fact, which at certain moments comes to the fore and at other
moments loses efficacy and salience.

The problem of mediation is similar. The multitudinous strand of thought (along with
its many precursors) presents mediation as inherently dominating or alienating. The
hegemony-oriented strand is undoubtedly right to object that mediation is inevitable,
that people never really interact immediately but interact always through some kind of
structure that influences the character of their interaction. Yet being inevitable does not
make something unassailable. The question, rather, might be differently posed: What kinds
of mediation may be preferable to other kinds? Moreover, if the feeling of immediacy is
areal feeling, then what kinds of mediation provide the experience of immediacy? And,
if I may borrow a term from anthropologist William Mazzarella, how is such “im-me-
diation” organized? And if the false feeling of immediacy is a problem, in what does its
problematic character rest? And, finally: How might more legitimate modes of mediation
- modes that are not experienced as alienating - be brought into being, without unduly
deceiving us about their mediated (and never immediate) character?

Part of the difficulty in providing coherent answers to these questions - answers that
respect both the legitimate desires of the multitude and the practicalities of hegemo-
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ny - is that the two concepts operate on different levels of analysis and are applied to
different spheres of social activity. Laclau and Mouffe base themselves in the sphere
of the political. They acknowledge social context, and they lead occasional forays into
the economy and the arts, but their primary concern is with how social change can be
achieved through specifically political action - the articulation of complaints into de-
mands, the mobilization of people around representations of justice and injustice, the
establishment of hegemony within political culture and, ultimately, within structures of
state power. Hardt and Negri, by contrast, do not merely deny the importance of politics
as a distinct sphere of action; their entire conception of social change concentrates on
the extra-political, that is to say, on the bio-political, on microstructures of power that
reach into the crevices of personal and libidinal practice. Laclau and Mouffe are able to
offer a perspective on politics, while Hardt and Negri’s biopolitics is less a politics than
an ethics, a way of caring for the self and of relating to others, coupled with the rather
messianic belief that this mobilization of affect will, almost without coordination, quick-
en our steps along a path toward collective salvation. For Hardt and Negri, salvation is
not achieved by political victory; it is immanently contained in the multitude’s many
disparate steps.

If the prophets of the multitude and the practitioners of hegemony are operating in
different spheres, they can both be right, and yet they might have nothing to say to each
other. We might be able to accept both approaches; but the two approaches might never
actually meet. Of course, implicitly we tend to sense that Hardt and Negri really do have
a political strategy, derived from the generalization of their micropolitical imperatives.
But their theoretical perspective offers little space for identifying the structures of articu-
lation between micro-practices, specific mobilizations, and general social transformation.
At the same time we can (though we less often do) read certain ethical/micropolitical
implications into the thought of Laclau and Mouffe, based for example on the inherent
value of antagonism, struggle, and debate as against the dull injustice of total social
harmony, whether it be imposed in the present or imagined in a post-revolutionary fu-
ture. But in order to reconstruct this Hardto-Negrian politics or this Laclauo-Mouffean
ethics we must go beyond the bounds set by their approach.

What if we grounded our approach neither in the political nor the ethical/micropo-
litical, but in the social, which contains them both? By “the social” I mean that sphere
of human existence whose extent is determined by the reach of all human relations, in
their generality and in the shape of their multiple particular forms. The lens of the social
focuses attention on the relationship between different social spheres as they combine in
concrete structures to form the social whole. The political, in which hegemony operates,
does relate to the micro(bio)political, where the multitude advances. But this relationship
is largely invisible from the vantage point of politics - which makes it easy for someone
like Laclau to dismiss the multitude as largely meaningless nonsense. And the relation-
ship is similarly ungraspable when seen from the vantage point of the multitude, which,
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not without reason, experiences the political as a power imposed from outside. Each
sphere draws from the other - without quite grasping the significance of what it does.
It seems to me that from this, social perspective a positive program for a “multitudi-
nous people” could begin to be conceived. The ethics of the multitude could be framed
as a guiding principle of politics and could serve, as Kioupkiolis suggests, as a continual
corrective to the inherent hierarchies and strictures of hegemony. We don’t need to insist
that it will ever be possible to live in a world free of representation and mediation in
order to ask how political action and social forms can be as participatory, egalitarian,
and non-alienating as possible. It is probably true, as several contributors to Radical De-
mocracy and Collective Movements Today argue, that the utopian hopes of multitudinous
movements can only be fulfilled, however partially, if they are coupled with some kind of
new hegemony, within structures of political power. But it is probably also true that the
social imperatives of radical democracy can only be realized, or at least can be approx-
imated and approached, if pragmatic politics are pressured from within and without to
establish more horizontal forms of participation and representation. It would seem that
“radical democracy” can only be made truly radical when the bounds of its own politics
are shattered by what lies beyond. Democracy only becomes radical to the extent that
its practices of hegemony are bent under the weight of (something like) the multitude.
In order to achieve this, it seems to me that it might be necessary to resist the tempta-
tion to hastily ontologize. A given approach may operate in one specific sphere of social
existence - the political or the biopolitical - but it becomes problematic the moment it
raises the particular experience of this sphere to the level of universal being. An approach
may find that history has brought its favored sphere of operation into momentary light,
but it gives into the narcissism of the present when it claims that the momentarily salient
(for example, political or biopolitical) sphere has always already been the basis of the
other spheres. The notion of the social might offer a way of encompassing, situating,
and conceptualizing the interaction and potential transcendence of multiple spheres.
Then, maybe, as the bounds of politics and biopolitics break down, the multitudinous
people could open itself to socially embedded history. Maybe its advocates would not feel
the need to claim eternal validity on the basis of momentary truth but could continually
respond to their present world, adapting to it without accepting it. They could seek to be
adequate to a moment that is always inadequate to their ideals. Without succumbing to
fashion, they could provoke their generation. And, before ontologizing, they might be
content to socialize.
The beginnings of such a shift, it seems to me, are palpable in this book.
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MACHT UND WIDERSTAND

Ilja Trojanow, Macht und Widerstand (Frankfurt am Main: S. Fischer, 2015),
476 p. 978-3-10-002463-3

Ilja Trojanow’s latest documentary-fiction novel deals with two men, Metodi and Kon-
stantin, who grew up in the Bulgarian countryside, went to school together but have been
personal and political opponents ever since Metodi informed on Konstantin. While this
secured Metodi a high-flying career in the party bureaucracy in Communist-era Bulgaria,
Konstantin spent most of his adult life behind bars as a political prisoner after blowing
up a statue of Stalin. Following the fall of the iron curtain, Metodi advances from a party
bureaucrat who tortured prisoners to a become rich businessman, while Konstantin, who
remained committed to his anarchist ideals, lives in destitution and commits his life to
uncovering a state security system. Trojanow illustrates this development with de-clas-
sified documents from the Bulgarian secret police, which he intersperses throughout
the novel in order to illuminate the extent of the espionage system, which reached into
the most inner circles of families.

The novel is based on countless interviews with both state security officers and polit-
ical prisoners, who come together in the figures of Metodi and Konstantin as narrators
of their own stories. This is complemented by original de-classified documents. Years of
research mean that Trojanow can show two sides of “Communist” Bulgaria through the
characters, who are living and contradictory beings fraught with fears, doubts, desires
and passion. While this is unlike many political novels in recent years, where characters
simply come to stand in for political ideologies, the characters might still be criticized for
being superficial in their politics. Thus, Konstantin’s anarchism remains something of
a personal trait handed down from his father and not grounded in a theoretical perspec-
tive of social change. While in jail it is his dream that works like Marx’s Kapital (which
he has read seven times) will be no longer needed. Meanwhile, Metodi does not morally
justify his own Communist and authoritarian politics at any point within the novel.

Metodi’s story is driven by appearance of a young woman at his door one day. She
tells him that he is her father and that he impregnated her mother while he was a prison
guard and she a prisoner. They continuously meet up and Metodi believes that his past
political opponents want to smear him and set him up for his past crimes. He then begins
to believe that the woman is acting on someone else’s instructions. He interrogates her
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and treats her like one of the “criminals” he had to deal with during the Communist era,
as he cannot remember whether anything had happened between him and said female
prisoner. This story line draws on the way in which former state bureaucrats are plagued
by collective amnesia and have not had to face justice for the crimes they committed
during more than 40 years of dictatorship. With this story Trojanow implicitly shows
how the Communist Party’s power affected all spheres of life. Party bureaucrats like
Metodi had access to sex and women at all times and used many of the women who de-
sired a better life just as rock stars, football players and Donald Trump do today. For all
the antagonism that exists between Metodi and Konstantin, the two are united by their
relationship troubles and the way they prioritize their passion for politics above their
female companions. During his time as a high-ranking official in the party bureaucracy,
Metodi entertains two women at the same time, both of whom decide to pick him up
from the airport after a visit to Moscow. This means he loses both and settles down with
a woman who couldn’t have children and is nothing special, just a steady woman who
cooks for him and isn’t bothered by his obsession with the daily political routines of the
bureaucracy, and later of his business.

Metodi’s paranoia surrounding the young woman’s appearance in his life becomes
understandable when one reads Konstantin’s side of the story and learns how he was
persecuted during the Communist era for upholding the very ideals that the state bu-
reaucracy claimed to represent. From his early teen years Konstantin organized anarchist
activities with his peers after picking up anarchist writings by Proudhon and Kropotkin
from his father’s book shelf. Despite being a small group, they always feared state security.
Thus, Konstantin and his anarchist groupuscule needed to organise in cell structures
with each comrade only having one contact. However, their system was not fool-proof,
and Konstantin ended up imprisoned after the attack on the Stalin statue. Given the fra-
gility of power and the little organized resistance, power and resistance are experienced
through the prism of a paranoia which even haunts the characters once the regime has
collapsed. In this sense paranoia becomes the governmentality of the Bulgarian state
during the Communist era and after the fall of the Eastern Bloc.

Konstantin’s story is driven by the desire to uncover the web of the espionage and state
security that persists after the fall of the iron curtain. For this Trojanow has dug up from
the state archives original documents on dissidents, which show the depth of Bulgaria’s
system of state security and espionage. These vignettes demonstrate that Konstantin
was up against a web of informants which even extended to his older brother, which he
finds out is the main reason he ended up in jail. Even though the documents are now
publically available, one day the state archivists decide to not give him any papers, only
to flood him with information the next day, making it impossible to process everything.
Then they raise the price for photocopies so that he cannot actually afford to copy vi-
tal documents. At one level, this is symbolic of the way in which people suddenly had
“democratic” rights but did not have the financial means to make use of them. This is
also highlighted by the contrast between how Metodi and his family travel around the
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European Union and how Konstantin has only left Bulgaria once since the iron curtain
fell, on a cheap bus tour. At another level, this shows how the past has not been worked
through collectively, but rather remains the task of the individual citizen. This individual
responsibility for working through history is paralleled by Konstantin’s loneliness and
the fact he no longer feels the same with his comrades as he used to; unlike his fellow
resistance fighters, he is also obsessed with restoring some sense of justice and revenging
himself on Metodi. By placing Konstantin’s and Metodi’s story in one book, Trojanow
makes a useful contribution to a kind of collective working through of Bulgarian history,
similar to that which other societies have embarked on, such as South Africa with its con-
cept of Reconciliation or Germany with its acceptance of historic guilt for the Holocaust.

These narrations are interspersed with short vignettes from the years which Konstan-
tin and Metodi recount in their narration. For example, 1953 and 1956, the year of the
abortive East German uprising and the year of the failed Hungarian revolution against
Stalinism, respectively, are retold from the point of view of the year itself. By placing
ayear in the position of the narrator, Trojanow uses an innovative literary device which
highlights how years of world historic proportions attain personal characteristics akin
to those of a human. This allows Konstantin’s and Metodi’s experience of rationing and
of the tightened state security to be read as actions by the year itself. To some extent it
might even be argued that presenting these years as characters shows the way in which
‘their’ actions affected the lives of Metodi and Konstantin. In doing so, Trojanow reinvents
a collective consciousness of history, as the two sides of Bulgaria enter into dialogue
over how they experienced a particularly eventful year. This contributes to the sense
that Trojanow seeks to construct a collective story of the Communist era, a story that
can bridge political divides which continue to exist today, but which can also transcend
the perpetrator-victim narrative, which is the result of an individualized approach to
historic events.

Given the book's title, it seems appropriate to ask what the novel contributes to our un-
derstanding of power and resistance. Through the overall story, and through the character
of Metodi, Trojanow is able to show the continuity between the old ruling bureaucracy
in Bulgaria and the new bourgeoisie, which became rich in the wake of the fall of the
iron curtain and the privatisation of state enterprises. Metodi’s descriptions of his family
parties and gatherings and those of the political party meetings during the Communist
era strikingly resemble each other. This further underlines the continuity between the
power of the unaccountable ruling cliques, who live lavishly while the Bulgarian citizenry
remains powerless and continues to be exploited. Metodi is well aware, however, of the
fact that the money possessed by this new ruling elite is not real power. The transition
has left the same people in power. Authoritarian power is therefore not anonymous;
rather, it takes form and manifests itself in Metodi'’s character. This allows the author to
move away from the view that the system was run by a group of faceless bureaucrats,
and to show how power manifested itself in people’s personal lives as well. Trojanow
thus devises a story of the collective Bulgarian experience through a story of personal
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retribution. At the same time, Trojanow shows that devising a collective narrative does
not mean that people are not individually responsible for their actions.

When it comes to resistance, this does not work so well. Trojanow tends to postu-
late resistance as a personal characteristic rather than the consequence of any type of
ideological commitment. Konstantin’s cell mates are anarchists, fascists, Trotskyists,
a heretic of the official Church - all of whom are suddenly united in their opposition
to the Bulgarian Communist system. Here it would have been interesting to explore
the nature of right-wing opposition to Communism and the way today the right wing
in most of Eastern Europe has hegemonized opposition to the current state of affairs
and has framed the social question in its own terms. This would have added a level of
depth to this political novel which continuously draws parallels between the past and
present. It would have also illuminated how sincere the right-wing opposition to the
Communist regime was. Yet Konstantin’s anarchism means that Trojanow can present
a critique of Bulgarian Communism from a leftist, anti-authoritarian standpoint, which
enables him to recuperate the leftist and progressive causes of social justice and eco-
nomic equality. This is a necessary task, given the weakness of the extra-parliamentary
left and the lack of sustained intellectual left-wing critiques of the Eastern Bloc. The
fact that Konstantin opts for terrorism to bring about social change in Bulgaria rais-
es the question of the legitimate means to get rid of an illegitimate government; but
more importantly perhaps, it also raises the question: Why does Bulgaria celebrate its
Communist resistance fighters against the Nazis but not the resistance fighters against
the Communist regime? Metodi had been a resistance fighter against the Nazis during
World War IT and had a successful career within the Bulgarian Communist Party and
as a businessman afterwards, while Konstantin remains an outsider for his entire life
even after the regime he fought against finally falls. The answer to the second question
does not lie in the fact that both are resistance fighters, but in the fact that the system,
regardless of its ideology, rewards compromise and opportunism rather than the kind
of stubbornness that Konstantin displays.

Konstantin displays this stubbornness until the end. When he calls one of his anar-
chist meetings to discuss Metodi’s sudden death, a man enters the room. He would like
to participate in an action against Metodi. But Konstantin recognizes him as the judge
who sent him to jail and sends him away immediately. Konstantin, however, is angry
that he never managed to get justice for the crimes that Metodi committed against him
and others, as death took Metodi first. He doesn’t let that deter him, however, and he
starts ringing up his old anarchist friends, most of whom have either died before Metodi,
or can no longer walk. Konstantin puts together a sound system and disrupts Metodi’s
funeral with an anarchistic carnival, which gives him some satisfaction at last.

Trojanow’s story is very particular to the Bulgarian context. It shows the way in which
Bulgarian history continues to be either written from an anti-Communist or a Com-
munist perspective, as these fault lines continue to exist even since Bulgaria joined
the European Union. Trojanow has written a great political novel that masterfully re-
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constructs the Communist era, through characters in the party bureaucracy as well as
the anarchist underground, contrasting this era with the post-Communist period. The
novel shows the continuity between the old Soviet-style system and today’s regimes in
Eastern Europe, and it does this without being politically heavy handed, but with a depth
and clarity that shows Trojanow’s research into the subject matter and the continuity of
power beyond a given political system. Through the first-person narration, the reader
enters into this world and into the characters’ inner lives during a period of adjustment
and transition. Trojanow’s method of adding short vignettes from defining years in the
history of the Eastern Bloc is a way of contextualising the two character’s actions and the
political circumstances that influenced their decisions. On another level, these events
also reconfigure the balance of power between the poles of power and resistance and
the characters’ adherence to these two poles.

Mark Bergfeld
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