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ABSTRACT

Studies in the Concept of Ideology: From
the Hegelian Dialectic to Western Marxism

DAVID EDWARD STEPHEN MACGREGOR

Ideology is interpreted broadly in this study as consclousness,
where consciousness is the relation of knowledge to its object. This
thesis investigates the connection between Hegel's theory of conscious-
ness and society and Marx's political and social thought. It shows
that many discoveries, previously considered to be those of Marx alone,
like surplus-value and the transition from capitalism to communism,
were first developed and employed by Hegel. The study also demonstrates
that key concepts, which remain only implicit in Marx, such as social
class, alienation, revolutionizing practice, contradiction and dialectic,
are given full theoretical form only in the works of Hegel, It examines
and shows the strong similarities between Hegel's and Marx's theory of
religion, capitalism and the state, and stresses that their theory
details not the conditions for the emancipation of & class, but rather
the liberation and freedom of the sccial individual. The dissertation
explores the writings of the young Marx and Feuerdbach and shows that
Western Marxism, to its theoretical detriment, owes much more to them
than it does to Hegel and the mature Marx. The connection between the
philosophies of Rant and Feuerbach and the ideology of contemporary
bourgeois society is demonstrated, as is the organic, if antagonistic,
unity between the alienated consciousness of Western Marxism and that
of its bourgeois opponeht.. Contemporary Marxist theory is subjectad,
to critical analysis within the framework of a comprehensive account of
dialectic method and exposition. The thesis concludes that social

thought and political action might be enriched and extended through a
new synthesis of Marx with Hegel.
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CHAPTER 1

INTRODUCTION

1, Herel and Marx

This study is an attempt to rescue Hegel's thought from the inter-
pretation imposed on it by Marx., I will argue against Marx's clainm
that the Hegelian dialectic "must be inverted,in order to discover the
rational kernel within the mystical shell", There is no "mystificatory
side" (Marx, 1976:103, 102) to the Hegelian dialectic: MHegel's use of
the dlalectic method is identical with that of Marx,

In Capital, as is well known, lMarx openly declares himself the
Pupil of Iegel (1976:103) =~ and he is certainly Hegel's forémoat
exponent and student. As I will show, 4arx's’thgory'of modern capital-
ist society owes much more to Heg§1 tﬁan is generaily recogmnized; but
there are also many aspects of Ilegel's thought which Marz fails to
explore or develop. Some of these aspects are illuminated in the
chapiers which fcliow, including especially the dialectic method.
"Hegel", notes Mehring, "is alleged to haveréid on his death béd aﬁcut
his pupilss oniy one of £hem wnderstood me, and he‘misunderstqaa me,“
(1969:308) wiih hiﬁdsight we can say‘thét‘ﬁegei might aiméét“have'ﬁeen -
hinicing of lare. , ; : ; o R .

“THe mvstification whic h the dialectic ﬁuffars in Pegﬁl's h&ﬂds"k"

- qtates Tarx, "by’no mean@ prevents him fram beinp the firsﬁ ﬁa preﬂont :'k'M

its general fo“ws of motlon in a ccmp*ehensive and consyieua manner."‘[




Paradoxically, however, Western Marxism* has made no serious effort
"to discover" the "rational form ... of the Hegellan dialectic",
(Marx, 1976:102-103) Usually the main effort goes in the opposite
direction, and Marxist commentators on Hegel are everywhere distin-
guished by their negative and critical approach to his thought, Here
~ 33 in many other respects — they resemble their bourgeois counter-~
parts. Nor is this resemblance accidental, since the prevailing

consciousness or ideolopy of Western lMarxism shares much the same

categories and an identical structure of thought with its bourpeois

opponent. And Hegel's dialectic method is from start to finigch the
enemy and destroyer of what he refers to as "the understanding', or
bourgeois, mind. As Marx puts it, "the dialectic ... 1s a scandal and
abomination to the bourgeoisie and its doctrinaire spokesmen ... being
in its very essence critical and revolutionary." (1976:103)

Dialectio concerhe ideology ér conscidusness, but the point of
view taken of the concept of ideclogy in this study is s&mewhat

different from the standard approach. Consciousness ig "the relation

of thoucht gg its obiect" (Hegel, 1954:184);' falzse consclousnesg e .
or ideology in the pejorative sense of the ferm *~'d¢curé whén

conscious sness believes its elf to bhe alienated or ezternal to ita

object. What Marx would call communist conaciousneas, or what ﬁegél,

*For the purpose of this study Western Marxism refers to the
diverse traditions of contemporary Marxist thought, excluding Marxiem
as it is today officially conceived and practised in the socialist
bloc. The work of the classical thinkers of the Russian Revolution,
‘like Lenin and Trotsky, is treated here as part of the heritage of
Western Marxism., Alone among Western lMarxists, however, lenin makes

a genuine contribution to the understanding of llegel; the debt thig?'u"’ ,

study owes to Lenin's commentary on Hegel in the Thiloqnnhioal
OtébOOVS (1063) will be readily apparent ,




terms "reason", is a form of thought which perceives itself to be

identical with its object. Both Western Marxist and bourpgeois

thinkers, however, conceive of thought as separate from or external to

its object. "The ... accepted concept of logic", notes Hegel, "rests
upon the assumed separation of the content of knowledge and the form

of knowledge (or truth and certainty) — a separation that is assumed

once for all in ordinary consciousness." (1954:178) For the under=
standing mode of thought, there is a finished world existing outside,
and independent, of thought; and the problem of knowledge is simply
to gain access to the external world. This view, as I will argue, is

the root of all ideology or false con wcicuaneqs; it forma the dominant

structure of thought in capitalist Bociety — g structure which both
Marxist and bourgeois have in common. For this type of consciousness,
"Truth is supposed to be the agreement of thought with its object, and
in order to bring about this agreemen? (for the‘agreéﬁent is not there
by itself) thinking must accommodate and adapt itself to its object.®
(Hegel, 1954:173)

"~ The notion that thought is identical with the external world is,
of course, dismissed by Yarxist and bourgeois pﬁsitivist alike as “wiid
idealisn“, "sheer metanhfsica“, and 80 on. It is al*o oppoaed by Yant h
who argues that "thaught in it relation to the cbjsct of *houbht does"
not go out of 1tse1f to its cbject, while the ohjact, aa a thiﬁg in ,k
itself, ulmply remains a sometbinw ﬁeyond thcught“‘ (Hegel, 1954:179)

The surres tinn, “however, that thcurht is idanticzl with its ehjoot

does not entail a belief in the ran»ra«lity of the outaide. world, mhe\1ffh

categories of: thaupht are idnntieal with the subatance of the outaide f o

wcrld,,hut‘they areialaaydistlnct from it,“ "ﬁ concrete thing", notea '




Hegel, "is always very different from the abstract category as such".
(1975:132) The notion that knowledge is identical with its object is
the fundamental thesis of dialectic method. For the dialectic is

based on the concept which Marx refers to as "revolutionizing prac-

tice“, and which Hegelynames, "ideality". [This concept conceives

thousht and thinkine as practical human sctivity, as the effort

throurh which men and women translate their ideas‘about the external

world into concrete reality. This is Hegel's meanidg when he writes,

"To think is an expresslon which attributes especially to conscloue-
ness the determination which it contains," (1954:187) |

The concept of revoluxionizing practice or ideality is best
illustratéd by a rélﬁtion familiér td‘everyohe:"wﬁrk. As Heéel
suggests, "work and effort [are] the middle term between subjective
and objective, (1976:126) mhrough work human bainwa transform the
objects of the external world 1nt9 things,designed to aatiﬂfy thelr
particular needs and desirés.‘ "Labour iz, first of all;“ notes Narx,i
"a process between man and rature, a process by whichkman, ihraugh his
actions, mediates,bregulates;and controls tﬁe metabaliam betweén himé
gelf and nature, He sets in motian'tha ratural fcrcéﬁ:which'beiang to
his own body, hia arms, leg 5 head and hands, 1n arder to appropriate-d‘

the materials of natura in a form aéapted to his own needs" (1976 263)

Feg@l observes that there are thxee ghases or “maﬂents” in tha};;_f*ﬁif

labour prOpess, a process which ha variously refers tQ in tha ;{a,;'» f-“

‘Phenomenologx,of Nind (1967) as "the general prec&sa Qf ﬂ&gatien“"‘

"action", and "extexnalizatien“ (e*g. 196?:424) fﬁa firgt m&ment,*Tff‘"ﬁi

which Hemel calls,: purpcse“, oceurs as an im&ginativa eanstructi&nklﬁﬂ“&”‘

which cansnioaaness applies to a given ext@rnal raality.. lncludeﬁ ia




this phase are the talents, abilities and character of the acting
subject as well as the object to which the purpose is applied. Without
these two elements of purpose, Hegel remarks, consciousness is only
"nothing working away towards nothing". (1967:421) An example of
purpose wouid be an artist's conception of the completed sculpture
before he or she begins work on a chunk of stone.

The second phaée of externalization, the "means™, is the process
through which the purpose is "actualized", and includes all aspects of
the labour performed along with the object on which it is expended,

In the example of the artist, the means include the activity of
shaping the stone, the tools used by the artist, and the stone itself,
The third moment of extermalization is the completed or "manifested"
object, which appears now, "no longer as immediate or subjectively
presented purpdse but as it is brought to light and established as
something other than and external to the acting subject". In the
example given abové, the third moment ia the completed statue which as
a real object manifests the oripinal conception or purpose of the
kartist. Hegel sums up the process of externali?ation or woxk as
follows: Macting is simply transferring.fram a state not yet
expliCitly expressed to one fully expressed“ .v(1§67~421)

err is an aspect of practical human activity, ideality or
revolutloniving practice. Dut tha chief element in work, as in all
ideality, ia thouvht or huran consciousness. Only;the éﬁiiﬂﬂ.gi
thought separates human activity frgm{that ofknthéﬁ animals, In‘af‘4
passage deegly influegcedkby’ﬁégel; Narx,writess~rv :

' 'We‘ﬁresuppose 1abonriin a form in,wﬁiéh itlié'an
~exclusively human characteristic, A spider .

conducts operations which resemble those of a e
: weaver, and a bee would put many a buman architect




to shame by the construction of her cells, But
what distinguishes the worst architect from the
best of bees is that the architect builds the
cell in his mind before he constructs it in wax.
At the end of every labour process, a result
emerges which had already been conceived by the
worker at the beginning, hence already existed
ideally. Man not only effects a change of form
in the materials of nature; he also realizes ...
his own purpose in those materials., And this is
a purpose he is conscious of, it determines the
mode of his activity with the rigidity of a law,
and he must subordinate his will to it. This
subordination is no mere momentary act. Apart
from the exertion of the working organs, a
purposeful will is required for the entire
duration of the work., (1976:284)

The concept of ideality or revolutionizing practice a3z expressed
in work is deceptively simple. In the course of this study I shall
demonstrate that it lies behind all the passages in Hegel which critics
decry as "metaphysical", "nonsense", "abstruse", and so on, It is
precisély through ideality that the social world of human beings mani-
fests what Illegel calls ”objective‘thoughts“.‘ Thelﬂocial Qorld is a
result of préctical human activity =— an aétivity which translates
"mere thoughts" into reality. "... In as far as it is allowed", notes

Hegel, "that understanding, and reason, are of the world of objects ...

in so far is it admitted that the determinations Of‘thnught also have
objective‘validity awd'existénéé.“ (1954 187) Hecognition that hum“n‘

activity is precisely the OOnnrpte m nifentation mf thought,leads Hﬁgﬁl

to write that, “onic ther@fore coincides with Fefaphvsiﬂs. t%e soipﬂ

of thinwﬂ set and held in thouphts o thoughts accredited able to

express the essential reality of things." (1975 }6)

 Everyone acts on the aSShvptimn that thoUght““eprésentﬁ‘the‘ﬁnien'i 

of subjective and objectivé; e raturally assume that our id&aw m¢y be S

translated into objectivity through purpeseful acticn., uverything we ';,:»;m




do is an illustration of this assumption. Yet this assumption is

abandoned when we theoretically approach the relation of consciousness

to its object. We place thought on one side, and conceive it to be a
subjective reflection of what we place on the other side ~~ objective
reality. "To say that Reason or Understanding is in the world", Hegel
observes, "ig equivalent in its import to the phrase 'Objective
Thought'. The latter phrase however has the inconvenlience that
thought is usually confined to express what belongs to the mind or
consciousness only, while objective is a term applied, at least
primarily, only to the non-mental." {(1975:37)

Ideality or revolutionizing practice is the means whereby mind or
human consciousness shows itself to be "the absolutely concrete", The
absolutely concrete, for legel, is something vhich in every aspect is

identical with itself even in its distinetion of itself from itself.,

The mind of the sculptor, for example, remains a self-identical thing
e?en while 1t distinguishes an éspect,of itself —— the sculpture =~
from itself, through sensuous human practige. lepel refers to the
mind or consciousness of the human individual as "the notion" and the
notion is "absolutely concrete ... whénritrgzéggg as notion distine
guishing itself from its objectivity, which notwithstandxng the 4

?tinction still continues to be its cwn. ”verything elﬁe whieh is
concrete, however rich it be, is not so identical with itself and
therefore not 80 concrete on its own part ...? (1975 229) [

Thon&ht is identical with cowcrete human activity and therefare,

e#en the most abstrayt theeretical construsts are alse asyects of

human 1deality. Accordin ly, the lcgical syllapism 1% simply a

' 'theoretical expression ef, among other things, the cancrete relatian we f{ :




call work. "The teleological relation", says Hegel, referring to
work or idealify, "is a syllogism in which the subjective end [of the
human individual] coalesces with the objectivity external to it,
through a middle term which is the unity of both, This unity is on
one hand the purposive action, on the other hand the Means, i.e.
objectivity made directly subservient to purpose.” (1975:270) Hegel
distinguishes the Means (of production) from "the material or objec-
tivity which is pre-supposed", i.e., the raw material or object to be
worked on. (1975?272) Accordingly, we have what Marx later calls,
"the simple elements of the labour process ... (1) purposefullactivity,
that is, work itself; (2) the object on which that work is performed,
and (3) the instruments of that work". (1976:284)

Dialectic concerns the relation of the individual with society,

a réla{ian Hegel calla; "the rationél syliogiém". (1975#245) Work or
ideality is‘the means through‘which the inéi#idual nakes him or herself
identicai with'society.."A11 production is‘épproﬁriation of»nature on
the part of an individual within and through a specific form of
society." (Marx, 1973:87) The human individual is, for flegel and
Marx, the social mamml; ~and the seciglzindividual i= both iden~
tical with, as well as ‘distinct from his or her social world.' Yarx
expresse° this notion in the Grurdrlvse as follewa'; . |

When we censider bourgeois society in the long view
“and as a whole, then the final result of the process
of social production always appears as the society
“itself, i,e, the human beine iteelf in its soelal
~ relations, Dverything that has a fixed form, such as
the product etc,, appears as merely a moment, a
- vanishing moment, in this movement, The direct
process of production itself here appears only as a
moment, The conditions and objectifications of the
process are themselves equally moments of i%, and ‘}‘,g“f‘
' 1ts only subjeots are the individuals, but ;




- individuals in mutual relationships which they
equally produce and produce anew. The constant
process of their own movement, in which they
renew themselves even as they renew the world of
wealth they create, (1973:712; my emphaais)

Marx's formulation simply repeats, though in more concrate terms,

‘Hegel's theory of the interchangeable relation of the individual with

society or the “universal“x

Everything is a Syllogism, Everything is a
notion [i.e. a part of soclety], the existence
of which is the differentiation of its members
or functions, so that the universal [social]

- nature of the Notion [the human belng) gives
itself external reality by means of particularity
[i.e. work or ideality], and thereby a3z a negative
reflection-into-self, makes itself ... [a social)
individual. Or conversely: the actual thing is
an individual, which by means of particularity
rises to universality and makes 1tself identical
with itself., The actual is one: but it is also
the divergence from each other of the congtituent
elements of the Notion [socletyl; and the Syllogiem
repregents the orbit of the intermediation of its
elements, by which it realizea unity. (1975:

Through their ideality or revolutionizing p*antice in society
individuals develop their ratural capacities anﬂ talents, and;also fsrm
a concrete cunnection between themaelves and society. “An indivimual“

says Hegel, "cannot kmow what he is till he has maﬁe himaalf r&al by

action.™ '(1967’422) Or as Yarx P“tg it,‘“Thrauéh this mavement {tha‘ i

labour process}“ the individual “acts upan extarnal nature and changea

‘it, and in this way ha aimultaneously changes his own natura. ﬁa ‘,1n4u~f  '

develops the potentialities slumbering within nature, and 3ubjacta tbe B

’ play of ita forces to his own soveraigﬁ power.v (1“76:285}

- The concept of work or ideality, a8’ &evelayeé by Fegel an& ﬁaxx, ;°" '

provides a ready example of two essential aspects cf the éialectio:

‘contradiction, and affirmatiankcr»transcend@n@e.,vT%a&e;cancepta,lgf;f117?f
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course, will be developed further in the following chapters, but a
preliminary acquaintance with them is nevertheless useful, The
accepted notion of the dialectic is the dull formula "thesis, anti-
thesis, synthesis", This "dialectic triad" éppears rarely in the work
of eithei Hegel or Marx and, as it stands, says less than nothing
about dialectic. Sﬁill, since it is a well-known formula, it may help
the reader to comprehend dialectic movement., In the labour process,
the "purpose" of the working subject is the "thesis", The objective
realiiy on which that purpose is actively exercised is the "anti-
thesis", and the product of the labour process is the "gynthesis",

The object confronting the individual represents g contradiction

between his or her ideal notion of what the object should be, and what
it actually is, And the activity of the individual is directed at
surmounting this antithesis, The resuit of the labour process like
that of all dialectic mavement is afrirmation or transcendenca
(“Aufheben" in Hegel's terminology) ‘It is a positive or censtructive
result which cantains in itself all the moments which joined together
in lts creation. The negative activ1ty of 1abcur‘~*‘an activity
which confronts, Opposeé'and tranéforms exfernal ieality — also haé a
positive br‘affirmative result. The synihesis contains or suspends .
kthe earlier moments of thesis and antithesis in itqelf. ' The positive
'aspect of dialectic in the labour pracess {8 emphas ized by Marx:s
. ’ A machine which is not active in the 1abour
~process is useless, In addition, it falls prey to
the destructive power of natural processes,  Iron
- rustsy -wooed rotg,  Yarn with which we neither o0
~weave nor knit is cotton wasted., Living labour must
seize on these things, awaken them from the dead,
change ‘them from merely possible into real and

effective use-values, Bathed in the fire of labcur,‘
approvrlated as part of its arganiam, and infused
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with vital energy for the performance of the
functions appropriate to their concept and to their
vocation in the process, they are indeed consumed,
but to some purpose, as elements in the formation
of new use-values, new products, which are capable
of entering into individual consumption as means

of subsistence or into a new labour process as
means of production. (1976:289~290)

The labour process not only provides an instructive illustration
of dialectic; its form wider capitalism also explains the alienation

of consciousness from its object characteristic of the bourgeois and

Western Marxist mind. The understanding consciousness is incapable of

perceiving the unity of thought and being precisely because under

capitalism this unity is concealed beneath the antaronistic relations

of bourgeois sociejx} From the point of view of the worker, the means
of production and the c§mmodities he or she’produceaare gl;gg.and
foreigg powers =—— "objectlve facts" which rule the worker instead of
being ruled by him or her, Even the puxpose —— the deasipn or plan of
the thlng to be produced-jis not the worker'srbuf someone elge!

The entire labour piocess is external to the Qorker — é realm of
alienatlon. ’... The fact®, writes Larx, Mthat surplu 1abour i?
posited as surplus value {or proflt] of capital meano that the worker

does not aprropriate the product of his own labour, that it appeara to

him as alien prcperty, inversely, that alien labour appears as the

property of capital n (1975:469~70)Ebr the worker, ﬁh 1abour pracesé ,
is simply the means to earn mcney and make a 1iving, it'haéﬁnﬁthing'f
to do w1th the tranalation of blo or her ideas into cbjactive reality.
ates Hegel,,

The work 1s, i e. 1t is for other individuals, and

for them 1%t is an external and alien reality, in o

whose place they have to put their own [work], in
 order to get by their action consciousness of their =

unity with reality, In other words, the interest
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which they take in that work owing to their
original constitution is other than the parti-
cular interest of this work, which is thereby
turned into something different. The work is,
thus, in general something transitory, which
is extinguished by the counter-action of other
powers and interests, and displays the reality
of individuvality in transitory form rather
than as fulfilled and accomplished. (1967:427)

Nor is alienation confined simply to the consclousness of the
worker, For the capitalist, also, the labour process is an external
and alien reality — and even more so in the case of the capitalist,
since he or she does not take part in it, Moreover, the commodities
produced are not intended for the personal consumption of the
capltalist — their design, quantity and quality are dictated by the
needs of the market; and even if these needs are manipulated by the
capitalist they are not those of the capitalist but rather of the
conswners., The caplitalist dewlrea only to make a proflt Just as the
worker desires only to make a living. Both capltalist and worker
subordinate their aétivity to ends éxternal.tc that activity; every-

where theré is on one side the objectiﬁe fact and oh the other the

subjective value. The mys tificztion of fact and v&lup'v the aplit

between idea and reality, the discord between thayght and beinm,is

the objective principle of camitaliqt<society.

But if ideas are felt to be separate or external to realit i tha e
same dlvision is introduced bJ the understanding nind between ﬁha
individual and eocietx. As a result for bourgeois and Larxiat
thinkers alike, t ere is on the one hand, the ioclated inuividual,kand

on the other, the smcial world. The aliﬁnation batween the twa is e

believad to be akqolute. Fbr tbe bourgeoi3 thinkar, the sep&ratian 15  ]

rational and represents everything good in the world. For the Marxiat, 1 5
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the cleavage is a necessary product of the evils of capitalismj; unity
between the individual and society is "a mere 'ought to be'" (Hegel,
1976:48) which must awalt the communist revolution. For Hegél and
Marx, however, the union of the individual with society exists already

in bourgeols society — even if the inner harmony finds expression

here only as outward conflict.

In a discussion of what Hegel calls the "'immediate' syllogiam"
of the understanding, (which is simply the ordinary syllogism of formal
logic) he criticizes both the alienation of the individual from
bourgeois society, and also the distorted view of the relation between
thought and its object which this alienation entailss

In the 'immediate! Syllogism the several aspects of
the notion confront one another abstractly, and

-stand in external relation only. We have first the

- two extremes, which are Individuality and Univer-
sality; and then the notion, as the mean for locking
the two together, ig in like manner only abstract
Particularity.  In this way the extremes are put as
independent and without affinity either towards one
another or their mean. Such a Syllogism contains
reason, but in utter notionlessness = the formal
Syllogism of Understanding., In it the subject is
coupled with an other character; or the universal

by this mediation subsumes a subject external to it,

In the rational Syllogism, on the contrary, the
subject is by means of the mediation coupled with -
itself, In this manner it first comes to be a ,

~subject: - or, in the aabjact we have the first germ
of the ratlonal Syllc@i (1975 245) -

The °ewaration or alicnation of thourht frem it mbjbet in\~

'bourweci“ ﬂociety leads to the 1tt“ibution of huwan eualitieﬁ o thin{a; ;  

and to the tr@atﬂant of hnran b?:n o as objeota.‘ The reﬂult i8 a

';'biaarre mixture of materiali*m ard iaealism in the un&erstandinﬁ

consciouvne%r. :"The crude materiali om of the econo&istﬁ", note ﬁarw;, '

"who regard as the nqtural p“nperties of tning% wbat are social rela~1 _f;_

tions of produution among people, ana qualitic which thinﬁs uot@in
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because they are subsumed under these relations, is at the same time
Just as crude an idealism, even fetishism, since it imputes social
relations to things as inherent characteristics, and thus mystifies
them." (1973:687) Vystification, however, does not stop with the
bourgeocis economists., It appears just as clearly in the abstract

categories of Western Marxism, Throushout this study I will emphasize

that both llerel and Marx are primarily concerned not with 'tlass" or

"olass struerle”, as is Western Marxism, but with the self-emancipation

of the social individual from the alienated structures of bourgeois

society. The question of revolution is not the liberation of the pro-
letariat from the domination of the béurgeoisie, but the liberation of
thé’social individual from the confines of an alienated society.

Class is an abstraction to which no concrete reality corresponds, It
can be at once a crﬁde materialiet concept according to which "clasa"
is an externalyreality existing apart from the individuals who compose
it; or an equall& crude ideélist‘notion vhich imputes human charace
teristics to an abstract category. The Western Marxist ideal of the
working class simply does not éxist; a fact démonstratéd by the
constant dissatiéfaction of Western Marxists with‘what they pefsaive‘
as a "bourgeoisified" andV"consu‘erist” WQstarn proletariat. Glaases

are groups of indiv1duals defined in terms of prcnertj re]aticﬂs and

function in society. Classes are an explanatory category, only in 850
far as that category says somethinw about the concrete individuala
grou.ped ’withi’n it, For \-fes’cern !mxism, however, f'the indkiv‘idual is a.n
’exélanatoiy éategory‘anly,in 50 fai és_he'or éhesayé;sométﬁingVabqut

clasg,
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The abstract and alienated character of Western Marxism brings it
closer to the materialism of Feuerbach and the young lMarx than it is
to either the mature Marx or Hegel, This study will demonstrate that

the writings of Marx, especially the Grundrisse and Capital cannot be

understood except as a dialogue with Hegel., As Franz Mehring puis it
in his classic biography of Marx: "He went beyond Feuerbach by going

back to Hegel." (1969:127) larx's debt to Hepel, however, is much

greater than even Marx himsgelf appreciates. Marx employs Herel's

dialectic method and with it he makes the same discoveries as legel

had already made a generation before him: discoveries which include,

ags I will argue, the theory of surnlus volue and the transition of

bourgeois society to the rational or communist state.

The argument of this study is not simply about a much misunder-
stood aSpect of intellectual history. It concerns something more

fundamental, If I am correct, there are in Hemel a preat treasure of

insirhts and theory wbich could h»lp to broaden and enrich the entire

approach of Yestern Marxism to the study gg bourgeols soclety as well

s to the phenomenon of bureaucratic tﬁ!.ocvial:leszm..,i

—— oo

”estern !arxiqm has “the advantage over bourgeois thcught in that
it at lcast advances to a negative atandpoint over against capitalint
reality, DBourgeois and Marxist consciousness in this‘respecﬁ‘repraf;
sent oppoaite 51des of what Kant would call "an antinomy of pure
veason”, (1893 255—256) On one side is the bourgecis mind which
advances the prapositicn that capitalism is just and reasonable; on -
the other side, the Marxist convciougness hclds that capitalism B
»represents everythinp bad and. irrational. ﬂuch evidenca may be, ana '

is, gathered to suppert the conolusions of either side. But tha
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arguments remain in the grip of the limited categories of thought
shared by both opponents, Nevertheless, the Marxist begins from the
correct notion that a large proportion of the individuals within
bourgeois society are condemned to an existence in which their
influence over their own lives and their freedom are restricted and
held fasf by the alienated hature of capitalism. As Hegel suggests,
"The side of the antinomy which asserts the concept of freedom," i.e.,
in this case Marxism, "... has the merit of implying the absolute
starting point, though only the starting point, for the discovery of
truth, while the other side goes no further than existence without
the concept and therefore excludesz the outlook of rationality and

right altogether." (1976:48)

2. Structure of the Study

- Most works on Hegel make a rigid disfinetion between the meta-
physical and social aspéctsfof his thought; ’Gther stuﬁies'suggest that
thesé aspects cannoi be $eparated’since each~£hrcﬁsrlight dn the gther‘
- they are supposed to be reciprocally related, Both these approaches
atebbouhdkto niss wﬁatfié essential inyﬂegel. liie meta h&sié$'ahd hial
social thou&ht aie in'faét dialectiCaliy reiated~‘ they are identical
and dlstinct. 'ﬂegel's metaphysics deals with the categnries of human ﬁ
‘ thoubht which, he insists, reflect as well as create throuph cuncrete
practice the voclal and natural univerae of ‘men and wumen. Comseqaeﬁtly
his investigatieﬂ of ‘the categeries is alac a theory cf society anﬁ

natura.~ I have tried to illustrate thia argunent with the example given e
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above of Hegel's notion of the syllogism. Similarly, Hegel's concrete

study of bourgeois society and the rational state in The Philosophy of

Right (first published in 1821) is based on the theoretical framework
and'the dialectic method presented in his examination of the cate~
gories. "... The doctrine of gpeculative logic", Hegel writes in the

Philosophy of Right, "is here presupposed ..." (1976:36) The reader,

therefore, will find in this study no distinction between Hegel the
metaphysician and Hegel the social theorist. The two Hegels are really
one, |

Just as there is no separafe philosophy and social theory in
Hegel, there is also no rigid distinetion between these two areas in
the work of larx. The codification of Farx as a philosopher (dialec-
tical materialism) and a social scientist (historical materialism) is
~even less justified‘with Marx than it is with Hegel since Marx produced
nofseparate works’giving a comprehénsive phiioéophicalyoutlook. The
distinction’between‘philbsophy and social theory is in any case a
product of the fantasies of the bourgeois mind,

Before 1845 the young Marx was deeply influenced, alcng with his

mentor, Feuerbach by Hegel's Phenomenology of Einﬁ (1967). This

influence is, of course, also apparent in hig mature wor&. ‘I’ha#e

dellbe*ately used the Phencmenolopy in this Introduction in order to ,

show the parallels between Canital and the Ph9ﬁ0m9n010Fy¢‘ The Ph@an>

-menologx however, will be referred to only very rarely in the f 

following chapters. Pegel himself observes in 1831 of the Phpnoﬁéno~"_

| gx (which was first published in. 18@7) that it is a ”characteriatic,;~ ’*

early work not to ve revised - xelevant to the pericd in which it wasyfg_ 

written -— the abatraat Absolute was,dominnnt at the time cf”tha,kﬁif T; °
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Preface.” (Quoted in Findlay, 1975:vi-vii)

The Phenomenology is full of exciting passages and brilliant

insights, But most of the substantive content of the work is contained

and elaborated in the Encyclopaedia of the Philosophical Sciences

(1830). Moreover, the Encyclopaedia is far richer in form and content

than the earlier work. The so-called Lesser Logic (1975) (Part Cne of

the Encyclopaedia) is a condensed and powerful version of the original

Science of Logic ("Greater Logic") (1951) which went to press in the

years 1812, 18i3 and 1816, Most of the references in this study are to

the lLesser Logic, but the Greater lLogic (1951 and 1954) is also

referred to. Part Three 6f the Encyclopaedia, The Philosophy of Mind

(1969) is often ignored by Hegel scholars; but this much underrated
volume is used extensively in this study. As Hegel himself declares

(1976121), the Philosophy of Right is based on "premisses ... expounded"

in the Philosophy of Mind., Hegel's three-volume lectures on the History

of Philosophy (1892, 1894, 1896) is vital to an understanding of his

thought and I have made numerous references to it; the same is true,

though to a lesser degree, of his Lectures on the Philosqphy‘gg
History. (1956)‘

 Concentration on Hegel's later works rather than on the Fheno-
menology 1is justified not only becénse the;: author considered them to

be superior to it, but also because the mature Marx relies much more

on them than on the Phenomenology. In Capital, for example, the

Phenomenology is not cited éven once; but there are referenceg to the

Pncyclopaedia, the Philosophy of Right and the Creater Logic. More-

. over, the Hegelian dialectic is perfectedrnot in the Phenomenolopy or ;f

even the Greater Logic, but in the Inecyelopaedia,
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This study advances from the most abstract social categories to
the most concrete. The following chapter considers the "natural
individual" as seen by Hegel and Marx — the individual as he or she
appears in primitive society and also as the individual matures and
develops within the context of bourgeois society., The chapter con-
cludes with a preliminary investigation of contradiction and its
relation to the development of the natural individual. The next two
chapters are concerned with religion and Christianity, and show the
commection of religious teachings with the revolutionary ethos of both
Hegel and Marx. Chapters 5 and 6 explore the link between theories of
knowledge and the social relations of capitalist scciety. They
contain a diécussion‘of Feuerbach, the young Marx and Kant, and alao
the radical theory of knowledge put forward by Hggel énd Farx. In
Chapters 7 and 8 the nexus of the property relations of bourgeois
society with‘the notion and reality of the Capitaiiat state are
examined,  The coﬁcluding éhapter is an exposition of dialectic method
and an overall critique of the prevailing theories of modern Western
Marxiem,

Kan£ obéer&éskthat one ce it ig completed tn eoretxcal regearch
which appeared very dubious when ha1f~finished "ig at 1ast found tQ bp
in an unexpected way completely harmonious with that“ wnich went bafore
"provxded this dubiousnesa is left out cf aight fer a whila and iny
the bu51ness at hand is attended to until flnished"‘~ Consequently he
suggests that "writers would save~themse1ves many @rrors and muah ;

labour 1ost (because spent on deluaions) if they could iny rssalva to

go to work with a little more inrenuouaness.“ (1956:110) ‘The struc~:°; f;

ture of this study follaws the form of 1ts content., It ;s,by na,meanaff;T;
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the result of a pre-established intent. It began as an investigation
of the relationship bvetween Hegel ahd Marx; and this indeed is what
it is. But most of the views about Hegel criticized in this study are
ones I also used to hold, Thus, the movement of the form of this work
is also the movement of my own discoveries and of a developing
appreciation not only of Hegel but also of a new Marx. To say that I
consciously employed the dialectic method would be falsey but in
retrospect, the method is really contained in it. Tor dialectic is,

above all, a method of discovery.




CHAPTER 2

CONSCIOUSNESS AND FREEDOM IR THE "NATURAL™ INDIVIDUAL

1. The Philosophy of Mind

Individual human consciousness is the active element in all social
forms, It is only through the conscious activity of real, living
human beings that society = or in Hegel's terminclogy, "objJective
mind" -~ along with its systems of material production, art, philo-
sophy, and science, is constructed. "The individual", wrlteas Hegel,
"i{g the absolute form.,” (Kaufmann,1966:1398) Society is the mani~
festation of reason or the Idea, and reason, in turn, "exists only in
a subject end as the function of that subject. Thus active reason is
Thinking", (1969:225) Hegel puts this notion another way when he
observes that the will of the individual "is the exiatential side of
reason ... the act of developing the Idea, and of invaating 1ts selfw
unfolding contént with an existence which, as realizing the idea, i=
actuality. It is thus 'Objective' Mind". (19691239) Hegel's view of
the role of thé individual ia adopted'by his most influential "pugil“,
Marx, "Men in every century +eo" vrites Marx, are " a.;‘bdth'thév
authors and the aétéra of their’bwn*&rﬁma. (PP:111) Sinco for Hagﬁl ,'L
conscious human activity is the source or social phanomana, tha atudy ‘
of aociety ahould begin with an inquiry 1nte the naturn cr tha human

mind.‘ It 1s to thia inquiry that Hegel devates tha major part of the :

third secticn ofvthe Encyclopaedia, the Phil@snphy of Mind. (1959), e




Hegel's study of human consciousness differs radically from all
earlier efforts to come to grips with the nature of mind, and hag much
to offer even to present-day theories of consciousness, For Hegel,
each phase of human social development, such as anclent or feudal
society, represents a particular form or stage in the development of
individual human consciousness or ideology., "Every ... form in vwhich
the Idea is expressed is at the same time a passing or fleeting stape

ess ™ (1975124) In Hegel's terminology, the Idea refers to a parti-

cular society, and also o the system of thoupht in which the social

relations of the individual within that society are expressed,

"We thus", Hegel avers, "have two Ideas, the subjective Idea as
knowledge, and then the substantial and concrete Idea [socletyl ... "
What Hegel calls the "true speculative Idea, the Notion, in its
determinations ..." (1892:106) is the concrete appropriation and
expreséion in philosophy {or social science), of both the knowledge
and the social relations of a«pérticular epoch. - Hegel m#intains,
however, that a new form of civilizatioﬁ‘ia developing wifhin Toivil®
or present-day,capitalistksociety‘(1976:84); ‘in this advanged«
societal form, the social relationa of the individual will conform to
human and rational principles, so that the "subjective Idea®, or
Jmnowledge, will4bé identical with the "concrete‘ldea“, or soclety.
These two. forms of the Idea, then, will be united within the "trua
speculative Idea“ “The Idea” Hegel declaraa,v];&»i’ S

,turns out to be the thought which is compietely identical
‘with itself, and not identical simply in the abstract, but
algo in its action of setting itself over against itsslf,

- s0 as to gain a being of its own, and yet of being in full
: possassicn of itself while it is in thia ather. (1975:23)'

Aa 1 will argue 1n the aoncluding ch&pters cf this study, Hegel'ﬂ T

"true speculative Idea" ia precisely vhat Marx means by comﬁuniﬁt
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society =— the rational community of associated individuals in which
"the free development of each is the condition for the free develop-

ment of all"., (Marx, 1969, I:127)

In his theory of human consciousness in The Fhilosophy of Mind,

Hegel explores the development of the mind of the human individual
vhich he belleves will eventually emerge within the rational, or
communist, society., "We have to deal", Hegel explains,
- with this unity of sublective principle [individual human
" rationality] and substance [socletyl: it conatitutes the
process of Mind that this individual one or independent
existence of subject should put aside its immediate
character and bring itself forth as identical with the
substantial, Such an aim is pronounced to be the highest
end attainable by Man, (1892:106)
The process Hegel refers to is elucidated by Marx where, in the
Grundrisse, he suggests that the "final result of‘thé process of
social production always appears as the soclety itself;, i.e. the
human being ... in its social relations, Everything that has a fixed
form, such as the,product etc,., appears”aa‘merely a moment, a vanighing
moment, 1n4this movement". Communist sb@iéty, Marx auggeats, will
annul what Hegel calls "the immediate character" of the individual by
providing "free time — which is both idle time and time for higher
activity ,.." This free time will transform "its possessor into a
different subject" ‘a tranarormation which involves | e _
both discipline. as regards the human being in the process
of becoming; and, at the same time, practice, ... experie
- mental scilence, materially creative and objectifying
science, as regards the human being who has become, in
whose head exists the accumulated knowledge ef sociaty» .
(1973:712) e » :
Hegel's exploration of mind, which plaeea &eminal insights on.
human Pﬁychology within a profound thecretical framewerk shoulﬁ have';jf

established him as one of the farerunnera cr mchrn psychalogy. But
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if Hegel towered over his contemporaries in this field, his efforts
have yet to be comprehended by, and assimilated into, the mainstream
of theoretical psychology. The deep influence of Hegel's theory of
human consciousness on Marx is already evident in the Manuscripts of

1844 (19641174) and especially in the 1845 Theses on Feuerbach, where

Marx observes that it was left to (Hegelian) idealiem to develop "the

active side" of "human sensuous activity, practice ,.." whereas

materialism saw society "only in the form of the oblect ,.. or of

contemplation ..." (1969, I:13) What impressed Marx most, of course,

was Hegel's effort to study human consciousness as it appears in the
context of society. For Hegel embraces Plato's interpretation of the
maxim, "know thyself", according to which human self-knowledge is
best achieved not by concentrating on the individuval alone but rather
by looking at the social and political aspects of human life,

Hégel rejects the abstract systems of rational psychology which
attempt to explain consciousness by treating it as a thing and
debating whether the mind is "simple" or "complei". "mortal"” or
Yeternal™. Mind, for Hegel, "is not an inert being but, on the
contrary, absolutely reatléss beiﬁg, pure activity ees® The funda=-
mental quality of consciousness is its ”ideality"’or "negativity", a
quality‘completely overlooked by rationai psychology. (1969:3) The
ideality of mind, writes Hegel, is the "friumph over externality ...
Every activity of mind»is ﬁofhing,but a distinct mode af reducing what
is external to the inwardness which‘mindvitself is, and it 1s only by
this reduction, by fhis idealization‘o: assimilation, or,what is
external that it becomes mind," (1969:11) Idealityrrefers to £he

creative nature of human conaciousness, and it 1s closely related fo



the notion of externalization or work developed in the Phenomenology.

In this sense, ideality is "manifestation™, the obJective expression
of the individual's consciousness through his or her activity or
practice in society. (1969:16-17) But ideality means something more
than externalization, since it also refers to the ability of the

human mind to capture in thought the essence and meaning of its social
and natural world.

If Hegel is opposed to rational psychology he is equally wither-
ing in his critique of empirical theories of consciousness based on
the teachings of locke and Condillac., For these thinkers mind is
simply the process of mentally abstracting from the objlects received
by the sensea:t thus people have the notion of time because they
perceive its passing, and they have the idea of space because they
actually see 1t, These theories, which inspired the French school of
Idéologie headed by Destutt de Tracy (Lichtheim, 1967a17), were based
on a model which materialist philosophy shared with the natural
sciences, and treated the mind as a cdmplex‘or reciprocally related
forces and faculties, For Hegel, howevér, "reciprocally related®
means only "externally connected”, and the protestations of empirical
psychology that it treats mind as & “harmoniously integrated®
totality, were only "high sounding but empty phrases". (1969:4) ‘ 

According to Negel, a‘totality cannot be understood in terms of
ité cbnstituent eiements; whether or not these elements are :ecipro~
cally related. To study mind in its true nature aaka living, organic
unity means to see it in terms of its absolute necessity, its devalop-'
ment as a "gelf-originating and seif*aétualizing ﬁniversai Notiqn?.

(196915) Empirical psychology’accepte its material as given by
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experience and organizes it in accordance with the canons of a method
designed to investigate phenomena without consciousness or intel-
ligence. TFhilosophy (or social science), however, must "comprehend
mind as a necessary development of the eternal ldea and must let the
science of mind, as constituted by its particular parts, unfold

itself entirely from its Notion". (1969:5) For Hegel, the notion of
mind, its essential feature, is liberty or freedom which he
provisionally defines as "the absence of dependence on an Other, the
relating of self to self". (1969:15) This notion is not Hegel's
subjective fancy or idea, rather it 1s the "absoclutely immanent"
quality of human consciousness. The ldea of freedom is the "absolute
concept" (1976:33); it is the "actuality" of men and women, " - not
something which they have ... but which they are", (1969:240) Conse=
quently, to grasp the content and nature of mind, the cobserver has
"merely to look on as it were, at the dbject‘a own development ..."
and treat "the so-called faculties of mind .., as steps {in its own)
liberation", (1969:5, 184)

The mode of study Hegel proposes to utilize in the inveatigafion'
of human conscliousness is precisely the dialectic method, The
dialectic itself, and the method and manner of exposition related to
it will be considered in detail in the final chaptér of this study.
But it is useful to keep invmind at‘tha outsgt ite resemblanee to the -
method Marx empléys in Cagital and elsewhere. For both thinkers the’
development of society and the individuale within it is considered in
relation to a future epoch of absolute freedom and liberty. “The
absolute goal ... of free mind“, writes Hegel, "13 to make freedom its

object, i.e., to make freedom objective as much in the sense that
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freedom shall be the rational system of mind, as in the sense that
this system shall be the world of immediate actuality ..." (1976:32)

. Writing under the impact of his renewed acgquaintance with Hegel, Marx

states in the Theses on Feuerbach that "the standpoint of the old
materialism is ‘civil' society; the standpoint of the new is human
soclety, or soc;ialized humanity", (1969', I:15) Similarly in Capital,
bourgeois society is presented as a progressive and necessary stage in
the organic development of society towards the ideal of socialism; a
society where, after the "expropriators are eipropriated", production
is carried out "by freely associatéd men, and i1s consequently regulated
by them in accordance with a cettled plan". (1976:929, 173)

It is_irpni§ in thiskcontext thaf Marx is praised in popular
accounts as a hard-héaded realist ﬁhile Hegel is taken to task for his
. 1dealiam.* Both Heéel and Marx recognize that thé notion of freedom
or liberty 13 a pcwerful element in human consciousness. As Hegel
observes, ”freedom is a 'fact of consciouaness’", one which "anyone
can discover 1n himself" | (1976:21) Marx's vision cf communiat
aociety is itself rooted in fundamental notiona ahcut the conecioua~
Vness of men and women which are drawn directly frcm Hagel, but which

Marx did not trsuble to autline or alueidate in a aystematio fashiun.

Far example, in passages rrom the Poverty of Philoaophy. which echa ~
ﬁegel‘s idea that the 1nvestigator has only to cbeerva the develmpment

or mind toward 1ta own 1iberation, Marx Bpaaka of the *need for ‘

Perhaps the most 1ucid accﬁunt heratofore of the relatianahip F
between Hegel and Marx, Sydney Hook's From Begal to Yarx (1976), s e
consistently hammers on thia theme, ‘ el




28

universality, the tendency towards an integral development of the
individual®. This tendency, in connection with the struggle of the
working class, has become so clear "that people have only to take note
of what is happening and become its mouthpiece”. (PP:138, 120) More
than ten years later Marx returns to this theme in the Grundrisse.
Here Marx observes that the determining element in the develcpment of
society is not the economic factor - even, to use Engels's famous

formulation, "in the last instance" (Quoted in Althusser, 1969:111)

« = but "the absolute working out of the creative potentialities of

men", What is social wealth, asks Marx,

other than the universality of individual needs,
capacities, pleasures, productive forces etc., created
through universal exchange, The full development of
human mastery over the forces of nature, those of so-
.called nature as well as of humanity's own nature?

The absolute working out of his creative potentialities,
with no presupposition other than the previocus historic
development, which makes this totality of development,
1.e, the development of all human powers as such the
end in itself ...? Where he does not reproduce himself
in one specificity, but produces his totality?  Strives
not to remain something he has become, but is in the
absolute movement of becoming? (1973:488; wmy emphasis)

Marx's “"absolute movemént of_beceming",represants the development of
human freedom =—— just as it does for Hegelt in fact the passage from

the Grundrissenis,takeh‘31mbst;w§rd’fer word from a description of

vealth in lthek Phenomenology 1(1967:52}—525). But for Hegel as well as
for Marx, freedom as 1t exists in indivi&ual hum&ﬁ:cenaciauanésa,L“1$~
itself only a nctiun — principle ef nind and heart ...ﬁ ‘Ag such

it has developed hiatorically "into an ubjactiva phase, into the '

legal, moral, religiaua and not 1ess into acientific actuality“ e
| (1969:240)
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2. Anthropology

The structure of the Philosorhy of Mind reflects Hegel's

intention to advance from the most primitive and basic elements of
human consciousness to "rational and free mind" and its expression in
the state, history, art and philosophy. The first section of the
work, "Subjective Mind", deals with human consciousness proper and
begins with a discussion of the physical and mental properties of the
individual human being or soul. DBut Hegel's notion that the indi-
vidual cannot be understood apart from the society in which he or she
is placed is at once evident from the title of the first section of
"SubJective Mind": "Anthropology. The Soul", The éoul is, in Hegel's
terminology, the arena of mind's implicitness; in plain language it
is the natural form in which individuals come into the world and over
which they have no real control, We camot chposa the circumstances
of our birth, our racial and #atiénal characierigtica‘or qualities
1ike mortality and the‘agéing process, Similarly, the pattern of our
feelings and sensétiéns, the cycle of sleep and waking, the affliction
of insanity and so on,:ara aspécts of the human condition and beyond
our immediaté influence, Aocordingly, Hegel deala with these

subjects and othars like auperstiticn and the supernatural in the

Anthropology. Hegal‘a influence on Narx is strikiﬂgly evidant hera as’

in many other aspects of the Philaaophy of ﬁind.~ Thua in the‘plan fcr -
Marx's praposed but ‘never completed study. of the rorms cf atata and -
forms of consciousness and their relation to the material baais ot

society, Marx writesx;,"The point of departnre obviauqu frmm the  1“ _@,-

natural ¢haracteristic: naubjectively’and‘objegtively.

,’Tribes,.:aaaa;'f:ﬁ
etc.” {1973:110) ‘ e
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The natural or primitive man and woman bears no resemblance for
Hegel to Rousseau's noble savage., It is in primitive soclety that
the individual is least free and self-determined. More than at any
other stage in the development of civilization, the human being is
here determined by and identical with his or her social and natural
surroundings, Hegel's view is accepted by Marx:s "... Human beings
become individuals only through the process of history. He appears

originally as a species being ..., clan being, herd animal ,.."

(19731496) Since this stage of human society corresponds with the
lowest development of conscliousness, Hegel's discussion of mind
begins with "universal natural soul" or primitive society. Universal
natural soul, however, is not separate from and independent of its
members; socliety, even in its most primitive phase when individuals
have the least autonomy is still nothing but the conscious activity
of the individuals who make it up. "Just as light", Hegel writes,
bursts asunder into an infinite host of stars, 80 too

does the universal natural soul sunder itself into an

infinite host of individual souls; only with this

difference, that whereas light appears to have an

existence independently of the stars, the universal

natural soul attains actuality solely in individual

souls. (1969:35)
Marx is no less adamant than Hegel in insisting on the primacy of the

individual even in primitive soclety where, he remarks, the main

concern is "the reproduction of the individual®, (1973:485) |

If the individugl in primitivé sécieti 1acka éutohémy; this .
society itself is not far removed from,the determining inrluencé of
nature; and so its members are prey to superstition and myth which
attribute to natural events a supernatural signiricancg. Iﬁdividﬁéle

in less developed societies lack the intellectual donfidengé of their
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modern counterparts and therefore base their decisions on external
phenomena rather than on the "prudent consideration of all the
circumstances”, Accordingly, superstition led the Greeks, for
example, to determine their actions by the results of animal sacri-
fice and to imagine that there is "more in the animal's entrails
than there is to be seen in them", (1969:140) Hegel, however,
refuses to deny altogether the‘validity of primitive and anclent
beliefs, Just as there have been rare but undeniable instances of
the supernmatural in modern society, the intimate intercourse with
nature experienced by earlier peoples must have inspired "a few real
cases of ... what seems to be marvellous prophetic vision of coming
conditions and of events arising therefron". Nevertheleés. "ag
mental freedom gets a deeper hold, eveﬁ those few and slight suscep-
tibilities, based upon participatioﬁ in the common life of nature,
disappear", Only "animals and plants cos remain fofbever gubject to
such influences", (1969:37) | |
Hegel's account of mental life in primitive soclety is echoed in
Capital where Marx connects the existence of myth and superstition
with "the immaturity of man as an inaividual, when he has not yet
torn himself loose from the umbilical cord of his natural species- |
connection with other men, or on direct relations of dcminance and‘
servitude" | Reflecting the nineteenth-century milieu of triumphant
pcsitiviam Marx declines to speculate on the validity cf beliera in
the supernatural, but goee on to indicate their link wlth the "lcw |
stage of development of the productive powers of 1abour and corras»b
pondingly limited relations between men within the proccsa of

creating and reproducing their material lire, hence also 11mited
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relations between man and nature®, Nevertheless, the continuity of
Marx's thought with that of Hegel is demonstrated rather than

refuted in Marx's observation that

These real limitations [of material life)] are reflected
in the ancient worship of nature, and in other elements
of tribal religions. The religious reflections of the
real world can, in any case, vanish only when the
practical relations of everyday life between man and
man, and man and nature, generally present themselves
to him in a transparent and rational form. (19763173)

3., Human Nature .

For ﬁegel, §ociety is composed of and produeed‘ﬁy 1n&1viduéls.
But society itself cannot be reduced to the independent actions of
1solated 1ndividuals. Men and women are above all social beings, and
their character and individuality are best explained in terms of the
society in which they live. The peculiaxly British notion that
society consista of individuals ?ursuing tbeir own gelfish interests,’
which was formulated originally by Hobbea and Locke and 1ater syate—
matized by such thinkers as Mill and Spencer, is 1tself a product or
the British character. In Britain, notea Hegel, “the individual 1n
all his relationships aims to be independent of others, his connactidn
with the universal [societyﬁ bearing hia own peculiar atamp“‘ Thus, -
the,Britishr"recognize the rational 1&33 in the form of univarééiit&
than in that of indiviadalify. That is why their paeta rank higher
than their philosophers“ (1969:50) Hegel's view of the relatianship
between society and the individual ia shared by Marx. In<tha ‘

QEBEQEL&QQ,_for 6¥ample. Marx dafines society as,“the man in hié;'”
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social relations". Accordingly, society does not consist of isolated
individuals, but rather "represents the sum of relations ... in which
these individuals stand to each other, and of the connections between
them", (1971:103)

By assuming a fundamental continuity between society and the
individual, Hegel and Marx come out against notions of an unchanging
human nature — the view of men and women as basically selfish,
driven by a need for power over others and so on. As Marx puts it,
"the human essence ... i8 the ensemble of social relations". (1969,
I1:14) There are, Hegel admits, certain innate qualities such as
genius and talent which are more prominent in some individuals than
others, But even these "are, to begin with, merely dispositions®
which "if they are not to be wasted or squandered™ must be developed
in and through society. (1969:52) Qualities belonging to the moral
sphere like truth, understanding and generosity, are "not innate but
[are] to be produced in the individual by his own efforts", (1969:52)
The presence or absence of moral qualities in individuals is a
function of the general culture in which they live, not of an eternal
human nature, The phenomena of greed and avarice, envy and jJealousy
"are of no importance whatever for ethics", and belong "in a natural
history of mind™ = to which no doubt they will one day be completely
confined, (1969352) These accidenial mannerisms of human conduct
diminish in a highly developed cultural epoch "in Just the same way
that, in such a period, the shallow characters in cémediea of a less
culturally developed epoch == the completely frivolcus, the
ridiculously absent-minded, the sordidljyavaricioué'—§'becomermuch 

rarer"., (1969:52-53) The naive hypociiey of a Tartuffe, fbf éxample,;k
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"has more or less disappeared. This downright falsehood, this veneer
of goodness, has now become too transparent not to be seen through,
and the divorce between doing good with one hand and evil with the
other no longer occurs, since advancing culture has weakened the
opposition between these categories”. (1976:257)

Hegel's emphasis on the progressive effects of development in
soclety and culture on the morality of the individual is aimed at
Romantic notions about a by-gone golden age of human development,
Marx, too, is suspicious of Romantic opinions which elevate the
morality of previous epochs over that of the modern order. " ... The
~childish world of antiQuity", he remarks, "appears on the one side
loftier" than our own. "On the other side it really is loftier in
'all‘matters where cloced shapes, forms and given limits are sought
for, It is satisfaction froﬁ a limited standpoint; while the modern
age gives no satisfaction; or, where it appears satisfied with
‘itself, it is wyulgar.” (19731487-488) As Rosdoleky observes, Marx's
opposition to the Romantic'é critiqué ofvéapitalism is not simply
founded on their concealed aupport of feudal intereats. "Be ~
reproached them much more with being totally incapable of grasping
the 'course of modern history‘ i. e.,:the neceasity and the
histcrical progresaiveneas of tha bcurgﬁcis aacial Qrder which they \

criticized, and for confining themselves to moralistin rejectian

of it." (1977:422)

*contemporary radicals who contrast today's “oﬁe~diméﬁé£éﬁéi"  - ,;;
and “consumerist” worker with the proletarian of the Russian thober .

or the modern Chinese peasant are well-advised to keep the

striciures of Eegel and Marx against Romantic mnralism rirmlf iﬁ n}7k  :
mind. : ; =
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4. The Ages of Man and Woman in Contemporary Society

The development of consciousness is a feature of the general
progress of society, but it is equally a function of the stages of
maturity in individual human beings. Hegel's account of these stages
as they occur among people in modern soclety provides a most lucid
demonstration of his dialectical approach to individual consciousness
and i{ts relation to society. Moreover, this account helps to resolve
some of the thorniest problems in the interpretation of his thought.
The ages of man and woman are above all the stages of mental growth
and development, steps toward freedom in the sphere of individual
consciousness, But they are not the clearly outlined counterpart of
the actual social and intellectual flowering of individual human
beings, The physiological and conscious aspects of individuals are
subjJect to uneven development as is evidenced, for example, by the
great intellectual accomplishment achieved by some children at a very
early age. There 1s also a more fundamental difference between the
stages of growth as Hegel outlines them and the development of any
particular individual. The atages of maturity are the natural and
necessary "moments" of human development; they represent the arche-
typical progress of human conséioueneas. Accordingly; they may or may
not occur in anylone individual in exactly the sequence and form in
which they appear in theory; in some individuals they may not occur
at all, |

An example of this conception of development is available in
Hegel's view of insanity. Insanity for Hegel is a develcpmen£a1 -

stage passed through by consciousness in its ascent to maturity, but
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"this interpretation qf insanity is naturally not to be understood

as if we were asserting that every mind, every soul, must go through
this stage of extreme development". The extreme of insanity does not
appear "in every individual but only in the form of limitations,
errors, follies,.." (19691124=125) One form of insanity for instance
is "mania or frenzy" which sometimes gives rise to a "mood which
torments" the afflicted person "with whims and fancies, but also to a
suspicious, false, Jealous, mischievous and malicious disposition”.
Such "fits of {11-will occur in everyone; bdbut the ethical, or at
least prudent person knows how to subdue then", (1969:155)

According to Hegel, life begins with an implicit unity between
subject and object. Children are in basic harmony and peace with
themselves and the outside world. "The child", writes Hegel, "lives
in Innocence, without any lasting pain, in the 1ove it has for {ts
parents and in the feeling of being loved by them.” (1969:57) Even
at birth, however, human bables may be distinguished from the 10§er
animals, not only by their "delicately organized, infinitely plastie
body," but also thelr "unruly, stormy and peremptory” nature, . Where
the animal is silent or expresses its pain by thmpering,>thé human
infant makes its wvants kmown by imperious sgreams; ”By this 1dea1‘
activity", notes Hegel wryly, "the child shows that it is straightwéy
isbued with the certainty that 1t has the right to demand from the
outer world the satisfaction of ita heeds." (1969156-57) -

The development of children is marked bj an’inc:easing mastery
over the outside world and theéaelves.’ They bYegin to bé aware of the
actuality of their'envirQnment and to Secoma and féel like’aqtqalb

human beings. Soon the child wishes to unite theory with practice
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and "passes to the practical inclinat;on to test himself in this
actual world". Children are enabled to teat themselves in this way
by growing teeth and learning to stand, walk and talk, The child's
incipient self-dependence is at first expressed in learning to play
with tangible things. "But the most rational thing that children can
do with their toys is to break them," Play gives over to the serious-
ness of leafning and curiosity, and children awake to the feeling
"that as yet they are not what they ought to be". (1969159) They
succumb to the desire to be more like the gfown-upa they see around
them, and begin to mimic adult activities.

The need of children to grow up, to strive after knowledge is
the driving factor in all education, DBut children percelve learning
not as an end in itseif; ~rather they see it as a way to achieve an
ideal they‘connect with a particular mature and authoritative
individual, = Consequently Hegel invokes discipline and obedience as
key factors in the education of children (elements, incidentally,
which reappear in his and Marx's theoty of the development of
conacioténess in genefal).‘ fie criticizes "the pedapogy which bases
jtself on play,'which proposes that children should ba nade acQuainted’
with serious things in tha form of play ana demands that the educater
should lower himself to the childlsh level of intelligence of the
pupils instead of lifting them up to an appreciation of the aericuaw-;
ness of the matter in hand" There iz no doubt "that children muat

e be roused to think for themaelves; but the wcrth ef the matter 1n

hand should not be put at the mercy of their immature, vain under_fi;;x*‘,

- standing“. (1969160) School forms the transitian rram tha family e

into the world of aociety. At school children 1aarn ta be a&eeyted
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for what they do rather than simply for what they are. At home a
child is loved regardless of his or her behaviour, "in school, on the
other hand, the immediacy of the child no longer counts; here it is
esteemed only according to its worth ..." In the classroom the child
"is not merely loved but criticized and guided in accordance with
universal principles, ... in general subjected to a universal order
oo (1969:61)

Youth is the stage of opposition between subject and object.
The young person sees his or her ideals and fancies contradicted at
every turn by the dull obstinacy of the outside world., The idols of
childhood, the persons who once seemed worthy of respect and
imitation are revealed as frauds and exchanged for substantive notions
like the ideal of love and friendship or the universal world order
of peace and understanding. These ccncrete,ideals in turn are
attributed by young people to themselves, while the world iteelf
seems contingent and accidental by comparison. Not only is youth
opposed to the world, it also feels compelled and qualified to changs
it. But ybuth fails to perceive that the ideal it cherishes has
already succeeded in actualizing and explicating itself. Not the
world, but the individual young person is thg accident: the world
will soldier on with or withouf a particular individuai. And part
of the world'sksubstaﬁtiaiqcohtent is the ideal iiké lové ér'friénd~k
ship which young pgople_take to beytheihs §1one. ' 5 : o

The apparent opposition between the ideals df ybﬁfh and the
nature pf,reality,meéna‘that youth fealskunreccgniked and‘at war with
-the world, _In thié confli¢t young peqple seem'tq'pdsééaéla mor§v 

altruistic character than the adult who has found a place in the
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existing order. For Hegel, however, this is a superficial way of
looking at things. In contrast with the youth who is still wrapped
up in his or her particular impulses and subjective views, the adult
has plunged into the 1life of society and has become active on its
behglf. "The youth", Hegel dryly observes, "necessarily arrives at
this goal; but his immediate aim is to train and discipline himself
80 that he will be able to realize his ideals, In the attempt to
make these actual he becomes a man," (1969:162)

The entry from his or her ideal life into gociety "can appear
to the youth as a painful transition intokthe life of the Thilistine",
The distress it causes and the impossibility of immediately realizing
the ideals of‘youth can turn a person "into a hypochondriac", Hypo-
chondria or, in modern terms,’anxiéty is not eaeilybaluded, and the
later it 6ccurs. the more devastating its consequencesrare likely to
be, "In this diseased frame of mind the man will not give up his
sﬁbjectivity. is unable to overcome his repugnance to the actual
world, and by this very fact finds himself in a state of relative
incapacity which easily becomes‘an actual incapaéity.ﬁ” (1969:62)'v
In Begel's}view, anxiety is synonymous with alienation since any

disease indicates "the isolation of a particular system of the

organism from the general life, and in virtue of this alienation of

g“'Hegel here anticipates a theory recently developed by the U,S,
psychoanalyst, leslie H, Farber, According to this writer, anxiety
has reached epidemic proportions in Western society where the promise
and hunger for personal freedom is strongest., 1e follows Karen '
Horney's definition of anxisty which closely resembles Hegel's notion
of hypochondria, i,e,, "the feeling of being small, insipgnificant,
helpless, deserted, endangered, in a world "that is ocut to abuse, .
cheat, attack, humiliate, betray, envy". (Farber, 1976:21) Farber
maintains that "anxiety is that range of distress which attends
willing what cannot be willed", and suggests that it can only dis-

appear under a state - of thinga where "the predominant exparience [is]._r,;;
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the particular from the general life, the animalxexhibita its own
finitude; its impotencé and dependence on an alien power" (1969
116) Alienation in this sense means that "I forfait my freedom which
is rooted in [my intellectual] consciousness, I lose my ability to

- protect myself from an alien power, in fact, become subjected to {t."
(1969:115-116) An alienated person is far from being a force for
change in society; instead he or she is restricted and held fast by
the eurrounding environment.

Hegel's prescription for hypochondria or anxiety is deceptively
simple, If the individual does not wish to perish, he or she must
recognize the Qor1§ as a séif—dépeﬁdant entify "which 1n its essential
nature is already cbﬁpiete", and “accept the conditions set for him
by the world and wrest rrom it what he wants for himaelf“ To twe
individual hiu or her submission to the exiating system seema
arbitrary and irrational. But 1n fact thia unity of the individual
with the world stems from considerations \hich at their source are
rational.,‘"The rational, the divine", etates Hegel, “poasaasea the |
absolute pover to actualiza itself and has right frdm the beginniﬁg, 'ft\
fulfilled 1tse1f, it is not 80 impotent that 1t wauld hava ta wait fd? i
the beginning of its actualization. | °ince the Idea 9111 aheaﬁ on
its own, it makes sense for the indi?idual merely‘to attend to his |

o or her private affairs and forget the illuaions af ycuth.f‘“The man  f l
behaves quite rationally in abandaning hia plan for completoly trans~‘k  
rorming the world and in atriving to realize hia peraonal aima, L:‘j 'ﬁ‘w

passions and interesta only vithin the framework of the world of which
) "he is a part " (1969:62) '

one of freedom, as opposed to the bondage of the iaolated will”
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Hegel here puts his finger on some basic questions about his
philosophy, and also reveals a clue to the relationship of his thought
with that of Marx., The clue concerns the concept of alienation which
will be dealt with in detail in the following chapters. It is only

necessary to observe here that in the Manuscripts of 1844 Marx rejects

Hegel's view of alienation as a process, as a necessary stage in the
development of consciousness in the individual as well as in the
progress of human consclousness in general. For Hegel an alienated
consciousness is incapable of initiating conflict and change and must
adapt itself to the existing structure of society or perish., The
young Marx, however, conceives the abolition of alienation as the
result rather than the precondition for socia1~revolution. On this
view the alienation and degradation of the workers makes them into a
revolutionary force. The notion of alienation presented in the
Grundrisse more than a decade after the Manuscripts were written is
much closer to Hegel's and reflects the culmination of a movement in

Marx's thought which has its beginnings in the Theses on Feuerbach,

Hegel's idea that youth can avoid anxiety or alienation by
throwing in its lot with the existing ofder lends weight to an accusa=-
tion made by Sydney Hook (1976:19) and more recently Martin Nicolaus
(1973&27) that Hegel is a cohservativé,'a ma3tér:at‘pdliiicﬁlfv 4,
accommodation who believes the Prussian State 6f thé:egri& hihe€éeﬁth‘
céntury to be fhe ultimaté abnclusion of ali hﬁmén §r6g:és8; Narx:iv’i :
originally iejected this viéw of Eegel and denied that‘his gystem i ‘
could be éxplained‘by appeals to EEgei'a ?poiitiéal aqcémmodati§n”, w

(Blumenberg, 1972:41) later in the Critique of Hegel's "Pnilosophy of

Right" (1970a) and the Holy Family (1975) vhen Feuerbach's influence
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on Marx was at its height, Marx wholeheartedly took up the opinion
of Hegel expressed by Hook and Nicolaus., (0'Malley, 1970:xx, xxxv)
It is doubtful that Marx maintained this hostile view of Hegel

when he wrote the Theses on Feuerbach where Marx complained that

Feuerbach had abandoned Hegel's "revolutionizing diaslectics".

(Mehring, 1969:111) In the Poverty of Philosophy, however, in which

as Mehring points ocut Marx "went beyond Feuerbach by going back to
Hegel", (1962:127) there is no longer any question of Marx's opinion
of Hegel, There Marx compares Hegel, "the simple professor of
philosophy", with Ricardo, the "rich panker and distinguished
economist", (PP199) As is well known, Marx has the highest épinion
of Ricardo and praises his "scientific impartiality and love of
truth”; (19763565) 4t is unlikely that Marx would put him in the
same company as a political sycophant, In any case, the details of
Hegel's life are in no way consistent with the accepted notion that
"Hegel towards the end [was] a philosopher-pope bestowing bénediction,
as Pope's must, on the temporal emperor".‘ (Nicolaus, 1976327)
Whatever Marx's final opinion of Begel's politics may have been,

there is 1little doubt he stood by the assertion, repeated by Lichtheim

*Hegel was a fervent supporter of the French Revolution as a youth
and never lost his regard for its achievements, (Kaufmann, 1976:8, 321}
Pelezynski:1971) As Avineri points out, Hegel was constantly hounded
by the Prussian censors and protested strongly against the State perse-
cution of student radicals when it was very dangerous to do so, ;(19721
3, 4, 67, 117, 130-131) It is usually forgotten first, that Hegel was
passed over for a university chair until almoat ten years after the .
publication of his epoch-making Fhenomenology; and second, that the
German universities of Hegel's time were the only remaining centres of
free speech left in the country., After his death, Hegel's perscnally.
selected successor, Gans, attracted radicals from all over Germany,
including Marx, (Nicolaievsky and Maenchen-Helfer, 1976131-32)  After
all, even a "Marxist in Philosophy” (Althusser, 1975:165) can find

fame and honour in State institutions without relinquishing his:
principles. : o , ,
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(1967:xxx) and Plamenatz (19761II: 129-268 ), among other commentators,
that for Hegel history is merely the eternal manifestation of a
logical process which goes on behind the backs of living men and
women, (Marx, 1976:102) Much the same picture is painted by such
diverse Western Marxlist thinkers as Althusser (1972, 1976), Collettdi
(1969, 1970) and Marcuse (19731258, 314), although, as I will show
in the next two chapters, Colletti and Marcuse also resort to the
view that Hegel is a theologian. In any case, the notion that Hegel
sees history as the manifestation of the ldea rather than the will
of individual human beings appears to bte supported by Hegel's
suggestion that youth can forget its ideals and let the Idea unfold
on its own, There is another interpretation, however, which is Just
as securely based on Hegellan texts as the previous ones, but which
has the additional merit of being consistent with the overall -
trajectory of Hegel's thought.

As Negel observes, if in society the mature individual is con-
fronted with a self-dependent and objectivé world, this world is
i1tself nothing but the historical result of thé action of individuals.
At each stage in its development, the social structure manifests the
Idea aB it appears in the consciousness of allxthé peisona within it.
The Idea is not "something far away beyond this mortal sphere", but
ié found "however confused and degenerated in every cohsciousness".
(1971:276)  "Actuality", or soéiety, in turn, "consists jﬁst in mind's
manifestation" and. "belongs therefore to its Totion"- (1969i18) bf =
course, this is not to be taken to mean that the idean of every
single person or groué are faithfully retlectéd in the objectivity

of society. For example, the idea is now abroad that women should no
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longer be charged with the sole responsibility for the management

of home and family, and that men should take an equal share in all
aspects of family 1life, Clearly thls idea extendas the principle of
personal freedom towards the condition of women, but it is far from
being achieved in practice, Personal freedom, as expressed in the
choice of a career independent of the home and its mind-stultifying
chores, remains largely the prerogative of men, and is accepted as
such in the consciousness of most people, Nevertheless, here and
there the notion of personal freedom for women has a real presence in
the form of day-care centres, women's rights organizations, a more
gself-dependent character in many women and so on, . As legel puts it,
"in finite mind" or the individual consciousness, "the Notion of
mind does not ... reach its absolute actualization; but absolute
mind [or society] is the absolute unity of actuality and the Notion
or possibility of mind*, (1969:18) In a passage where he believes
he is contradicting Hegel, Marx repeats this observation: "History
is the thoughts which are in the minds of all,” {(PP:105)

It is in this sense of society as the aelf—manitestation of the
Idea, that Hegel calls the world into which the adult entera “complete“
The freedom or liberation of mind "is not something never completed",
it transcends the conditions of everyday life ahd establiahés‘itéelf”
~within these conditions. It is not an unrealizable goal "to be atriven
for endlessly; on the contrary mind wrests itself cut of thie progreas
to infinity, frees itself absolutely ree from its Other, and so
attains absolute beingutor—self". (1969:24) chordingly. sqgiety |
leaves fhe individual»“scope fbr»an honouiéble; far-reaching and. :,j :

creative activity". Whereas society is "complete in its essential
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nature ... it is not a dead, absolutely inert world but, like the life
process, a world which perpetually creates itself anew, which while
merely preserving itself, at the same time progresses". (1969:62-63)
And it is precisely in this conservation and advancement of the world
that the individual's work consists. A person not only re-creates
in society something which is alread& there, but his or her activity
also pushes society forward. Of course, the power of any one
particular individual is severely limited, for "the world's progress
occurs only on the large scale and only comes to view in a large
aggregate of what has been produced”. (1969:63) The tempo of advance
is slow, but it is there all the same and its presence is visible for
the individual even if only in retrospect. "If the man after a labour
of fifty years looks back on his past he will readily recognize the
progress made, This knowledge, as also the in#ight into the
| rationality of the world, liberateé him from mourning over the

destruction of his ideals." (1969:63)

In The German Idéology, and more than a decads later in the
Crundrisse (1973:461), Marx provides a similar account of the visi-
bility of progresss "Communiem is not for us a stable state which is
to be established, an ideal to which reality will have to adjust
itself. We cail communism the real movement which'aboliéhés ihe_
present state of things. The condifions of this movémént resul£ frém
the premises now in existence," (1968#48) No 1esa'than Nai1, hoﬁever, |
Begel beiieves that progress is not only a grédﬁal development; it
is also manifested in "qualitative leaps";liké that charactgrizedrbj
the Revolution bf 1789. "... The spirit ofvtheftime", writes Hegéi, | i

growing slowly and quietly’ripe for thé new form it is
to assume, disintegraies one fragment after another
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of the structure of its previous world, That it is
tottering to its fall i1s indicated only by symptoms
here and there. Frivolity and again ennui, which are
spreading in the established order of things, the
undefined foreboding of something unknown = all these
betoken that there is something else approaching,
This gradual crumbling to pleces, which did not alter
the general look and aspect of the whole, is inter-
rupted by the sunrise, which, in a flash and at a
single stroke, brings to view the form and structure
of the new world. %1967:75)

The greatest barrier to progress is the obstinacy of the old
ideas and ways of looking at things that people inherit from past
generations, The structure and institutions of society are the work
of centuries and before new ldeas can be accepted a significant
proportion of men and women must be educated up to their level,
"Isolated individualsﬁ, for example, "may often feel the need and the
longing for a new constitution, dbut it is quite another thing, and
one that does not arise till later, for the mass of the people to be
animated by such an idea." {(Quoted in Pelczynaki, 1964;118) Dut
prejudices and outmoded ideas are not sololy the property of the great
mass of people, They belong equally to the consciousness of the
individual, however enlightened he or she may be, "Ne moderns too"

notes Hegel, "by our whole upbringing, have been initiated into idoas ;

which it is extremely difficult to overstep, on account of,their fayx-

reaching significance." (1975:51)

The ideas of men and women, no less than anything else,‘ara a
captive of reality. It is true, as Begel observes, that the "'old "
mole'" of revolution (also a favourite metaphor of Narx) which "is

inwardly working ever forward ces until growing atrong in itaelf

bursts asunder the crust of the earth which divided it from the sun" j** o

sometimes gives ideas "seven league boots", But these ideas merely
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reflect a process which was long going on beneath the surface of
appearance.  The "work of the human spirit in the recesses of thought
is parallel with all the stages of reality; and therefore no philo-
sophy oversteps its own time", (1896 547) Hegel's notion of
the role of ideas in history as well as his general conception of the
vlace of the individual in the historical process, is paraphrased in

a famous passage on the opening page of Marx's The Eighteenth Brumaire

of Louis Napoleon:

Men make thelr own history, dbut they do not make it Just

as they please; they do not make it under circumstances

chosen by themselves, but under circumstances directly

encountered, given and transmitted from the past. The

tradition of all the dead generations weighs like a

nightmare on the brain of the living. (1969, I:398)

According to Hegel, men and women newly emerged from the inner

conflicts of youth into the reality of the outside world must ensure
that what is worthwhile in their ideals is translated into their
practical activity; “what the man must purge himself of is only wvhat
is untrue, the empty abstractions.” (1969:63) What Hegel means by
empty abstractions can only be fully explicated with reference to his
debate with the Kantian philosophy, a debate which will be dealt with
below. But a provisional indication of 1ts meaning may be given}
here, For Hegel, enpty abstractions are notions which, when put into
- practice, deatroy themselves. They are the oppcsite of the indlesa

prejudices people inherit from past generations precieely because they

are bereft of all continuity with ‘the - past. In the French Revolution, o

for example, freedom and equality were interpreted in an empty or
abstract manner, As a result, no distinctions of clase or rank weré:"‘
tolerated, and government itself was interpreted as despotic rule byv
e faction. Instead of achieving their aim, howevar, the prcponents

of abstract freedom and equality succeeded only in annihiiating— g
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successive attempts at the government and order which the Revolution
itself was meant to establish. (1967:603-607)

People with negative or abstract ideas about freedom view every
possible manifestation or content of freedom in soclety as a
restriction of freedom, This "freedom of the void" is the heart and
soul of political or religious fanaticism; glving effect to it
results in the destruction of the whole fabric of society, the loss
of free thought as well "as the elimination of individuals who are
objects of suspicion to any social order, and the annihilation of any
organization which tries to rise anew from the ruins". (1976:22)
"Negative freedom" is the underlying element in anarchism, a form of
politics deplored as much by Hegel as it is by Marx who observes that
communism {tself must preaerﬁe and build upon the accomplishments of
the old order, (19761173)

‘Hegel‘observes that the world offers the Individual a whole
range of creative activities, but the most important element in these
activities is "the interests of right, ethics, and religion®". This
offering may strike modern readers as extremely meagre to say the
least, Dut Hegel'sknotion of these aétivitieS'inqludes the entire
iealm of substantial and wo:thwhile éndeavoui, any agtivity,in which
the individual is "active on behalf of others", Men and women, he =
remarks, "can;find,satisfaction and honour in all épheres of their
practical activity if they accomplish what is rightly required of them
in the particular sphefe to which they belong either by ;hance. éuter
necessity or free choice". (i969:63) Hegel's sanguine view of the =
possibility for the development and é@ployﬁént of‘an &ﬁdividual'é  : '

idedls in the existing order may seem overly optimistic espéoially“
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when contrasted with the following bitter formulation from The German

Ideologz:

The ideas of the ruling class are in every epoch the
ruling ideast i.e.,, the class, which is the ruling
material force of society, is at the same time its
ruling intellectual force, The class which has the
means of material production at its disposal, has
control at the same time over the means of mental
production, so that thereby, generally speaking, the
ideas of those who lack the means of mental production
are subject to 1t. (1968161)

But if Hegel may be accused of optimism surely the opposite charge
applies here to Marx and Engela., "The danger of this formulation®,
remarks Ralph Miliband, "... i3 that it may lead to a quite inadequate
account being taken of the many-sided and permanent challenge directed
at the ideological predomihance of the 'ruling class' and of the fact
that this challenge ... produces a steady erosion of that predomi-

nance." (1977:153) As S; S. Prawerkobserves, "the very existence of

The German ldeology demonstrates [that] writers and thinkers can
place themselves in opposition t§ dominant modes of thought". (19763
108) | |

The mistake, of course, is to forget}that bourgeois or‘capitalist
society is also "our" societys sociéty is nothing but the'produétivab'
activity of tﬁe peopie who make it up; This idea; which’ié hever-
forgotten by Begel and rarely by marx, vho hailed it as tha "out-

standing achievement" and “final outcome" of Begel'a Phenemenology

(1964:177), leads Hegel to suggest that the mature adult "becomes =
’such only through his own intelligent concern for his temporal -
interests; Just as nations only attain their majorlty when they h&ve
reached the stage where they are not excluded by a ao—called patern§177 

government from attending to their material anq‘spiritualuintereets",,/
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(1969:63) Hegel's emphasis on the "temporal interests" of the indivi-
dual seems at first glance to once again substantiate his popular |
image as a cynical supporter of fhe status quo = an image that is
further strengthened by his observation that the mature individual "is
for, not against, the existing order of things, is interested in
promoting, not opposing it; he has risen above the one-sided subjec~
tivity of youth to the standpoint of an objJective intelligence",

(1969:57) But what Hegel calls "the standpoint of objective intelli=-

gence" refers to the point of view an individual acquires by his or

her membership in a social class, The temporal Interests of the
individual, therefore, are also the interests of his or her social
class, "When we say that a man must be a 'somebody'." lHegel explains,

we mean that he should belong to some specific social

class, since to be a somebody means to have substantive

belng., A man with no class is a mere private person

and his univarsality is not actualized.
The young person rebels at the notion of Joining a social class and
believes "that by éntering a class he is surrendering himself to an
indignity. This is the false idea that in attaining a determinacy »
necessary to it, a thing is restricting and sundering itself", {19761
271) R

For Hégel as foxymarx, the class atructure of thé_existing erder

contains not only the leglons of privilega and iﬁequaiity but.a1§§ f"L
those of freedom and progress. "Here ie‘the'toae,“‘writes Hegel, f
referring to the present order of things, "danoe thou here ces To
recognize reason as the rose in the eross of the prasent and thereby ‘
to enjoy the present, this 1s the rational insight that reconeilea us -
to the actual .,." (1976:11-12) In the view of bath Hegel and Earx,"

the surface appearance of the prevailing system merely conceals tha’
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developing outlines of a more rational and freer society ("the rose
in the cross of the present") which may be perceived and fought for
by the individual ih society, In a striking image André Glucksman
sums up the viewpoint of Marx in terms that apply just as well to
that of Hegel, "Marx was a revolutionary", writes Glucksman,

because he assigned to the capitalist system the sole
basis of its mortality. He has been turned into a Statue
- of the Commander, before whom incense is burned in
expectation of a sign of the final date of its decease,
while all about the banquet of life continues in the joy
of profanity ... Marx is no Enlightenment Aufklirer for
whom history progresses by choosing the best in light of
comparison ... Marx knew, with philosophical knowledge,
that no absolute Justifies and that every stage of reality
is formed by defending itself against the movement that
~carries it away. (1977:314)

The adult individual cannot be satisfied with the solipsism of
youth, but is subject to what Hegel calls "a real antithesis" and is
forced to seek out and find "iteelf in another individual", This anti~

thesig -~ which ia the root of the tempdral or aocial intereaté of men

.. and women s "is the sexual relation", a r@lation which has both a
"subjective" and a "univeraal" aapect. (1969.64)‘ Hegel maintaingvthat

it is the sexual instinct of men and women, theip deéire tb fird and
realize tbemselves in- others, which forms the foundatian of society as ‘fn‘
well as the force behind the Btruggle for freedom and progress.\4"bcve“j i
as Hegel puts it, "13 mind's feeling of ita own unity.? Thi& unity.
however, is achieved only within a social group. Hence 1n aociety, as

_:in the family, “one's frame of mind is to have self—censoiausneas of

| one's 1ndividuality within this unity as. the abaclute essence or

oneself, with the result that one is in it not as an 1ndependent pereen
but ‘a8 & member® (1976:110) | : :

On the subjective aide, the sexual relation 1a expressed "in an
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instinctive and emotional harmony of moral life and love" which
"acquires its ... moral and spiritual [social] significance and
function in the family". Also on the subjJective side of this anti-
thesis are "political, scientific and artistic" purposes of the
individual where these are merely his or her private and undeveloped
interests or talents. Dut the antithesis within each person also has
an "active half" where these purposes are pushed to "an extreme
universal phase", Here "the individual is the vehicle of a struggle
of universal and objective [i.e. class] interests with the given
conditions (both of his own existence and that of the external world),
carrying out these universal principles into a unity with the world
which is his own work". (1969164)

It is worth noting that in Hegel's time party politics had not
developed very far (Pelczynmski, 1964:8) and the political option

advodated by Marx in the Communist Manifesto {1969, I) was, of'course,

unavailable, Nevertheless, there is no contradiction between Hegel
and Marx in this res?ect. Ah individual may indeed becoﬁe the vehicle
of universal principles within the framewérk of a politicél party,

The only stricture ,uégel (and Marx) would,.in;po;se 1a that thé thixﬁkmg, :
of the individual should not prostrate itself and "remain statioﬁary.r

at the given; whether thevgiven bé‘uphéldvby‘thé éxférhal_bositive,

authority of the state or the consensus heminum" = or:the poiitiéal
party. Tbe individual should rely on‘his or hér Qﬁn frée £hought,-
and "thoughtawhich is free starts out frcmyiféelf and thereupbn‘ciéima
to know 1tseif as ﬁnitéd in its uttérﬁcat béing witﬁ fhé trﬁth“. ) |
(197613) B

Once entry into soclety is domplete; the individuai méf welirﬁe



53

unhappy and depressed with the state of the world, and may even
abandon hope of ever improving it. Almost in spite of him/herself,
however, the adult soon finds a place in the obJective world of work
and becomes accustomed to it., At first this world seems strange and
newj there appears to be little pattern in what the individual does,
and every event seems to have a uniqueness and peculiarity of its
own, But the longer an individuwal works the more he or she comes to
see that events follow certain general rules, are gubject to parti-
cular laws., Accordingly, the individual becomes completely at home
when at work and gradually grows accustomed to what was formerly an
alien world. There are now no surprises for the individualj only
odd events, with little connection to the general run of things,
provide diversion and interest, Without the constant opposition
between expectations and reality, the individual becomes trapped in
the mechanism of habit which eventually hurtles a person into old age.
"The very fact", writes Hegel,
that his activity has become so conformed to his work,
that his activity no longer meets with any resistance,
this complete facility of execution, brings in its
“train the extinction of its vitality; for with the
disappearance of the opposition between subject and
- obJect there also disappears the interest of the
former with the latter. Thus the habit of mental life,
~equally with the dulling of the functions of his
physical organism, changes the man 1nto an old man.k
(1969164) | o , L
For the o0ld person life has 1oat 311 its challengs and intereat.
Hope for the fulfilment of the ideala or youth has long aince been
abandoned, "and the futurg seems to hold no promise of,anything nev -
at all®, The elderly individual imagines that he or she already '

knows the essence and general pattern of any eieht that may yot bé"f.

encountered, Everything is explicadle in tetma'or_fhe maxims“the‘oid,:fﬂ 
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person has long since mastered and internalized. The mind of the
elderly is focused entirely on these substantial rules of conduct

and the events in the past to which it owes knowledge of them. By
living in the past, the aged person forgets the details of the present
"names, for example, in the same measure that conversely, he firmly
retains in his mind the maxims of experience and feels obliged to
preach to those younger than himself",  The wisdom of the old person,
"this lifeless, complete coincidence of the sublect's activity with
the world", carries the elderly individual back to the days of child~
hood»where there was also no opposition between subject and ob)ect,
Just "in the same way that the reduction of his physical functions to

a processless habit leads on to the abstract negation of the living
individuality, to death"., (1969:64)

‘5. On Nature and Contradiction

In his account of the sequence of ages in the hﬁman being,,ﬁegel
expresses the only dialectical "law" worth remembering, a law later
emphasized by Marx with regard to'history: "No antagonisn, no
progress. This is the law that history has followed up to our days" g
(rp: 59) For both Begel and Marx. contradiction, antithesia, or
antagonism as they variously call it, is the origin of all change and
development. "ees The Hegelian contradiction ...," writes Marx, "18'

the source of all dialectics." (1976:744) In Begel'a worde. ﬁ ;..it,i_"

Contradiction ia the root Of all movement and vitality, and it is enly

insofar ag it containa contradiction that anything moves and has’

impulse and activity." (Quoted in Lenin, 1963:139) Without contrduyy
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diction the human being grows old and dies: +the mind of the elderly
lacks contradiction, or the condition within a living organism which
forces it out of itself and compels it to change itself and/or its
environment, By resolving the contradiction within itself the
organism at once transcends its original condition, preserves itself
— and creates a new contradiction. In relation to the sequence of
ages in men and women, for example, there is a contradiction between
the desire of children to understand things and the limited nature of
their knowledge, or between the ideals of youth and the character of

society as youth sees it., Every type of coniradiction or antithesis

is not something external to the object in which it appears, but rather

the contradiction is a distinpuishing feature of the object itself,

In his seminal essay "Contradiction and Overdetermination' the
French Marxist louis Althusser observes that Heg@lian contradiction
concerns consciousness and for that reason, "iﬁ.lﬁ simple". Conscious~-

ness has "no true external determination. A eircle gg circles,

consclousness has only one centre, which solely determines it .,."

(1969:102) Althusser is right to stress that Hegel's cdncep£ of
-contradiction involves consciousness, but the simplicity of the concept
has not prevented its being nisunderstood., As Hegel observea 1n )

passage emphasized by Lenin in the Philoaophical Notebooks, "In

movement, impulse and the like, ‘the aimplicigx of theae daterminationsb
conceals the contradiction from imagination....“,(1963:141);,In thai,‘? 
following discussion I will attempt to sort out the meaning and o N
function of the concept with regard to Hegel's view of the role of the

individual in the development of thought and society, as well as in

“nature.
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The comprehension of Hegel's concept'of contradiction requires
first of all a grasp of his notion of necessity, for as Lenin remarks,
"the core of Hegelianism" is about "internally necessary movement",
(19631141) Hegel distinguishes what he calls "inner necessity” from
"external necessity". External necessity "means determination from
without only — as in finite mechanics, where a body moves in the
direction communicated to it by the impact". This meaning of necessity
is implied "in the ordinary acceptation of the term in popular philo-
sophy". (1975:55—56)' Accordingly, Kant assimilates the notion of
necessity into the relation of cause and effect. "The concept of
cause", notes Xant, "is one which involves the necessity of a connec-
tion between different existing things, insofar as they are different,
Thus when A is granted, 1 recognize that B, something entirely
different from it, must necessarily exist élao." (1956:52) For Hegel,
external nece;sity as represented by the relation of cause and effect
"forms ohly'one aspect in the proceés" of necessity. Moreover, it
represents a relatively low level of necessity, a "finite" relation.
Hegel notes that cause and effect are implicitly identicals . "ea
cause is a cause only wvhen it has an effect and vice versa, Eoth'causél,
and effect are thus one and the same content ,.," ‘But the relation of
external necessity separates the cause from tha efrect "ao that, though'
the cause is also an effect, and the effect also a cause,,the cauee is
not an effect in the same cormection as it is a cauée,rnof thé‘effect '
a cause in the same conﬁection as it is an effeét“ . The consequehce
of utilizing the finite concept of cause and effect 18 that the ;’
investigation is led into "the inrinite progreas, in the Bhapa of an

endless series of causes, which shows itself as an ‘endless eeriea;of SO
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effects”, (1975:216‘W) Necessity in Hegel's meaning of the term,
however; refers to the "self-movement" or "activity" of a single
organic whole, It involves "the coincident alternation of inner and
outer, the alternation of their opposite motions combined into a
single motion". (1975:208)

Hegel argues that external necessity is "contingent" since it
refers to something which "has the ground of its being not in itself
but in somewhat [something] else", Something which is contingent,
"may or may not be .., may be in one way or in another, [its] being
or not being ... depends not upon itself but on something else",
(1975:205) For Hegel, the concept of external necessity can make
sense of a mechanism like a watch or a steam engine, but it is‘power-
less to explain the interdependent functioning, development and ’
reproductién of the parts within a living ﬁhd growing organism such
as an oak tree, human knowlédge or socliety. Nor cén it adequately -
.comprehend‘the intérdepgndent relations within:argrowing and changing

unity or whole, such as the solar system., "What is necessary", says »

Hegel, is the "simple self-relation, in which ail‘dependence on some- y
thing else is removed", (1975:208) Within an organic whole or unity,
the parts are defined entirely’by their 1nt§rdependent relation with
one another and with the whole itselft ".., the different is mot
confronted by any other, buf by its other." (1975:173)i Onkﬁegeifs‘
definition, then, something'whiéh is nééessérY'"h§s itg'ena'Qithih‘ 

itself, is unity with itself [and] does not'pﬁssvinfc anofher,lﬁﬁt,\

through [the] principle of activity, determinea changes 1n conformity'i5"

with 1ts own content, and, in this way maintaina 1tae1f therein"

(1894:157) The "principle of activity" which "detormines changea" in
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an organism or self-dependent system 1s ... contradiction.

Necessity, for Hegel, is a "process" (1975:211) which "although
derivative ... must still contain the antecedent whence it is derived
as a vanishing element in itself". (1975:208) The result of this
process, therefore, should not be interpreted as the fulfilment of a
purpose already overtly present or visible at the beginning, Neces-
sity, he remarks, is said to be blind if this means that in the
process of necessity the end 1s not explicitly recognizable, The
human baby, for example, does not appear first as a homunculus con-
tained in the spermatozoon or ovum as people once belleved; and while
capitalism developed oﬁt of earlier modes of production, the purpose

of the latter was not to elaborate the former.

The process of necessity begins with the existence of
scattered circumstances which have no interconnexion
and no concern with one another., These circumstances
are an immediate actuality which collapses, and out of
this negation a new actuality proceeds ... From such
circumstances and conditions there has, as we say,
proceeded quite another thing, and it is for this
reason that we call this process of necessity blind,

(1975:209)

According to Hegel, the procesﬂ'of necessity expreséea 5the true
profound Notion of 1life, which must be considered as an end 1n itaelf
-8 self-identity that independently impels itself on, and in its |

.manifestation remains identical with its Notions thus it ia the self—'
éffectuatingkldea" (1894:159) Something like Hegel‘s concept of tha
"self-effectuating Idea" appears, for example, in modern moleoular
biology where "the etructure of the assembled moleculea itaelf" is said
to constitute "the source of 'information' for the construction of the
whole“ | In fact the description of the development of 1iving organiama W

provided by the French biologist Monod is identical to what Begel
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describes as the process of necessity. In the development of a living

organism, states Monod,

The complete structure was never preformed; but the
architectural plan for it ["the Idea"] was present in
its constituents themselves, so enabling it to come
into being spontaneocusly and autonomously, without
outside help and without the injection of additional
information. The necessary information was present,
but unexpressed, in its constituents., The epigenetic
building of a structure is not a creation, it is a
~ revelation. (1972:86-87)

The process of necessity, Hegel argues, concerns the "inner

. necessary connection" of the parts within a whole, as well as "the

immanent origination of distinctions" within the parts which ultimately
transform the whole. (1954:192) This process of interdependence,
self-development and reproduction occurs at three'd;fferent levels or
stages, Matter or inorganic nature exhibits the first and lowest
stage of necessity; 1living, or organic nature represents the second,
while conscioﬁs human activity and its creation, éociety, constitutes
the third stage, ‘ o

At the level of inorganic nature the cdnnection between things is
"the merely internal, and for that reason also merély the external
connection_of mutually independent existehées"; Thié'stage:of necesw
. sity refers to "matter, this universal basis of every exiéfehfvform\ih’r'
Nature", which ™ot ﬁerely offers resistance fo‘gg, exiats apart_frdn;‘
our mind, but hold:,itself asunder ggainst‘its own self,_divides;f |
itself into concrete points, intokmatérial atoma of which it is:ccm-
posed", The‘planetg, for example, are gftracted téithe aun’and<to e
~each other: ’ne§éfthelesa. tﬁéyr”appear to be mutually independaht of
it and one another, thiayéoniradictioh being repieaeﬁted'by the métioﬁ‘  

of the planets around the sun®, (1969:9)
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In a process analogous to human history nature "advancea through
many stages, whose exposition coﬁstitutes the Philosophy of Nature".
In this process nature "overcomes its externality ... liberates the
Notion concealed in Nature from the covering of externality and
thereby overcomes external necessity". (1969:13) The human mind
represents the ultimate triumph of nature over externmality, although
even human consciousness is at first shackled to the "illusory
appearance” that its natural and social environment is something
utterly alien and external to it, DBut this final externality of
alienation is abolished by nature which "is driven onwards beyond
itself to mind as such, that is, to mind which by thinking, is in the
form of universality, of self—existent,»actually free mind", (19693114)

Hegel has been criticized by many commentators, among thenm
Lukdcs (1975:543) and Schmidt (19711189), because according to them
he does not mention the historical development or evolution of things
in nature but refers only to human history., This criticism is mis-
placed; but there aré maﬁy statements in Hegel which provide grounds

for this miéinterpretation‘and vhich should be expiained. In the

Phenomenology, for example, Hegel observes that "organic nature has no

history" (1967:326) and in the leaser logic he states that “thekworld,

of spirit [society) and the world of nature continua to have this
distinoction, that the 1atter moves only in a recurring cycle, while
the former certainly also makes progress", (1975:291) What Hegel is
here concerned to do is to Beparate the hiatory of men and #omen;
which 1is the result of their conscious activity, frcm the hiatory of

nature which is unconscious or external to the natural exiatenoes

within it .
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The idea of evolution or natural history was a dominant motif of
romantic thought, and the ideas of the thinkers within this tradition
such as Schelling and Goethe were, as lukdcs points out, "taken up and
exaggerated and developed into a ... mystical cult of nature philo-
sophy which threatened to engulf all efforts to achieve a really
concrete analysis of the historical development of society ..." (1975:
545) The history of human beings, in other words, was treated as a
mere b:anch of natural history as a whole. This tendency, although
strongly resisted by Hegel, found expression in Engels's determination
to collapse the laws of society into the more general "dialectical
laws of nature" and reached its apotheosis in the teachings of
orthodox dialectical materialism where everything is reduced to the
natural and dialectical laws of moving matter. (Jordan, 1967:1394)

For Engels and the exponents of dialectical materialism, "the fact

~that human history is made by beings endowed with consciousmess is
nothihg more than a factor which tends r&ther to complicate the
matter".',(Schmidt, 1971:191) Apart from the law of contrﬁdiction, |
Hegel never speaks of "dialectical lavs" of any kind; vhereas Ingels
found threes transformation of quantity into quality; iniero, ,
Penetration of opposites,'and'negaticn‘of the‘negatian (1954!83) and
Narx mentions the first of these in Eanital. (1976:423) | ' ‘
Hegel argues that human oonseiausness and society are at cnce
Part of and separate from nature; human consciousneas devaloped out‘
of nature, but it is no longer $ub3ect to natural laws in the same
way, for example, as the solar gystem "where matter and mevement ,‘.a

haV@ a manifestation all their cwn" (1969:?) Planetary 1ife "is

'iny a life of motion, in other wcrds, 1a a life in which the detar~;,ﬁ ,‘
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mining factor is constituted by space and time (for space and time
are the moments of motion)", Even for the simplest organisms, how-
ever, the laws of motion are "a completely subordinate factor; the
individual as such makes its own space and timej its alteration is
determined by its own concrete nature”, (1969138) As Monod puts it,
writing from a tradition he believes to be opposed to Hegelian
philosophy, "the organism effectively transcends physical laws", and
"owes almost nothing to the action of outside forces". (1972:21, 81)
The course of plant life is determined to a degree by the move-
ment of the planets (although this influence may be offset by the
practical activity of human beings) but the internal development of
Plants is independent of the "abstract motion" that governs the solar
system, The animal body is even more independent of natural forces
than vegetable 1ife: "the course of its development is quite
independent of the motions of the planets and'the period of its 1life
is not measured by them; its health and the course run by its disease
do not depend on the planets ... the determinant is not time as time,‘
but the animal organism",  For the hunan being "the abstracf deter=~
minations of space and time, the mechanics of free motiohg,have
absolutely no significance and no power", The laws of cause and
Effect, "the abstract determinatinns of Juxtapositicn and sucaession”,
whiCh govern the "inner, necessary unity of the aolar syatem (1969: -
38, 163), are infinitely less substantial and less cancreta than "the
determinations of self—acnacioua mind"‘ The concrete human |
individual, to be sure; "is indeed in a éefinite §lace and a definitev% '
‘time; ‘but for all that is exalted over them". (1969:38)

Marx sharéa Hegelta viéw,bf.ihe 1ndependence of human‘eonséioua£‘
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ness from the abstract laws of time and space "and often quoted the
following remark of Hegel's with approval: 'Even the criminal thought
of a malefactor has more grandeur and nobility than the wonders of

the heavens'", (Lukécs, 1975:544) lenin, however, who in many
regpects is undoubtedly legel's most perceptive student, suggests that
by "referring time and space to something lower compared with thought",
Hegel "allowed the ass's ears of idealism to show themselves ..."
(1963:228) Whether or not he is an idealist in Lenin's sense, Hepel
1s anxious to emphasize that "of course, the life of man is conditioned
by a specific measure of difference, that of the Earth from the Sunj
he could not 1live at a greater or less distance from the Sun; but the
influence of the position of the Earth on mankind does not go beyond
that", = (1969:38)

According to Hegel, the inmost truth, the essence of men and
women is to create society by a;ting on nature; mind‘'s "manifestation
is to set forth Nature as its world“; But in creating thgir‘cwn soclal
world, men and women "at the'same time presuppose the world as a
‘nature independently existing“."(19é9z18) At the highest stage of
,human consciousness even’this semﬁlance of externélity, the nction ihatyl;
nature is independent of human beings and their saciety, disappears
ang nature "appears only as a means w%ereby mind attains to absolute -
being**for-aelf, to the abaolute unity of what it is in itself a.nd what
1t 18 for itself, of its Notion and its actuality . (1969:19) What “
Hegel has in mind is precisely{the union of,nature(and ‘humanity which
for Marx constitutes the gval'of ccmmaﬁism::ka eacietf where the’-., 
division between people and nature will be torn‘away*becauéa'ﬁeh'ahd  .

Vomen will have learned to relate to her with all their human -
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faculties rather than through exploitation. "Need and enjoyment",
writes the young Marx, "will have lost their egoistic nature and
nature will have lost its mere utility in that its utility has become
a human utility." (1971:151; also Grundrisse, 1973:542)

Hegel's observation that "Absolute mind ... is the creator of
its other [society, and] of nature" (1969:19) has led many writers,
starting with Feuerbach, to assume that for Hegel nature is merely
some kind of fantastic production by Mind or the Idea. A4s Schmidt
expresses it (using Hegelian terminologyt a sure sign according to
Marcuse that the writer is confused (1973:393)): "Nature (in Hegel's
0p1nion]’ia not a being possessing its own self-determination but the
moment of estrangement which the Idea in its abstract-gerneral form
must undergo in order to return to itself completely as Spirit®,
(1971:23) Schmidt postulates that since Hegel begins the Fneyclo-

Paedia with logic and only then goes on to the Philosophy of Nature

,that.Hegel must have assumed the Idea énmeé first, followed in due
time By Nature. "One of the strangest and most problematic
transitions in th& whole of Hegel's'philosophyg ¢riticized equally

by Peuerbach and by Marx [in the Manuscripts of 1844 (19641169-190)]

is the transition from the Logic whose conclusion is the pure ldea,

to the Philosophy of Nature, that is to say from thought to sensuous .
| being..." (1971:23) B L

o The full reason for this admittedly queer transition can enly Ybe
‘ Eiven by considering both Hegel‘s critique cf Kantian philaaophy as »‘
Vell as Hegel's dialectic method which are the ccncern of the final
chapters of this work. & preliminary respcnse is simply that the - L'

essence of dialectical exposition is to start from the most ahstract
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categories and to advance from there to the most concrete determina-
tions, "... We ... must start", writes Hegel, "from [the] most
inappropriate reality." (1969:21) Accordingly, the exposition of

Hegel's system in the Incyclopaedia beging with "being" ~— a category

that applies as well to "a stone ... as [to] a thinking man", (1975:132)
— proceeds through to nature, then to human consciousness and
soclety, ending with philosophy and science.

No less than for its beginning, the Fncyclopaedia (and the

Phenomenology with it (Lukdcs, 1975:546)) has been criticized for its

ending, which for the young Marx represents "the self-consciousness,
self-comprehending, philosophic or absolute (i.e., superhuman)
abstract mind ..." (1964:174) By ending with philosophy and science,
however, Hegel is simply trying to point out that history and society
cammot be undersatood until they are created; and, moreover, that

the transformation of- society must await its being underatood in

theory, The same notion is expreseed by Marx {n the Grundrissez

"see individuals camnot gain magtery over their own
social interconnections before they have created
them ... This bond [money) is their product, It is
a historic product. It belongs to a specific rhase
of their development, The alien and indepandent
character in which it presently exists vis~a~via

~ individuals proves only that the latter are still
engaged in the creation of their social life, and,
that they have not yet begun, on the basis of these
conditions, to live it. %ggcted in Rosdalsky,

1977:417) |
It is & measure of the distance Narx travelled from the Manuscrigt
that he adopts Hegel's mode of exposition in hia 1865«66 plan for
'QéEiigng‘*Héra Marx advances from the comzodity in Volume 1. ~— the
"being" of,capitalist pr§duction — through to the “Forms of the

Process in its totality” (Volume 3) and finally to the "history of
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the theory" of capital in Volume 4. (Mandel, 1976:28)

Hegel's notion that reason is prior to nature merely expresses
Kant's idea that human consciousness approaches the outside world with
certain a priori categories through which, as it were, the mind gives

the law to nature., "The understanding", writes XKant, "draws its laws

(a priori) not from nature, but prescribes them to it." (1883:167-68)

Neither Kant nor Hegel is trying to say that the laws of nature are
there only because reason put them there. They are saying that as a
Product of nature, human consciousness shares its rational structure
and has the capacity to go beneath the surface of things and compre-
hend their inner relatioms. "laws", writes Hegel, "are determinations
of the intellectual conaciousnesa'inherent in the world itself; |
therefore, the intellectual consciousness finds them in its own nature
and thus becomes objective to itself." (1969:163) If the laws
AInherent in nature are first expressed in human consciousness they
also have a different form in reality than they do in the mind,
"What belongs to Nature as such lies at the back of mindj 1t 13 true
that mind hés within itsélf thé,entirekfilling of Nature, but in mind
the determinations ofrﬂatprekexistbin a radically differentkmanner
than their existence in Nature.," (1969:15)

The epistemology’af Kaht and its extension in Hegel is rejected
kby Feuerbach, who goes back to the materialism of the Ehlightenment ,
acCOrding to which 1deaa proceed frem gense perception. The basia
Principle of Feuerbach's philosophy “ia in the higﬁest degree poaitive
and real, It generates thought from the gggggi&g'of thought, from
'Natter, from existence, from the aenaes; it has relatian ta 1%8

®bJect first through the senses, 1. e., passively, before ﬂerining it
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in thought." (Feuerbach, 1957:xixv) This theory of knowledge

influenced the young Marx's formulation in the Manuscripts of 1844s

"Science is only genuine science when it proceeds from sense percep-

tion and sensuous need, i.e., only when it proceeds from nature,.”

(Quoted in Schmidt, 1971:29) Dut in the 1845 Theses on Feuerbach

Marx turns away from this account of the origin of knowledge.

"Feuerbach ... appeals to sgensuous contemplation; but he does not

conceive sensuousness as practical, human sensuous activity." (1969,

1:14)

As lenin indicates in the Philosophical Notebooka (19631212) —

and as I will show in the following chapters — the Theses on
Feuerbach are derived from Hegel's Logic or at least deeply affected
by it; and clearly Marx is aware that a theory of knowledge which
views thought as a product of sense perception is incompatible with
the view that human practice does not merely reflect but also creates
reality, HNevertheless there is no complete theory of knowledge in
Marx, who even in his later writings sometimes wrote as though
Consciousness were a passive reflection of reality:s "It is not the
consciousness of men that datérmines their existence, but their social
€xistence that determines their consciousness,® (1970b:21) Obviously
this dictun is wildly incompatible.with the third thesis on

Feuerbach: "The materialist doctrine that men are products of
¢ircumstances and upbringing, and fhat, therefore, changed men are
Products of other ciroumstances and changed upbringing, rorgets that
1t 18 men that change circumstances aﬁd that the educator himself
"eeds educating.” As Marx himself observes, the materialist doct:iné

hag ominous overtones since it "neceésarily arrives at dividing
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society into two parts, of which one is superior to society ..."
(1969, 1:13)

The absence of a consistent theory of knowledge has had
disastrous effects on Marxist theory. For lenin, the presentation of
an epistemology which "already denotes man's ever deeper cognition
of the objective comnection of the world ... is ... the true meaning
and significance of Hegel's logic". lenin counsels a "return to
Hegel for a step~by-step analysis of any current logic and theory of
knowledge" in order to get beyond the "wvulgar-materialistic stand-
roint" of early twentieth-century Marxism, This programme was never
fulfilled and much of contemporary Marxism continues in a vein which,
&8 Lenin points out, is "more in the manner of Feuerbach ..., than of
Hegel", (1963:178-179) Even for "Hegelianized" Western Marxism
Hegel's critique of Kantian epistemology remains largely a closed
book, Purther, the dominant motifs of so-called Hegelian Marxism such
23 alienation, humanism, negativevdialeétic and so on, have their
origin in Feuerbach and the young Marx, not Hegel, Lukﬁcs;s notion
that the proletariat is the "identical subject—bbjectkof history" and
that‘the individual, by contrast, has no access to truth‘(1971t59, 51)
Owes nothing to Hegel but terminology and is a gift frém‘tha‘skiea to
authdritaxian Marxism, '} : | . . ‘

Hegel's contention that theré ara'threé levEIs of necessity {n
‘Nature has profouhd but'uSually}unhdticed implications for his comcept
9f contradiotion and the rols of the individual in nature and society,
Contradictioﬁ“in‘thasphere‘éf inétganic ﬁaﬁuteyigkbetter‘référregitgk _f
88 a yreal opposition in Kant's sensé, according to which "matter {133,, a‘

the unity of repulsion and attraction”. r(ﬁesﬁlév197si144z“aiso Fra
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Cblletti, 1975:6-7) As Hegel puts it in the larger logic, "Contra-

diction which emerges in Opposition, is no more than developed
Nothing; and this is already obtained in Identity, and occurred in
the expression that the law of identity states nothing.” (Quoted in
Lenin, 1963:138-139) Hegel traces the law of identity to the Eleatic
school of Greek philosophy which held that, "The nothing is like
nothing and does not pass into Being or conversely; thus nothing can
originate from like.," The Eleatics were nothing if not consistent
and advanced from this proposition to conclude that "as Being is pre-
supposed, change in itself is contradictory and inconceivable®,
(Hegel, 1892 5 245-246)

}While recognizing its usefulness in the sphere of inorganic
Nature, Hegel is not impressed with the status of identity as a
Supreme law of thought for formal logic. ".,.. The maxim of Identity
reads: Everything is identical with itself, A=A: and negatively, A
cammot he at the same time A and not A, This maxim, instead of being
a true law of thought, s nothing butthe lav of abstract under-
Btanding." Hegel mocks the notion tha£ while the law of identity
cahnot‘bé prbved, it nevertheless expresses the vay peopie‘thinx.‘
".vs No mind thinks or forms conceptions or speaks in accordance with
this lav, and ... NO exiétencexafbany kind whatever caniorma to it;
Utterances after the fashien of this pretended 1aw (A planat 15 A
Dlanat, Magneticm is magnetism; Mind ie mind) are, as they des&rve o
to be, reputed silly." (1975:167) Tdentity and other lave of thought -
3“0h as the law of the excluded middle are "not withcut con value in
- such abstractions as number, direotion, &c.,“ but they are

kinappropriate when applied to human’consciousnesa or even orgﬁnié
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life. (1975:147) Mathematics, for example, is concerned with
quantity, a category which "plays, so to say, a more prominent part
in the inorganic world ... than in the organic., Even in organic
nature, when we distinguish mechanical functions from what are called
chemical, and in the narrower sense physical, there is the same
difference". (1975:147)

For Hégel, external contradiction or a real opposition between
non-living things results in equilibrium; contradiction within
inorganic materials, on the other hand, completely destroys them.

"What belongs to external Nature is destroyed by contradiction; if,
for example, gold were given a different specific gravity from what

1t has, it would cease to be gold ... The noaniving ese 18 incapadble
of enduring contradiction, but perishes when the Other of itself

forces its way into it." (1969:15, 167) A contradiction within the
atom, for example, gives off prodiglous energy, but the thing of which
it is a patt ceasés entirely to eiist. According to Hegel, inorganic
nature is potentially or “virtuallx the same as what life ia
ﬂEEEﬁllx" The 1iv1ng being confronts inorganic nature and consumea .
RAT "The result of assimilaticn is not, a8 in the ¢hemica1 procesa, ak
Neutral product in which the independence of the two confxanting.

sides ié mergéd§ Sufkthe 1iving béing éhaQsAitsélfHéa lﬁtge“énough |
to embrace its other which cannot withstand ita power. The inorganie‘k
’(or non~1iving) material is asaimilated 1nto the 1iving body 80 that |

| the conscious baing "cnly coalesces with itselr”" Upon death the '

Objective laws of nature feast on the organic being wntil finally snly.f_

the abatract‘1§WB‘6f motion'ﬁavé 3uris&ictian over‘it.' LS When the

8oul has fled from the body, the elementary povers of objactivity
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begin their play. These powers are, as it were, continually on the
spring, ready to begin their process in the organic body; and life
1s the constant battle against them." (1975:281)

Contradiction in organic nature is the source of life and self-
Preservation for the natural individual or being. Identity here for
Hegel is precisely the positing of difference. That is, the living
creature, the self-identical individual, is also an active, trans-
forming power; and its power lies in its ability to meet and overcome
contradiction., Even thé plant represents a certain self-development
from within outwards and contains an "urge" to overcome contradiction.
If something is in the way of the plant, it attempts to get around
it; if i1t is shaded it strives to reach the sunlight, But the plant
lacks the unity of animal life —— as Althusser would say it consists

of "decentred circles" (19693102) — "because the plant's process of

articulating itself is a cominguforthffrom—self of the vggetable
Subject, each part is the whole plant, a repetition of it, and conse-
lently the organs are not held in complete subjection to the unity of
the subject"”, (1969:10) In contrast with the plant, every element
of the higher animal‘s ‘body is in absolute subjection to a single
Centre: to its consciousness. ‘"... This leading back of all the
members to the negative, aimple unity af life, is the graund of the
origin of self-feeling in the animal T (3969:58)

The unitary consciousnesa, the single centre, the selr~identical'
: being both contains and withstands the thrust of centradiction, "The
B“bJectivity of the animal"; writes Hegel,}“containa a contraﬁictlcn |
and the urge to preserve itself by resolving this contradiction, this';

' 891f~preservation is the privilege of the 1iv1ng being and, in a still
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higher degree, of mind."” (1969:10) By feeling or becoming aware of
the contradiction within it, the living being "removes its own defect,
its diremption into a distinctionless I=I ... and gives its subjec~
tivity objectivity no less than it makés its oblect subjective", In
this way even a cow overcomes the externality of the real world,
transcends‘the’sensuous contemplation so much talked of by materialist
Philosophy, falls upon its object and eats it up. {1969:169) At
birth the animal leaves the "simple ... unity of feeling" which it
eﬂjoyed in the womb and "is forced out of its eimple self-relation
into opposition to External nature®, The contradiction which
compelled it to separate from its mother is replaced by a fresh
Contradiction it feels within 1t$el£: the desire for warmth and
shelter, the pangs of hunger and thirst, The resolution of this
contradiction "is effected by the animal consuming what is destined
for it in external nature and preserving itself by what it consumes,
Thus by‘annihilation of the Other ccnfrohting the animal, the original,
simple aelf~relation and the contradiction contained withiﬁiit is
Posited afresh”, - {1969:10)

Hegel argues that the true resolution of coniradiction within
‘the animal can only befachieved wﬁen the Other which bonfronts the
anima} 15 simiiar'to it, This resoluticn, therefore, ia available
°n1y in the sexual relation. "... Here ‘each sex feels in the other
kn°t an alien externality but its own self, or the genus common to
’b°th " '(1969:10) The sexual relation repreaents the pinnacla of
animate nature because in 1t external neceasity is baniﬁhed and the .
individual achievea a concrete unity with its other, Bat tbis unity

s flawed; 1t is the unity only of ona individual with another. ?ha L
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universal or social interests §romoted by the sexual relation in the
self-conscious and purposeful human being areunavailable to the
animal, "The animal soul is still not free; for it is always mani-~
fest as a one ... as tied to one determinateness." True, the sexual
relation in animals preserves and develops the specles, but for the
animal the result of its own activity is unknown, DMoreover, the unity
arrived at in the sexual relation results not in the general produc-
tion of the species in the sense of the development of economy and
culture through the wilful activity of individuals in human society,
but rather "what is produced in this process is again only the single
individual”, It is here that we arrive at Hegel's meaning when he
Suggests that "nature has no history": "Hature”, he writes, "even at
the highest point of its elevation over finitude, always falls back
into it again and in this way exhibits a perpetual cycle.” {(1969:
10-11)

The importance of Hegelfs observationas on animal life for an
understanding of his philosophy and social theory carnot he:over-
. siated,, For iﬁ them lies the kernel of his view of the relatibnahip :
between the individual and aociety. A8 I will show in the chapters
vhich follcw, the Hegelian dialectic always refers in the last analyais
to the individual, not to an abstraction like clasa, nation or even |
| the Idea., "The universal to be truly appr&hen&ed, must be apﬁrehended
as Bubdectivity [i.e., the practical activity of the 1iving human ,
beinsﬂ. as a notion self-moving, active and form imposing." (1975:290)v

NOreover Hegel's equation of eociety with the achievement of freedam 1 “

: T~ a dominant theme throughout his writirgﬁ — {8 stressed through

hig notion that the animal, the quintessentially'“natural" individua1,   7
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cannot attain freedom simply because it is trapped in its indivi-
duality, lost as it were in the genus or species,

Biologists refer to the development of human society as "exo-
somatic evolution™ where "exosomatic" refers to the tools and arte-
facts of the human species: in other words what Marx calls, the means
of production. But the biologists are careful - as Marxists often
are not — to point out that it is "the design of these instruments
that undergoes the evolutionary change and not the instruments them-
selves, except in a quite unnecessarily figurative sense", There is
now a trend among biologists to attribute the rapidity of exosomatic
a8 opposed to ordinary organic evolution to "the subtlety, versatility
and information—carrying capacity of language". (Medawar, 1977:52-53)
For Hegel, however, the great transformations in human society are
the result of "ideality" — the creative nature of conscious human
activity, If we interpret ideoiegy in its broadest sense as the sum
total of the manifested ideas, techniques and knowledge of men and
vomen: the inheritance human individuals receive from eaxlier |
generations and pass on transformed and deepenedAintc the future;
‘then Althusser is right to observe that Hegel's "prihciyle of
explanation“ refera to “consciausness of self (ideolagy)“ (1969:1111)
The &nimal possesges the privilega of inheritance fram past genera—

tions only in its genetic struoture: conaequently 1ts produetion is

11mited in the end only to the renewal of itaelf. The p»netic coda

18 the 1deolcgy of the apecies.

According to Hegﬂl, the nataral 1ndividnal dies because it is a
contradiction between the individual and the species.  Implicitly the

,a“imalkis a wniversali it represents in its bodily etructurg the
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truth as it were of the species. But it remains a single individual
and produces only others like it., "Death shows the Kind to be the
~power that rules the immediate individual. For the animal the process
of the Kind is the highest point of its vitality. But the animal
never gets so far in its Kind as to have a being of its own: it
succumbs to the power of the Kind." (1975:282) The human individual
18 no less a victim of this contradiction than the animal: the defeat
of mortality remains an unrealized dream., But even this drean ia
already actualized by men and women in the production and reproduction
of society.

The contradiction between the human individual and the genus or
8pecies is manifested as well as resolved in the sexual relation, The
human individual achieves a being of its own, becomes a "concrete
universal®, by going out into society and manifesting its own ideals
throﬁgh work in the actuality of human culture., "In this manner",
Temarks Hégel, the individual "comes to itself, to its truth: it
enters upon existence as a free Kind self-subsistent, The death of
merely immediate énd individual.ﬁitality is the ‘'procession' of
Spirit,n (1975:28?) The animal spécias remaing one-sided; it is a
Negative power 6n1y which subdues with deaih the individuais‘vbich |

H°°mPOse 1t, Similariy,~the animal ftself is one-sided beaauae"it is
tie to 1ts own particularity, its own individuality. Men and women
°Vercome this one-sidedness and duality by achieving a concrets unity
With the species in society. The pxoceasion of spirit ”13 not .
'according'to the flesh' but spiritual; 15 notlto Berundérstooi‘és a N
natural proceasion but as the development of the Eetion {hﬁman |

knOWledge;4,ideology] eos” In other werds, human consnieusneﬁs imbuad' o
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with the desire for and the force of freedom and liberty strives to
actualize this notion in society, and the result is human progress,
the record of history. The duality and one~sidedness of the species
are abolished by the "... individuality which is in and for itself
universal or, what is the same thing, in the universal which exists
for itself in a universal mode [society], which universal is mind
(i.e., the consciousness of the individuall®. (1969:14) Society,
therefore, is not for Hegel "the denial of eros", the repression of
the sexual instinct, as it is for Freud (1949) and Marcuse (1962), but
rather it represents the ultimate fulfilment and realization of the
Sexual relation: society is the playground of the human spirit.
According to Hegel, human consciousness is "self-differentiating”
and "gelf-mediating" and reduces difference or contradiction "to a
moment", (1969:153) In the realm of theory and ideas this means that
contradiction is a fact purely for the person who thinks about it and
Tecognizes contradiction. '(1967:68, 144) Avareness of a contra-
diction in turn leads to the thinkef's attempt to resolve it by
developing thebidea furthe? or abandoning it aitogether; This meaning
bf cént;adiction is.iiltatrated by Hegel ih'a note cn»the concept of

irony in The Philosophy of Right. He observes that a colleague of .

fhiss‘Profeséor Solger, adoptéd the‘ward4”irony“‘£rom the Romantic
"theoriat, Schlegel. But Sclgar rejected the reactionary ccntent of
”°hlegel's concept "and seized upon. emphaaized, and retainad only
that part of uchlegel‘e view which was dialectic in the strict sense,
1
101) Marz is wrong therefore when he alleges in the Grundrisoe th&t e

E HaEel seeq contradiction as "a product of the concept Vhich thinka nndf ”

"€y dialectic as the pulsating driva of speculative 1nquiry" {?9751::; 
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generates itself outside or above [human] conception™, For Hegel as
well as for Marx, "the concept as it appears in the head, as a
totality of thoughts, is a product of the thinking head, which
appropriates the world in the only way it can ..." (Marx, 1973:101)
As Hegel remarks, the theoretical concept of the concrete state and
society, for example, "is only what the thinking mind comprehends
there”, (1976:101)

Marx's misrepresentation of Hegel is taken over directly from
Feuerbach, who as Marx himselfl observes is partly responsible “for the
neglect ,,., of the rational kernel of Hegel's method". (Hook, 1970
273) Another part of the blame, however, must be borne by Marx and
Engels, Thus Marx's advice that Hegel should be "turned upside down®
= or right side up = has led to the grossest misunderstanding of
Hegel, To refer only to the logic, we have, for example, Martin
Bicolaus suggesting naively that certain chapters in this work are
wonderfully "materialistic" (1973:40) The profonnd igncrance of
Dodern-day Marxists about what exactly German idealism is ahines like
2 beacon through Nicolaus's prose ——‘and that of numerous other
Marxists. After all, the gggig‘is what it says it is: it is about
logic, not sticks and stones aﬁd other things’matérial.k "In kggig ,

. 8tates Hegél, "there wag ihought,rﬁut in ita implicitneéa; ana as
‘reason develops {teelf in thia distinction~1ack1ng medium. (1969:,
226) Noreover, when Hegel refern in the l_ﬂi, ta the salf—devalopment
of concepts and categories, he meana their appearance in the histcry
of Philosophy, l.e., among the 1ndividual thinkers vhc created that .
history, "I maintain that the seqnence in the systems of Philosephy.¥,'

In History is similar to the sequence in the logical deduction of the



78

Notion~determinations in the Idea." (Hegel, 1892: 303 Kaufmann,
196€:285)

The fact that the order of sequence in the logic is not the same
as it is in the history of philosophy concerns the dialectical mode
of exposition which I shall explicate in the concluding chapter. In
any case, as lenin suggests, the little-noticed similarity tetween the
sequence of the logic and the sequence of ideas in the history of
Philosophy "gives still a new aspect to the whole Logic". (1963:114)
To mention only the first three categories in the logic, "being" is a
category first discussed by the Eleatics, notably Parmenides (1975:
126); nothing or “"non-being" is mentioned by Zeno and Melissus and
developed by Corgias (1892: 380-382); finally, "becoming", of
tourse, wag fully worked out by Heraclitus:

As the first concrete thought~term, Becoming is the
first adequate vehicle of truth., In the history of
philosophy, this stage of the logical Idea finds its
analogue in the system of Heraclitus, When Heraclitus
says 'All is flowing' ... he enunclates Decoming as
the fundamental feature of all existence, whereas the
Eleatics ... saw the only truth in Being, rigid
processless Being, Glancing at the principle of the
Eleatics, Heraclitus then goes on to say: Being no
more is than not-Being ... 3 a statement expressing
the negativity of abstract Being, and its identity
-with not-Being, as made explicit in Becoming; both
abstractions being alike untenable, This may be
loocked at as an instance of the real refutation of
one system by another, To refute a philosophy is to
exhibit the dialectical movement in its principle,
and thus reduce it to a constituent member of a
higher concrete form of the Idea. (19751132)

The logiec, then, concerns the development of thought through the
Contradiction or refutation of cne 8jstem of ?hilosophy by ancther. |
But this development is not carried through by a fantastic abstraction

alled the Idea or the Concept, but by real living and thinking human
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beings, The Idea "is only the Notion of cognition thought by us", not
the immanent development of the Idea itself, (1969:8) For Hegel,
human thinking, the creation of ideas and concepts is nothing but
"metaphysics", and metaphysics appears nowhere but in the individual
human mind, "The only mere physicists are the animals: they alone do
not think; while man is a thinking being and a born metaphysician,"
(1975:144) Thus when Popper remarks that the "fertility of contra-
dictions [in ideas or theories] is merely the result of our decision
not to put up with them", (Quoted in Jordan, 1967:199) he is not —
as Professor Jordan suggests — contradicting Hegel, but simply
expressing the key to Hegel's notion. Human consciousness, writes
Hegel, "endures contradiction because it knows that it contains no
determination that it has not posited itself, and consequently that
1t cannot get rid of"., (1969:16)

The development of mind or human consciousness, as well as
Society itself, is rooted in the contradiction between freedom, which
18 the essence of mind, and the various social structures w?ibh men
and women create. History, therefore, "represents only mind's freeing
itself from all its existential forms which do not accord with its
N°t10n: a liberation which is brought about by the transformation of
these forms into an actuality perfectly adequate to the Notion of
mind", (1969:16) A similar idea is expressed by Marxs "the develop~
ment of the contradiction of a glven historical form of production is
the only historical way it can be resolved and theh reconatructed on
8 new basis." (1976:1619) Dut only "men become conscious of this
conflict and fight it out". (1970:21)

At the dawn of human development the notion of freedom is
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unconscious or implicit: the society men and women create reflects
their limited control over nature and the unconscious character of
their relations with one another. "It is not mind itself that, at the
outset, has already grasped its Notion: it is only we who contemplate
it who know its Notion." (1969:21) The desire for independence and
self-expression that Hegel assumes in his account of the stages of
maturity of people in modern society is nowhere in evidence in earlier
social forms. Where the freedom of the individual in contemporary
society requires a astrong awareness of the institutional structures
within which he or she must operate, the ancient Greeks, for example,
took these structures for granted, and made little distinction between
Personal and community life. (1969:61) The notion of an individual
conscience which recognizes a law higher than that embodied in

Bociety and the state was unkmown to the Ancients, . .{(1976:302)
By the same token, in Roman law "there could be no definition of
'man', gince 'slave' could not be brought under it — the very status.
of slave indeed is an outrage on the conception of man", (1976:15)
Consciousness in its modern form is the product of a long struggle

for liberation and freedom, Consequently, to gra;p the nature of
Consciousness the human mind should be examined in terms of its role
"as the creator of freedom", (1969116) The dynamics of this creation
as they are‘aeen by both Hegel and Marx is the subject of the |

following chapters.
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CHAPTER 3

RELIGION, PHILOSOPHY AND THE DEVELOPMENT OF INDIVIDUAL CONSCIOUSHESS

1. Plato, the Idea, and the Social Individual

In his Marxism and Hegel, Lucio Colletti argues that Hegel's

Phiiosophy concerns "'the true infinite', the Christian Logos", and
that Hegel's notion of contradiction "bears upon one precise topic:

the problem of proving the existence of God". (1973:10, 25) Colletti's
argument is not newjy one of the first British Hegelians, J, H.

Stirling, contended in his The Secret of Hegel, written in 1865, that

God is "the secret origin and constitution of Hegel". (1865:144) The
notion that Hegel is essentially a religious thinker is shared by
Marxist and non-Marxist commentators alike, Farcuse, for example,
Observes that "Hegel's philosophy was deeply rooted [in] ... the
Christian tradition ..." (19731167) Similarly, C. J. Priedrich states
that "Hegel was and wanted to be a Christian philosopher™, (1956:3)
The conéeption of Hegel as a théologian is connected with the
nbtion that Hégel sees the develop@ent of'society as the progréss of
what he calls the World Spirit toward freedom, "This march of freedom
is 1nterpretéd (by Hegel] as what the World Spirit wants, as it seeks
to realize itself, And in the effort to realize itself it employs
Peoples, world-historical peoples to do its work," (Friedriéh,'1956:"
2) According o this view there is a place for‘Cod} but ceftainly ﬁot
for the human individual, in Hegel's philosophy. Hegel's "subject",
Bays Marcuse; "does not designate any particular subjectivity (such as

Man) but a general structure that might be best characterized by the
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concept 'mind', Subject denotes a universal that individualizes
itself, and if we wish to think of a concrete example, we might point
to the 'spirit' of a historic epoch™. (1973:155) The WOrld“Spirit '
embodies the Hegelian "Absolute Idea™ which Marcuse and other writers
identify with the thought of God. "God in [the Hegelian] formula
means the tqtality of the pure forms of all being, or, the true
essence of being ... [Thus] the absolute idea has to be concelved as
the actual creator of the world [i.e., as Godl." (Marcuse, 1973:167)
Hegel's use of religious terms in his philosophy, and his notions
Of the World Spirit and the Absolute Idea have led many commentators
to compare him with Plato. Colletti, for instance, suggests that
Hegel embraces the "Platonic~0hristian tradition” of the "negative
conception Qf the sensible world”. (1973:19), In other words, Hegal.
like Plato, views the univgrse as the manifestation of a divine Mind;
the world has no true reality — i; only‘rgflectg thelthought of Cdd,
~ Hegel is indeed in the Platonic tradition, but his interpretation
of Plato's philosophy bears no resemblance to that of Collatti, For ‘
Hé891,’Plato‘s philosophy'concerns nature and society as they are
Vconceived in theory, in the theoretical concepts of men and women.
PlatO's thought, writes Hegel, ﬁembraces in an absolute unity reality
s well as thinking,_thg Hotion\[theo:y] and its rea;ity_in the move-
ment of édienqe; as the Idea of a scienfific whole", '(1894:1) Hegel
~denies, for exampie, thét Plété'é ﬁepublie‘is merely the ancient |

Philosopher 8 notion of vhat the world should look 11ke; a dréam‘

t°‘~'ard which reality vill be made to correspnnd. Platc 8 ideal state ° .

"is not beyond reality, in heaven, in another place, but is tha real

worlge, ~(1894:29) of course, Plato's state is nat\tbat of the o
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moderns, the one in which contemporary individuals find themselves;
rather it concerns the "Greek morality according to its substantial
mode, for it is the Greek state~life which constitutes the true content
of the Platonic Republic". (1894:96)

Hegel's criticism of what he sees as common misinterpretations
of Plato may be used just as well to controvert received but mistaken
opinions about Hegel. The notion, for example, that according to
Platonic dogma, "GCod made the world, that higher beings of a spiritual
kind exist, and, in the creation of the world, lent God a helping hand
++. 8tands word for word in Plato, and yet it does not belong to his
Philosophy." (1894:21) Hegel argues that Plato uses such notions as
"pictorial conceptiohs" to explicate his philosophy; nevertheless,
"all that is expressed in the manner of pictorial conception is taken
by the moderns in sober earnest for phiiosophy.“ As if to anticipate
Current misconceptions of his own theories, Hegel goes on to say that
‘“such a repregentation can bé supported by Plato's own words; Eut one
who knows what Philosophy is, cares little for such expressiéns, end
Tecognizes what was Plaio's true meaning". (1894:21) 4

According to Hegel, the greatest achie#eﬁent of Plato?s‘philo%,
Bophy is its recognition of the intellectual and social world of men :
and women, Plato goes beyoﬁd the ordinary world of sense ?etc&ptién,:7
and’constructs theories about the "fdea world",~th§tbia;thé world ofk:
science’and soéiefy.f n.;,’Whéi is ﬁééﬁligr iﬁ theiphiiaséph&‘cf Plato
18 1ts application to the 1ntellectualyand suﬁeraensuouskwprld; and
its’elevation of coﬁscicﬂaueas'&ntaytﬁe vorld of spirit [sociéty]."‘k
Tﬁué the'spiritual element whichkbeiongs“tojthﬁught obtains in this i
form an mportance for‘consciouénésé;‘and is brought into conaéicué~

- Dess.m o (189412)
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For Plato, as for Hegel, men and women interact with each other
on the basis of their shared beliefs of what the world is like, rather
than in respbnse to the blunt realities of ordinary sense perception.
On this view, human consciousness takes an active role in the deter-
mination of social relationships. For example, the commonly held
1deas people have of marriage sets before them their privileges and
taboos, prepafes their moral pitfalls and stimulates their joys and
anguish, alivin a manner the natural sexual relationship, if it were
& simple reflection in consciousness, would be incapable of doing,
Similarly, human fhought is also the active force behind the construc—
tion of gcience and the entire social world, ",., The State", for
instahce \"reaily rests on thought, and its existence depends on the
Sentiments of men, for it is a spiritual and not a physical kingdom.
(1892:439)

No lesé fhan the state, natural seience depen&s for its existence
on the thinking activity of men and women. The findings of science
are not a simple record of objects and relationships given to thougﬁt
bY the observation or external nature, If science were only that, its
historical development would be incomprehensible; we would have to
say that‘Newtbn did not farmniate Einstein's relativity equation
because he did not cbserve nature alcsely enough. To grasp the laws of
«nat“re human thought must penetrate the aupﬁrficial appearanca of |
thingﬂ and construct theories capable ‘of making sense of what appear
to be contradictory phenomena,‘ Scientific theories are themselves a
Prednct of the general progress of haman thoagﬁt, and they hinge on
the development or consciousnesm and society. ucientific theory, or

what Ke?ﬁl calls “the apeeuiative“, certainly deals with external
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| reality, with actuality: "We are wrong in representing the speculative
to be something existent only in thought or inwardly, which is no one
knows where." But it is equally incorrect to suggest that human
thought and imagination take no independent role in the construction
of science, The speculative "is really present", writes legel,

but men of learning shut their eyes to it because of

their limited point of view, If we listen to their

account, they only observe and say what they seej but

their observation is not true, for unconsciously they

transform what is seen through their limited and stereo-

typed conception; the strife is not due to the

- opposition between observation and the absolute Notion,

but between the one Hotion and the other. (1892:291)

When Hegel writes of the "Idea"™ or the "Notion" in Plato, or when
he uges these terms in other contexts, he is not referring, as many
commentatofs believe, to a religious‘image or to a logical construct
somehow outside the thoughts and reality of living human beingé.u The
ldeg ~— even the Absolute Idea - ig neither a 1ogica1 construct nor
the thought of God but the scientific expression of aociety and
Nature as it has been developed:by the thinking activity of 1ndividua1 |
human beingh. "Philoaophy in its ultimate essence is one and the
'SQMG, every succeeding philosopher vill and must take up as his own,
a11 the philosophies that went before, and what falls apecially to him
18 their further development. (1894:13) Bo less than that or any ;
°ther philosopher, Plato s task was to take up, systematiza and develop
the ideas of those: who came befere him.. In the Idea af Platc, ”wa see
a11 manner of philoaophic teaching from earlier times absorbed into a
deeper principle, and therein united. It is in this way that Plato's
Philoaophy shows 1tself to be a totality of 1deasx therafore, aa the
Tesult, the principles of cthers are comprehended in itself" (1894:1&)

‘ »Hegel observes that the thinkers of his time.’eapeclally those
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concerned with religion, were returning to Plato in order to under-
stand their own epoch., But this return was misguided, Both Plato's
Philosophy and religion "have their due place and their own
importance, but they are not the philosophy of our own time", (1894:
10) The social reality of Hegel's period, the new industrial society
arising from the cataclysm of 1789, demanded a new philosophy and a
hew way of looking at the world. "We must stand above Plato," advises
Hegel, "i,e, we must acquaint ourselves with the needs of thoughtful
minds in our time, or rather we must ourselves experience these
needs," (1894310)

Hegel is impatient with efforts to discover in Plato ideas which
have a direct bearing on the constitution of modern states, Karl
Popper, for example, identifies Plato as a precursor of the "enemies"
of what Popper calles the "open society", or modern democracy. (1977,

1) For Hegel, however, this is to read into Plato “the crude notions®
of moderns who are “unable to conceive fhé spiritual spiritually”,
(189419) Anyway it "ie foolish" and "a moral hypocrisy", notes
Hegel, "to pretend té be better;thén others who are then called
enemleg®, (1892:430) Hegel suggests that to understand Plato we
shoulg attemﬁt to consider his tﬁaugﬁt with respect to the needs'andf;
Teality of Plato's time. "Plato", Hegel suggests;‘ K |

is not the man to dabbla in abstract theories and .

principles; his truth-loving mind has recognized and

represented the truth, and this could not be anything

else than the truth of the world he lived in, the

truth of the one spirit which lived in him as well as

in Greece. Yo man can overleap his time, the spirit

of his time 1is his spirit also; but the point at issue

is, to recognize that apirit by its content. (189&:96)
Plato 11ved during a pericd when the ariginal Creek democraay

Wag crumbling and only preponderating 1ndivi&ualities or masters 1n o
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statesmanship" were able to hold it together. Kot only Plato but the
Creek people themselves wyere then altogether dissatisfied with their
democratic constitution, and the conditions resulting from it ..."
(1894:25) The disintegrating force was tne development of private
property and the demand for individual rights within the state., 7Tlato
denied both because he felt, rightly as it turned out, that these
would end up destroying Greece. It is pointless, therefore, to
attempt to consider modern democracy in terms of Plato's ideal state.
“In modern states", writes Hegel, "we have freedom of conscience,
according to which every individual may demand the right of following
his own interests; but this is excluded from the Platonic idea." -
(1894199)

The greatest shortcoming of Plato's philosophy is neither its
opposition to private property nor its condemnation of democracy,
since these may be explained within the colitext of Tlato's epoch, What
tends to undermine Plato's vision is his congtant recourse to sensuous
images and ordinary conceptions, like that of "Cod", to express what
Heﬁalﬁcalla,‘"the apeculative Notion". The Notion refers to the
Cumulative product of the development of human thought, the power of
the theorist to separate out sensuous images and conceptions, and work
With theoretical constructs alone, "... The merit of Philosophy
Consists . 1n the fact that truth is expressed in the form ofytha
Votion,” (1894:19) Plato lacks the ability to ei‘.amﬂ ideas purely
in theoreticalrterms and as a result he frequently falla back on myths
and allegories to convey his ideas.

 The Platénic myth is useful in‘thét it haips élucidate hiav ~-

thought, Revertheless, the value of Plato's philosophy does not rest
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in {ts employment of mythology; myth is superfluous to speculative
thinking and adds nothing to its progress. Yet in the study of
Plato's philosophy, "men often lay hold of nothing but these myths".
(1892:88) Misconceptions about Plato led thinkers in Hegel's time to
ignore precisely the speculative aspects of his thought, and concen-
trate on what belongs to the merely "pictorial"™ side of his philosophy.
Accordingly, just as Colletti and other modern thinkers claim to
discover religion in flegel's system, Hegel's contemporaries evinced
"an obstinate determination to lead back the Platonic Philosophy to
the forms of our former metaphysic, e.g. to the proof of the
existence of God". (1894:19)

Hegel argues that the most damaging misinterpretation of Flato
Concerns the meaning of the Platonic Ideas, In his account of the
Meaning of the Ydeas, Hegel indirectly furnishes an explication of his
0wn use of the term Idea. As pointed out above, most commentators
interpret llegel's Idea as the product of the Cosmic Spirit, or God,
Which realizes itself through the unintended consequences of the
activities of large masses of people or nation-states. One of the
most recent examples of this approaéh apbears in Charles Taylor's
EE&EL: ", .. History", for Hegel, "is to be understood teleologically
38 directed in order to realize ggigt[Spirit]. What happens in
history has sense, Jﬁstificaticn, indeed, the highest Justification.
It ig good, the plan of Cod," (1976:389) Although Marx - as 1 will
argue below = insists that Hegel's philosophy should not be under-
Stood as a theology, he nevortheleéé puts forward a view that corres-
Pohdg to that of Taylor and many others. "For Hegel®, writes Marx,

"the process of thinking, which he even transforms into an independent



89

subject, under the name of 'the Idea', is the creator of the real
world, and the real world is only the external appearance of the
Idea;" (1976:102) There is no doubt that Hegel often writes as
though the Idea really is the thought of God, or of an independent
logical construct. But as Hegel says regarding Plato's philosophy,
these notions do not belong to his philosophy but rather to its
method of presentation. (1894:20)

Hegel suggests that the misapprehension of Plato's thought takes
two directions, First, the Ideas such as the "Just" and the
"beautiful® are taken as the sensuocus image of something which exists
outside of people's minds., ".., The Ideas ,,. are made into ...
transcendent existences which lie somewhere far from us in an under-
standing outside this world [i.e., in Cod's thought]." On this inter-
Pretation the ldeas are "liberated from the actuality of the
individual consciousness” and the subjgct of these Ideas "even comes
to be represented as something apart from consciousnesséa (1894:
30‘31) The second misconéeption is to see the Ideas as idealé 1n
People's minds 5which produce nothing that has reality now or can ever
attain to it", . {1894:31) In other words, the Ideas are mere fancieé,‘
Very attractive in themselves, but impossidle of attainment in the =
hard‘Practical reality of sbciéty.»,”... They are defined as 1n£a1~
yleetual perceptions which must pxesent themselves immediately, and
belOng either to a happy genius or else to a con dition of ecstaay or
"§nthusiasm. In such a case they would be mere creations or the

Imagination, but this is not Plato's nor the true sense.” (1894131)

¢h3 received interpretation or‘HegelfskIdea resembles the first way =~

in which Plato's ideas are usually seen, i.e., as scmethingyliberaied o
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from the individual consciousness and existing apart from ordinary
human beings.

Hegel's "Idea" as well as the ldeas of Plato "are not immediately
in consciousness, but they are in apprehending knowledge; and they
are apprehending knowledge comprehended in its simplicity and in
relation to the result; in other words the immediate perception is
only the moment of their simplicity". (1894:31) What Hegel means is
that the Idea, as he interprets it, is something which is manifested
in concrete social reality through human conscious activity and
struggle, and later given theoretical form by philosophy. "... The
Past [is] something which has taken shape. For the past is the
Preservation of the present as reality ... From out of ,.. formless-
hess the universal first comes into form in the present.” (168923:434)
Hegel identifies the Idea with the notion of freedom; this notion, as
it is actualized in modern society, 13 the product of centuries of
human striving and conflict, although it appears to contemporary men

and women as "immediate perception", as the "moment of its simplicity".
| The Philoéopher,'in turn, gives the Idea theoretical form and then
COnsiderg the hiétory of human thought and society in terms of the
development'of this Idea. Hegel's notion of the Idea as it relates to
the Progress of human consciousness, history and society will be dealt
¥ith further in this and following chapters. There it will be argued

that Hegel's conception is much closer to thatlgg_ﬁarx‘than‘ig'

‘bﬁllgxgg even by Marx himself, DBut it is éseential to put to rest at

the cutset some of the more popular views of Hegel, especially that he
is In any way a religious thinker, To consider only Hegel's concep-
tion of the development of the Idea in history the following

| Teflections are in order,
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The most accessible way to illustrate Hegel's method of approach
to history is to compare the ldea with, say, the automobile, To
construct a history of the automobile, the first concern would be to
consider its development in the late nineteenth century and then
trace back all the elements in human history which eventually came
together in this development, Inventions like the wheel and the
‘ discovery of the spark as a means to release energy and so on, would
be treated as stages or moments in the development of the automobile.
The approach to history, then, would bg single-minded, The historian
would not trouble to wonder whether the automobile should‘have been
invented, or whether something else might have been inventéd instead.
- As Hegel puts it, "Philosophy indeed treats of nothing which is not
and does not concern itself with what is so powerless as nqt‘even to
have the energy to force itself into existence." (1895:79) ’Siﬁilar*
ly, the historian would not be concerned with ages and peoples which
added 1ittle or nothing to the advance of the automobile, even though
they are no doubt worthy of study in other respects,

From the vantage point of the present the invention of the wheel
; mayvbe seen as necessary tq;the invgntioprof thexmotor‘car, but’the
historién yoﬁld not suggest that the inventor of_the_wheel'was §eizéd
by the Idea of the automobile, and vas iis unwilling creator, a}thqugh¢' 
the unreflecting ¢bserv§: might supposg that this was the hiaf&rian'Sv -
Purpose, Certainly the invention Qf\tﬁe vhee1 reflected 1ts_i§§en4”

~ tor's desire for freedom, for the ability to,rcaakaboufythe world

More freely thén he oi she could vithnut it, but fhe notion of ftéedam o

in thig respect probably did rat lead the inventor to camprehend that

~ Bome day whole continents vould te traversed afrartlessly by airgle 77‘f s
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individuals in their own automobile. For the historian, the wheel's
invention would be seen in the context of the needs and desires of
the people in whose society the inventor belonged. Because of these
material aspects the inventor would put the wheel to other uses than
those which might have assisted in the further development of the
automobile. Nevertheless, his or her conscious activity was a
necessary element behind the eventual emergence of the automobile,
For the religiously-minded, as many people were ih Hegel's day,
the development of the automobile might be seen as the wonderful
| work of an all=-knowing God who puts His subjects to the divine task
of creating modern transport. We moderns do not see the development
of the automobile in quite this way; nor does Hegel imagine that
this is the way the Idea is developed. The progress of the notion
of individual freedom in the consciousness of men and women and its
actualization in history and society is no doudbt a more worthy
object of historical reflection than is the history of the automobile,

But this is only because the history of the development of machinery

iﬁfgalx one aspect of the history of the develoment of human -

. Sonaciousnesa.~ That the material and socialyccnditiona of human -~
®xistence are the product of the rational activity of men and women -

| is the~central message cf Hegel's philoéophy‘ Ideology 15 its b#ééd,
Sense as hﬁmanAthinking activity is, 1hrﬂegal's términology.'the‘ 
divine creator of all human reality. It marka tha alienation cf
°°nsciousnesa in our day that the thought of men and women is con=-
sidered by*Narxists and their beurgecia oppenents alike as merely the
rerlectionrof things'and structures which in fact are created by the. :‘

- Tational activity of people themselves.
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In his discussion of Plato's Ideas, Hegel says that the Idea of
freedom is "the absolute power", as such it "has certainly to realize
itself; in other words, God rules in the world". When Hegel uses
the term God or when he refers to religious conceptions, he almost
always qualifies this use with phrases like "in other words", "in
religious language", and so on.® But it is important to point out
that God is not for Hegel a "pictorial conception" only: GCod formed
& part of the consciousness of the societies and peoples with which
Hegel deals. Accordingly, he often speaks as though God does exist,
or 4id exist, in the thought and times he discusses, In that Cod was
& present and real entity for people, their actions and desires are
incomprehensible unless He is treated as such; to allow people
their religion is at once to respect and understand their culture.
Hegel observes that "history is the ldea working itself out in a
Natural way", i.e., through the action of ordinary human beings, "and
not with the consciousness of the Idea". The outcome of this action
has certainly been "what is right, moral and pleasing to God"( that
18, 1t has contiibuted to the increased rationality and freedom in
modern society, "but we must recogﬁize that action represents at the
Same time the endeavours of the subject for particular ends". (1894:24)

No less than Marx, Hegel recognizes that people must and do act
in accordance with the material reality in vhich they exist, While

in their activities people try to realize what for them appears to be

e ——

Hegel notes Kaurmann, Moo never implies acceptance of the
Chrigtian f faith in the supernatural ... he merely finds the Christian
BY¥ths more suggeative and appropriate anticipations of his philoaoghy

the myths of other religions" (1978:272)
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the just and the moral, their activities are, nevertheless, mixed up
with purely personal desires, expectations and goals, "Men", observes
Hegel, "must have brought forth from themselves the rational along
with their interests and their passions, just as it [the rational]

must enter into reality through the necessities, opportunities, and
motives that impel them,™ (1894:115) The thought and ideas of human
beings are hot mere illusions, even when these ideas are of a religious
nature, and even though they are conditioned by material existence,

The ideology of men and women, no matter at what stage of civilization,

contains an inner rationality; it is this rationality which survives

&very epoch and takes root in the succeeding one, It is precisely the
lack of recognition of this kernel of rationality in the ideology of
& people or group in society which mars certain Marxist accounts of
historicalfchéng@ and transformation. This blind spot is particularly
apparent, as I will show later in this, and the following, chapter,
in Marxist notions about the function of religion in society.
According to Negel, the Idea "is only on the one side produced
through thoughts, and on the other through circumatances, through
hunan actions in their capacity as means".« It will be argued below
that Hegel's famcus notion of "the cunning of reason", which mast
Commentators associate with a divine agency’which achievea its ends
indEPendently of the thought and will of men and,women, has nothing to
‘do with a power outside and abova 1ndividua1 human consciousneas"f e
’:Reason is the most eeaential aspect or human conacionsness and it 13

‘Tealized both consciously and unconsciously by individuals in seciety."‘}

; The ends pursued by individuals often seem opposed to the notion of =

fr¢edom:‘ and certainly the_ruling‘powérs of the world = what Marx
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calls the ruling classes — are most often in no way concerned with
the realization of freedom, ",.. Dut that does not really matter;
all those particular ends are really only means of bringing forth the
ldea, because it is the absolute power., Hence the Idea comes to pass
in the world, and no difficulty is caused, but it is not requisite
that those who rule should have the Idea." (1894:24)

In his critique of Plato's notion of the ideal state, Hegel
observes that the rulers of the world are saddled with human subjlects,
They use the minds and activity of people to produce the wealth on
which their power rests, But human rationality is an explosive
material which must be handled delicately if it is not to turn against
those who make use of it. And regardless of the efforts of the ruling
Powers, the progress they foster through the expleitation of their
Bubjects will eventually lead to their own destruction. "Men", Hegel
Points out, "do not remain at a standstill, they alter, as likewise
do their constitutions", ILvery nation or society is founded upon what
its members consider to be right and Just; but as people deveiop |
their society, they also change their notions about how society Bhouldk’
be 80verned. "If a nation ¢can no longer accept as implicitly true |
What {tg constitution expresses to it as the truth, if its consciou$~ 
Nesg opr ﬁation and its actuaiit& areknot at oné; theh’the natisn'é
Dind g torn asundef. ; When this occurs two things are posaible. f‘
VFiTSt the natxon nay either change its 1aws "quietly and slowly",4er
1y may "hy a suprema internal effort dash into fragments this 1aw
Which st111 claims authority®, (1894197-98)

These alternatives are obvious' raform or revolution., Tha cthar‘

,POsaibility is that the nation remains at a standstill or is absorbed 5
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by "another nation [which] has reached its higher constitution®, If
the time for revolution is ripe, the constitution may be changed
without a shot being fired. "Revolutions take place in a state without
the slightest violence when the insight becomes universaly institu-
tions, somehow or other, crumble and disappear, each man agrees to

give up his right." But for this to happen the goverrment must recog-
nize that its time has come; if it does not, "that government will
fall, along with its institutions, before the force of mind. The
breaking up of a government breaks up the nation itself; a new
government arises, — or it may be that the government and the unessen-
tial retain the upper hand"., (1894:97-98)

In his youth, Hegel was a fervent supporter of the revolutionary
Principles of the Girondins; Ydut he opposed the Terror on the belief
that it jeopardized the achievements of the Revolution. (H&rris,
1972:63, 114) In the account of revolution and :efcrm he provideg in
his discussion of Plato, Hegel makes clear that he never lost his faith
in the principles espoused by the revolutionariea in France; ’nor'did |
he transfer his allegiance to reaction — the "™unessential® — his
heart remains on the side of revolution. later T will show that the
Hegelian notion of social ch&nge 1s not so very different from‘that of
Mﬁfx; the difference is more of emphasis than it is of substance. In
fact, the Hegelian theory embraces rather than ccntradicts Earx'

hiﬂtorical materialism. ‘But Hegel's theory centres on ‘the nature of

bﬂﬂﬁg consciousness,_and to exnlicate this theory his attitude gg

‘Zelipion is of extreme importance.
 For Hegel, since the Ideas of Plato concern the social and intel-

1e¢tual world, they are "the True, th&t'ghich is worthy to te khaﬁn'*+;-if
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indeed, the Eternal, the implicitly and explicitly divine", (1894:20)
Throughout his writings, Hegel uses terms with religious connotations
like "divine", "eternal", "soul", "spirit", and so forth, to refer to
the products, not of an omniscient creator, but of conscious human
activity or "ideality". By using religious expressions to illustrate
his argument, Hegel relates these intellectual productions to a social
reality which exists apart from any one person, and which predates

and will survive the particular individual. Hegel's treatment of
Plato's discussion of the nature of hunan knowledge provides an
example of Hegel's own approach to the relationship between individual
Consciousness and society. Dut it also demonstrates how Plato himself
fails to extricate his philosophy from the sensuous images he uses to
express his thought. By criticizing this imagery, Hegel clearly

shows his own opposition to the religious conceptions most commen-
tators take to be part and parcel of Hegel's philosophy.

For Plato; as for Hegei, humah consciousness is immanent and
Self»determining.,,Therefore, the development of thought appears to
b9~¢loser to the recollectionvof a content already in the mind than it
18 1o the ordinary conception of_leafning for which mind is a mere
iéhﬂlg,gégg on which externai reality is imprinted. Hegel observes
that in oné,éensé Plato's nrecollection ... is certainly an
| “nfortﬁnafé expressién, in the sense,”namely,vthat an idea is repro-
duceq which has already existed at another time"\' Dut Hegel contends
*that there is another sense of the term which.brings out the actual -
,knat“re of the development of individual consciouene 3, "namely that
of making oneself inward, going inward, and thia is the profoun&

Tleaning of the word in thought", Wnat Hegel peans is that 1in the i
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Process of learning the individual becomes familiar with external
nature as it is comprehended by human thought, and with society,

which is itself the product of the rational activity of men and

women, as well as the object of their theoretical or speculative
efforts, Moreover, the individual makes these thoughts his or her
possession and develops them further, "In this sense, it may ..
undoubtedly be said that knowledge of the universal is nothing but a
recollection, a going within self, and that we make that which at
first shows itself in external form and determined as manifold, into
‘an inward, a universal, because we go into ourselves and thus bring
what is inward into consciousness." There is no doubt, however, that
Plato himself interpreted recollection in the first sense of the term.
NGVertheless,‘he was attempting to express what is in essence the
genuine quality of human consciousness: his error lay in employing
myth and sensuous images to propound "the true Notion that conscious~
ness in itself is the content of knowledge ..." (1894:34)

Plato oonnects the notlon of subjective or individual conaciaus-
ne&s as reoollection with the religious conception or pleture image
of the eternal nature of the human soul. However, "immortality has
not ,,, the interest to Plato which it has to us [moderns] from a -

" religious point of view 4,." (‘!’894?3?)"1’!3& idea of immvr‘éaiity; of
°°“rse, is an essential element 1n Christianity. As a resﬁlt;
Colletty among others aacribea belief in 1mmortality to Begel‘ |
Philosophy Min precisely the same senae that for the Chriatian death
 19 the beginning of the true life, which commences when one passes

fron the here and now over td'fhé'beyond“ “(Colletti, 1973127)

NEither Plato nor Hegel, however, entertain the belier in 1mmorta11ty. i
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Plato confused the universal nature of human thought, its conceptual
and active power, with the popular notion of recollection as mere
memory, the dredging up of a previously given content. He then added
to the confusion by suggesting that each individual soul is preformed,
and belongs to an earlier period before the birth of the determinate
individual., In modern times, something resembling Plato's notion is
retained in the theory of genetic inheritance, DBut genetic theory was
unavailable to Plato, and so he illustrated the idea of preformation
by comparing it to the doctrine of immortality. Historians of philo-
éophy. observes Hegel, have seized upon Plato's allusion "to what
Teally is an [early] Egyptian idea, and a sensuous conception merely,
and say that Plato has laid down that such and such was the case",

But the notion of immortality was not put forvard by Plato at allj
nor does it have anything to do with his philosophy, "anymore than
¥hat afterwards is said about Cod", (1894136)

For Hegel, the doctrine of immortality éxpreases “in the simple -
language of the religious mind" the reai relationship between ihe
i“dividual and society, a relationehip which Fegal calls the pagsapge
fron subgeotivity to objectivity or "the genuine Infinity . (1975
209, 245, 139) The individual comes into a social world constructed
indepéndenflyvof his or her effort and willt but the development of
the 1ndividua1 and the actualization of the person‘s thought and idaaa
1in BOCiety through work prepares the ground for 1mmortality“ long |
#fter the individual has disappeared from the earth, his or her
Btivity will be reflected in the devéléyment‘and continuity of sgaial

®xistence, As Hegel puts 1t;’"work‘ia just'{his momént‘ef’agtiVity

| Ocncentrating itself on the particular,‘khiéh nevettheleés,goééﬁbackii*‘_}iff
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into the universal, and is for it". (1894:103) The social bond which
holds society together is found nowhere else but in the consciousness
and activity of each individual within it, and in the striving of the
"social individual” to carve out a personal identity in the wnivercal
or society. "“... The bond", says Hegel, "is the subjJective and
individual, the power which dominates the other, which makes itself
identical with 1t." (1894:75)

Society can exist only so long as it satisfies the conscious needs
&nd desires, the rationality, of the individuals who make it up. "...
The universal is living spirit only in so far as the individual
consciousness finds itself as such within it ..." Society is not a
mere assembly of individuals externally held together like cogs in a
vheel; a mob of mindless automatons bounced back and forth by alien
causal laws. "... The universal is not congtituted by the immediate
life and being of the individual, the mere substance, but formed of
conscious 11fe." Just as society is conatituted of rational or social
Individuals with their own interests and goals, each individuﬁl is also
dépeﬁdent on society; and can find a place‘only within 1t, "...
Individualify which‘separates itselflfrom the univérsal is bowerleaé :
and fallé to the ground, the one-sided universal, the morality of

'individuality'cannot gtand firm."  (1§92:323~}24)‘ In a paragraph in

the Lessei Logic, which is almost univeréally’interpretedkhy commen=
tators as an expression of Hegel' QChiistian belief™ ih thé immdrtaii— .
¥ of the soul Hegel sums up the relationship between the 1ndividual
and society., LN Something [tha 1ndividua13 in its pass agﬂ into the
Other [society} only Joins with itself, To be thas selfuralated 1n

the Passage, and in the other, is the genuine_}nrinity. (1975:139)
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Hegel denies that his own and Plato's idealism has anything to
do with the "false idealism" according to which "the individual
produces from himself all his ideas, even the most immediate". But
the notion that "knowledge comes entirely from without" is just as
incorrect as the one which holds that all knowledge comes from within,
The conception that knowledge comes from education and learning only
1s "found in empirical philosophies of a quite abstract and rude kind
++o Carried to an extreme, this is the doctrine of revelation" where
God reveals all to the virgin minds of believers. (18943143, 44) What
both Plato and Hegel oppose, of course, is the same materialist

doctrine criticized by Marx in the third of his Theses on Feuerbach,

‘already quoted in Chapter 2:

The materialist doctrine that men are products of
circumstances and upbringing, and that, therefore,.
changed men are products of other circumstances and
changed upbringing, forgets that it is men that
change circumstances and that the educator himself
needs educating.

And, Marx adds, in a passage which, as I will show, captures the inner
meaning of Hegel's rhileosophys:
The coincidence of the changing of circumstances and

-~ of hunan activity can be conceived and rationally .
understood only as revolutionising practice. (1969,

1:14-15) |
According to Hegel, Plato 18 always careful to separate myth from

realitY' Plato uses myth and religious imagery to explicate his ph11a~
sophy and never . doscends to the grave speculations of modern

theologians about such topicsraa tha immortality of the aoul andithe,

Fal} of Man and WQmén.~~Since Hegél went to great 1engthé to extraét R

"the rational dimensicn of Plato 8 thougﬁt, he wculd doubtlese be ' '

2Ppalled at the hash made of his own philcsophy by most commentators.; _71 
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In a passage on Plato available to anyone wishing to look, Hegel
exposes the dynamic element behind his and Marx's notion of
"revolutionising practice":

++s What Plato expressed as the truth is that

consclousness in the individual is in reason the

divine reality and life; that man perceives and

recognizes in pure thought, and that this knowledge

is itself the heavenly abode and movement. (1894:41)
Truth lies neither in Cosmic Mind nor, as contemporary Marxists

Suggest it does, in the reified consciousness of a social classs it

can only be found in the consclousness of the social individual.

2, Hepel's Atheism

"There is no mede of intelligent being

“higher than life in which existence

would be possible." (Hegel, 1976:252)

As John Plamenatz observes, "it has been both asserted and denied

that negel vas an atheist.” (1976:178) The question of atheism, of
Course, is important for the consideration of Hegel's work in a way it
1s th for that of most other writers.y»ﬂegélfs use of religicusk
Iragery has led, as I have suggested, to interpretations of his
thought based entirely on the ﬂétidn‘that he is a religious thinker,
- Ater his geath in 1831, the Hegelian school:itself split over the
Question of‘Hegel's atﬁitude to‘religipn, Right—wing Hégelians :élt ’
that "Hegel's philosophy Justified Chriétianity“ (Brazill.‘1979:47);
Yhile the Young Hegelians of the left argued that Hegel‘cpppsed
Teligion, Even among the Young Hegelians themselves there wag dis-

,3§ﬂ§icn about Hegel's religious beliefs. In 1841, Farx and Bruné!Bauer N
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"began to write a book with the intriguing title The last Trump over

Hegel the Antichrist", (Mclellan, 1971:xiv) Marx's contribution to

the work never appeared, but in this and other publications Bauer
tried "to prove that Hegel was an atheist and ... that his own
atheism ... could be traced to Hegel®™. (Brazill, 1970:30)

Two works published by Feuerbach in 1843 established his "intel-
lectual leadership of the [Young Hegelians)® (Mclellan, 1971ixxi) and
"admitted validity to the claim of the Hegelians of the right that
they could use Hegel's philosophy to Justify Christianity as the
absolute religion", (Brazill, 1970:143) Deeply influenced by

Feuerbach, Marx attacked Bauer and accepted Feuerbach's proclamation

that "The Hepelian Philosoprhy 18 the last refuge, the last rational

Support of theology". (Quoted in Hook, 1976:233) Marx, however, soon
returned to the view that Hegel'a phildeophy‘ia athelstic and not
Christian, He cane 1o éee Feuerbach's own attack on religion as a
cdntinuation of "certain pointe’... which Hegel had left invmystic
8emi--obscurity". (rri186) Por the mature Marx, Fegel along with
Leibnitz, "laboured to dethrone Gcﬁ" (1971a=64). and his philosophy
reduced vee all things" including ”religion and law .., t0 a logi¢a1~
~°ategory" (PP:103)
Sydney Hook remarks that the relatienship between Hegel and Marx'
‘"18,-.. one of tha ‘most challanging problems in the histcry of - "
‘ th°“€ht" (1976:15) It is certainly é central problem for Western  v
Marxisﬁ. But the evolution of Marx's attitude to th Hegelian philo~
.°°Ph¥, particularly with respect to its religiaus {or atheistic)
,’eharacter, has not been satisfactorily elucidated by moat Narxiats,

After 1844 Marx no longer refers to Hegel as a thwologian: juat as
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Marx turns against Feuerbach's epistemology in the Theses on Feuerbach

(1969, 1:13=15), he also rejects Feuerbach's reading of Hegel, In the

Manuscripts of 1844, Marx lends qualified support to Feuerbach's

notion of Hegel as a theologian: "Hegel's .., merely apparent
eriticism" is based on "what Feuerbach calls the positing, negation

and re-establishment of religion or theology, but which has to be

considered in a more general way". (1964:210; my emphasis).
The "more general way" of considering Hegel's philosophy is worked

out by Marx and Engels in The Woly Family; this book —— which was

written after the Manuscripts = furnishes a secular interpretation of
Hegel, an interpretation to which Marx and Engels will adhere in all
their subsequent writings. Hegel, they observe,

thinks [he] has overcome the objective world, the
sensuously perceptible real world, by transforming it
into a "Thing of Thought", a mere determinateness of
self-consciousness instead of making self-consciousness
the self-consciousness of man, of real man, i.e., of
man living also in the real, oblective world and deter-
mined by that world. He stands the world on its head
and can therefore in his head also dissolve all
limitations, which n nevertheless remain in existence for
bad gensuous coneciousneqs, fcr real man, (1975:192)

For Engels and the mature Earx, Hegel 1s not a thealcgian but aimply
an idealist who believea that "eternal truth ia nothing but tha 1opica1.
or the historical process itself" (Engels, 1969, III 340) Hegel
&Bserta "the primacy of spirit to nature" and assnmes "world creation
1n some form or other", but Hegel’s notion cf creaticn is not a |
l"‘*1181011:3 one and "often becomes atill more intricate and impossible
than in Christianity“. (Engels, 1969, 111:346) “

The nature of Hegel's absolute 1dealism will be dealt with in the
Wr°11°Wing chapters, where T will argue that Marx and Engela are  ‘? |

incOI‘I‘ec‘c in their assessment of it. Qut where Earx and Enpela deny
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that Hegel is a Christian thinker, the approach of twentieth-century
Marxists is either to contend — as do Hook (1976), Marcuse (1973) and
Colletti (1973) — that Hegel is a theologian, or, alternatively, to
ignore altogether — as do Lenin (1963) and Althusser (1972) = the
religious aspects of his thought, Both these approaches tend to
underestimate the impact of Hegel on Marx, and overloock the contribu-
tions Hegel's thought could make to the further development of
cohteﬁporary Marxism, As I will demonstrate in this and later
chapters, Hegel's Absolute Idealism, which culminates in the absolute

Idea or freedom, is concerned precisely with the unity of theory and

~ Practice urged by Marx in the Theses on Feuerbach: "The philosophers
haye only interpreted the world in various ways; the point, however,
1s to chanpe 1t.," (1969, 1:15) Far from being original to Marx, this
8tatement simply paraphrases a similar aphorism in Hegel's lesser
523153 “While Intelligencg merely proposes to take the world as it
is, will takes steps to make the'wgrla what it ought to be." (1975:291)
Hegel's-absolute idealism is the product Of his critique both of

Christianity and of Kant‘ “subjective idealiam"' Narx‘s historical

materialiem is its direct descendant, evertheleas, the meaning of

Absolyte Idealiem is not an objeat of study for Western ﬁarxism;j'Thus .
”Marcuae, on approaching what he ccnsiders to be Pegal' religiouslyn
minded notion of Abaolute Idealiam, throws up his hands and admita that
| "we cannot follow the Doctrine of tbe ﬁotion beyend the point e have
reached", since it "ig ver oyerwhalmed by the ontological,concepticna_; -
ot absolutetidealiém“. (1973:161) lenin's estimate of Kegei's philan e

Sorhy is close to the one T will outlihe‘belvwngin apite‘bf this,

hQWGYer, Lenin confuses the speculative and revolutionary content or:,'“ .
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Hegel's thought with religion. "I cast aside, for the most part,"
Lenin explains, "God, the Absolute, the Pure Idea, etc.,” (1963:104)
The standpoint of Western Marxism with regard to Absolute Idealism
may be traced back to Marx and Engels themselvesa: "... The absolute
idea", mocks Engels, "... i8 only absolute in so far as [Hegel] has
absolutely nothing to say about it." {1969, III:340)
The mistaken notions about Hegelrfostered by Marx and Engels

lead. Lenin, for example, to dismiss the "Introduction" to Hegel's

Lectures on the History of Philosophy. (1892) The "Introduction",

claims lenin, is "extremely lengthy, empty and tedious on the relation
of philosophy to religion, in general, an introduction‘of almost 200
Pages —; impossible!™ DBut the "Introductionﬁ is erucial to an under-
Btanding of Hegel;k moreover, had Lenin carefully followed it, he
would have come across the following remarks

+vs Philosophy has placed itself in opposition to
religion ,.. Of their relations ... we must not
hesitate, as if such a discussion were too delicate,
nor try to help ourselves by beating about the bushy -
nor must we seek to find evasions or shifts, so that
in the end no one can tell what we mean, This is
nothing else than to appear to wish to conceal the
fact that Philosophy has directed its efforts apainst
Religion. (1892:€5; my emphasis)

Fﬁr from considering himself a Christian philosopher, Hegel reckons
Chriatianity to be 1nferior to all secular philssophy, including, of
‘ycourse his own, While philoeophy has a rich history of continnal
development and prcgress, "The ccntent of chriatianity, vhich 19 the
5Tr“th. remained unaltered a3 such and has therefore little hiatory or
as good as none," (1892:9) Wnat Hegel regards as "the Truth" nt
Christianity will be considered in detail in the next section; but ; “C

this truth for Hegel, is lower than that attained by philoaoyhyx
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It was in the Christian religion that the doctrine

was advanced that all men are equal before God, because
Christ has set them free with the freedom of
Christianity. These principles make freedom independent
of any such things as birth, standing or culture. The
progress made through them is enormous, but they still
come short of this, that to be free constitutes the
very idea of man., (1892:49)

Hegel argues that through the centuries Christianity has been "an
imPelling power which has brought about the most tremendous revolu-
tions, but the conception and knowledge of the natural freedom of man
1s a knowledge of himself which is not old", (1892:49) For Hegel,
the modern notion of freedom is derived not from Christianity, but
from the principles developed by Rousseau and later given theoretical
form by Kant., (1896:402) The doctrine of Rousseau formed the basis
for the ideals of the great Revolution of 1789; ideals then
incorporated into vhilosophy by German idealism: "In Cermany this
Principle [ freedom] has'burat forth as thoughf, Spirit, Notion; in
Franéekin the form of actuality. 1In Germany'what there is of
actuality comes to us as a force of external circumstances, and as
reaction against the same," - (18963409) Fhilosophy reflects develop-
meﬁts in the real world, rather than the autonomous develapment of a

logical Idea.r Hegel sees his own philoacphv g_cnntinuation in

ém

iﬁ&szx of the French Revolution. philosophy owes no debt ta raligien.

In fact Hegel's rormulation of the relationship of Garman philosaghy
with the French Ravolutian correspcnds to that of Marx, who ia alsc no
Chriatian. "In politice the Germans have thought what other‘nati¢ns
have done Germany was their theoretical conscience,” (Marx, 1970:

'137) Hook makes a grave error when he suggesta in hia influential i

FTOM H“Fel to Marx that "Narx wag probably the first thinker to charac~ e

terise the philosophy of Kant as 'the German theory of the French
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revolution'". (1976:78) But Hook's error is symptomatic of current
Marxist thinking which sees Hegel either as a religious mystic or as a
hopeless idealist.

There.is little question that a great deal of Hegel's philosophy
appears to substantiate the thesis that he is a theologian, Just as
there are passages in Plato which may be interpreted in this manner,
One problem, as I have suggested above, is that Hegel often does not
Separate religious thinking from phileosophy. Human thought for Hegel
is a unity and should be treated that way; religion merely expresgses
in picture-thought ideas which are brought to full rationality in
8clence and philosophy. Dut there is an additional problem which dogs
€specially the writings he published in his lifetime, and - though to
& lesser extent ~ his lectures and the notes he prepared for them,
Anticipations of cehaorship‘by the Prussian authorities were never far
from Hegel's mind. (Avineri, 3972:117) Doubts about Hegel's
- theological orthodoxy had already lost him a place in the Academy of
Sciences, “An outright decla:ation of atheism would have placed his
Career as a professor in considerable Jeopardy; a similar avowal of
“northodoxy had earlier cost Fichte his acadenic chair. (Hegel, 18961
480) The result of these presaures on Hegﬁl is recalied by‘Heina, vho
vas one of Hegel'a atudentsz

I stood behind the maestro as he composed it [the music .
of atheism — G,L.,] of course he did so in very obscure
signs so that not everyone could decipher them ~ 1
sometimes saw him anxiously locking over his shoulder,

for fear that he had been understood ..., It was not

until much later that I understood why he had argued in

the Philosophy of History that Christianity was an
advance if only because it taught of a God who had died,

while Pagan gods were immortal, What progress it would

be, then, if we could gay that God had never existed at
- alll (Quoted in lukics, 1975:462) i
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Lukéés observes that the authenticity of Heine's account "has
often been questioned by bourgeois scholarship". (1975:462) This
interpretation of Hegel, however, need not rest on Heine's testimony
alone, The assumption that God and religion have no place in Hegel's
philosophy is the only one consistent with Hegel's direct statements
on the matter., Further, if — as I have shown above — Hegel denies
the existence of religious conceptions in Plato, there is no reason at
all to suppose that he would then import these conceptions into his
own philosophy. .Hegel's depiction of Plato's attitude toward Cod and
Philosophy indirectly corroborates Heine's testimony about Hegel's
feelings toward religion. According to Hegel, Plato

expresses the most exalted ideas regarding Yhilosophy, as
also the deepest and strongest sense of the inferiority
of all else ... in a manner such as nowadays we should
not venture to adopt. There is in him none of the modest
attitude of this science towards other gpheres of
knowledge, nor of man towards God., Plato has a full

consclousness of how near human reason is to God and
indeed of ite unity with Him. [my emphasis - D.M.]

As though looking over his shoulder in Just the way Heine describeu,
Heg@l goes ons
Men do not mind feading thia in Plato, an anclent, because
it i8 no longer a present thing, but were it coming from
a modern philosopher [i.e., Hegel himself] it would de
taken much amiss, Fhilosophy to Plato is man's highest
possidble possession and true reality; it alone {not
© God) has to be seught of man, (1894:22)

In his diacusaion of the philoscphy of Plato and of Aristotla,
Heg@l alludes to the division between exoteric and esoteric philoaophy ,
"hich was traditionally aupposed tq apply to their writings.,'Exoteric_
V;Dhilosophy‘deala with non-controversial and conventlonal issues, but
’§spteric‘philoaophy:éxplprés dangerous and subversive ideas and,

:therefore,‘the‘phiiosopher must bé_aarefui how much and,to;u&mm_h§ ¢r
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she reveals any esoteric thoughts., legel rejects this division and
observes that thinkers are driven by the desire to communicate their
ideas to others: "they cannot keep them in their pockets". (1894:11)
But in his discussion of the relationship between religion and philo-

sophy in the Fncyclopaedia, Hegel falls back on the distinction

between esoteric and exoteric philosophy. He cautions that this
discussion,'which attempts to refute the charges of pantheism and
atheism levelled against his philosophy, is "exoteric", since
"exoteric discussion is the only method available in dealing with the
external apprehension of notions as mere facts — by which notions
are perverted into their opposite”, (1969:313) Hegel's meaning is
clear: the accusations of atheism and pantheism concern pictorial
Conceptions onlyj; accordingly they are dealt with on the exoteric
level to keep the Philistines happy. Dut "the esoteric study of God
and identity, as of cognitions, and notions, is philosophy {tself" —
and if this esoteric study, Hegel implies, indicates the non-existence
of God, then so much the better. For Hlegel, freedom of thought is
fhe first condition of philosophy, and this freedom means thatyt
Neither religious philoscphy nor God are its proper cbjlect: "the
Philosophy which we find within Religioﬁ does not'concern us,“_and
further, "the simpla existence which ees the Jewa thought of as God

(for a1y Religion is thinking), 13 ess nOt & subject to be traated cf
B Philosophy ..." (1892191, 94) |

According to Hegel, the exoteric notion of God4ié the simpie.

image that belongs to religicus faith; bﬁt the esoteria notien, the
philoﬂophical conception of God does nat ‘concern a Supreme 3eing,

Tathepy the real mbject of this eqcteric eanception is the hhman
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individual, The various definitions of God found in religion and
philosophy represent the attempt by human thought to grasp its own

| nature:  "Without the world", i.e.,, the natural and social world of
men and women, "God is not God.," (Hegel quoted in Hook, 1976:17)

The notion of freedom and the conception of the individual which
Hegel finds in the doctrine of Christianity is the subject of the
next seétion; before turning to Hegel's discuséion of Christianity,
however, it is necessary td touch on a final point concerﬁing Hegel's
Personal‘réligious belief or lack of it. "I am a Lutheran,” Hegel

declares in the."Introduétion" to thé History of Philosophy, "and

will remain the Same." (1892:73) Although this admission need not
affect anyone'srability to construct a secular theory of history and
BObiety, it does throw considerable doubt on the conjecture that
Hegel is an atheist, As I will show in the next chapter, however,
Lﬁther is not sb much a religious'figure forrﬂegal as he ig the,
édmittedly limited; proponent of‘a hew and revolutionary conception
of the human individual: "It was with Luther first of all that free-
dom of spirit began to exist in embryo, and its form indicated",
cbntinues Hegel ironiéaily, chat it would remain in embryo."
(18923148) ’

Hegel's estimate of Luther is taken up by the yaung'ﬁarx:»‘“...“

Germany 8 revolutionazy past ia theoretical - it is the Reformation.
In that period," ccntinues Marx,

the revolution originated in the brain of a monk [Luther],
today in the brain of a philosopher ... Luther, without

“. question, overcame servitude through devotion but only
by substituting servitude through convietien ... He
liverated the body from lts chains because he fettared
the heaxt with chains, (1964&:52~33)
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Hegel's ﬁnderstanding of the "lLutheran faith without any accessories”
reveals his own (atheistic) standpoint: "God is ,.. in spirit alone,
He is not a beyond but the truest reality of the individuval." (1892

159) The subversive content of Hegel's depiction of God is seized

by Marx:

To be radical is to grasp things by the root., But for
man the root of man is himself. What proves heyond
doubt the radicalism of German theory, and thus its
practical energy, is that it begins from the resolute
positive abolition of religion. - The criticism of
religion ends with the doctrine that man is the supreme
being for man. It ends, therefore, with the categorical
imperative 1o overthrow all those conditions in which
man is an abased, enslaved, abandoned, contemptible
being ees  (1964a152)

Marx, it is true, wrote this passage while still a disciple of
Féuerbach (xamenka; 1970:117) But both he and Fbuerbach were then
engaged in batteriﬁg down a ddor already thrown open by Hegel, a
Point later recognized by the mature Marx, "Compared wiih Hegel,"

admits Marx, "Feuerbach is extremely poor." (1965:151)

3, The Tdea of Christianity

~ Hegel's attitude toward religion is camplex and fareign to modern
,notions ljke that for which religion and theology deal largely with
| thhology and therefore should be. reparded as quaint 1f beautiful
expressionsof fantasy. Phe contemporary view of religion ia an
Inheritance from the Enlightenment which sought to banish religion
entif@lY.froﬁ its new~found realm of scienﬁe and'teghﬁaicgy.' For
' P?uerbach and the youhg Eatx, Qs fﬁr the,Enlightenmﬂnt thihke#85 g/' 3

4_r§11810n is mereiy myth and fantgay;;thé alienated éxpreSSidn of the
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human desire to escape the realities of an imperfect world. On this
view, religion is merely ideology or false consciousness: "It is the
opium of the people." (Marx, 1964:43-44) In their approach to
religion, both Feuerbach and the young Marx make use of Feuerbach's
"lgenetic-critical! method. This consists simply in tracing concep=-
tions and beliefs back to their origin in the experience and attitudes
of men", (Kamenka, 1970:94) The genetic—critical method reduces
religion to the "natural experiential phenomenon or set of pﬁenomena
which it takes over and transports into what is allegedly another
world", (Kamenka, 1970:62) This method, Kamenka observes, "has
become one of the standard ways of dealing with 'ideoclogies! as
Opposed to theories — we show how they arose and what needs they
satisfy or what longings they appeal to". (1970:37)
The trick of treafing hunan thought as ideology, where ideology

18 seen as false consciousness, and reducing it to its "material base"
is easy to méaterf ‘1t is more difficult, however, to discover ‘the
P°Sitive or rational elements in thought through atudy of the reality
from which it originates.‘ e getrto know the affirmative side |
later on bcth in life and in scieﬁce.” Hégel remarke, "thus we fisd'
1t easier to refute than to juatify. (1892~38) ‘The genetic# o
eritical approach to religion is careful to ccnceal - even fram

: ;tself — the elements of human rationality in religien. It is not

SWrprising, therefore, that thia approach finds little in religious |
- nétions which appeal to modern men and‘vcmgn. This sort of history

- °F ideas, notes Hegel, "occupies 1tseif'vith‘traths vhich vere truths
namely,;for,others, not with auch‘aé would come to be the

k p°3363310n of thoge who aie occupied with them".' Practiticners af‘
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the reductionist method "know as little of God as a blind man sees of
a painting, even though he handles the frame ,,., Much is told of the
history of the painter of the picture, and of the fate of the picture
itself, what price it had at different times, into what hands it came,
but we are never permitted to see anything of the picture itself",
Hegel suggests that to understand religion, the investigator should
"enter ,,. into an inner relation" with it and attempt to absorb the
truthé religion expresses, "For here it is with the value of his own
spirit that man is concerned, and he is not at liberty to remain
outside and to wander about at a distance," (1895:41—42) The point
In the investigation of religions is

-to recognise the meaning, the truth, and the connection

with truth; in short, to get to know what is rational

in them, They are human beings who have hit upon such

religions, therefore there must be reason in them,

amidst all that is accidental in them a higher necessity,
(1895¢78)

Hegel argues that religions must be Justified by research; ‘that
is, the rational elements in religions should be brought out even if
the? represent a fairly elementary form of truth.

We must do them this 3uatice, for what is human, rational
in them, is our own too, although it exists in our higher
consciousness as a moment only. To get a grasp of the
history of religions in this sense, means to reconcile -
ourselves even with what is harrible, dreadful, or absurd
in them, and to Justify it. '
;‘The Juatificaticn of religion, however. in no sense implie& our -
acquiescence to it. "We are on no account", Hegel emphasxzes, "tP,
Tegard it as right or true, as it presents itself in its purely
immediate form --there is no qa&sticn of doing~this ~—'but we are at

leaﬂt to recognise its beginning, the aource from which it has:

OTiginated as being in human nature." (1895176-19)
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In his treatment of religion, then, Hegel is not occupied, as
are Feuerbach and the young Marx, with a search only for its negative
aspects, In his Farly Theological Writings (1948) which contain
"what must be one of the harshest accusations ever to have been
levelled against the Church", (Avineri, 1972:30; also, ¥aufmann,
1966:59) Hegel had already dealt with this side of religion. YNor did
he lose his awareness of the negative aspect of Christianity. In

the llistory of Philoscphy,'ror example, he writes: "All the passions

[the Church] has within itself =—— arrogance, avarice, violence,
deceit; rapacity, murder, envy, hatred — all these sins of barbarism
are present in it, and indeed belong to its scheme of government,”
(1896:50)

| Moreover, Hegel is also aware of the function of religion as what
Marx calls "the opium of the people”, Accordingly, Hegel observes in

the Philosophy of Right that "it may seem auapicioﬁs that religion is

Principally aought'andkrecommended‘for times of public calamity,

disorder,'and oppression, and that people are referred to it asa

solace in face of wrong or as a hope in compensation for loss", (1976#
165} Since religion 18 often used to justify tyranny, Hegel ¢ont1nues,
",.. we ought not to speak of religicn at all in
general terms and .., we really need a power to

~ protect us from it in some of its forms and to

- esgpouse against them the rights of reason and self—, '
consciousness," (19761165) = | R

‘ F°r Hegel as for Marx. religion of any kind has absolutely no place

In the ¢onstitution of a rational society. (1976 169«1?4, 283*235) :

"NQVertheless, "it is of course open to itytreligionj to remain come- ,

thing inward, to accommodate itself to government anﬁ'law, and to
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‘acquiesce in these with sneers and idle longings, or with a sigh of
resignation.” (1976:167)
Hegel's approach to religion, as I will show, is precisely the
one recommended by the mature Marx in a passage where he rejects the
genetic~critical method applied earlier by PFeuerbach and himself:
eee A history of religion that is written in abstraction
from ... .the material basis of ... society ... is
uneritical, It is, in reality, much easier to discover
by analysis the earthly kernel of the misty creations
of religion than to do the opposite, i.,e. to develop
from the actual, given relations of life the forms in
which these have been apotheosized. (1976:494)

This passage comes from Capital, but Marx had previously rejected

Feuerbach's method in his Theses on Feuerbacht

Feuerbach starts out from the fact of religious

self-alienation, the duplication of the world into

a religious, imaginary world and a real one. His work

consists in a dissolution of the religious world into

its secular basis. e overlooks the fact that after

completing this work, the chler thing remalns to be

done, (1969, I:14)
Marx'g early critique of religion was written at precisely the‘poiht
vhen he 8t111" thought Hegel's emphasis on economics and civil society
¥as misguided, "The 'one-sidedness' and 'limit' of Hegel consist see
In the fact that his 'standpoint is that of modern political economy!
*s+" (Marx, quoted in Colletti, 1973:222) later Marx ruefully admits
that hig study of Hegel "led me to the conclusion that ;.. 1ega1”'
relations vee pclitical forms {and even religion o D.ﬂ ] originate in

the material conditions of life, the totality of which Hegel ...
embraces with‘thé term 'civil society'; that the,anatomy of this ecivil
“0clety, however, has to be sought in political economy”, {1970:20)’
The method Hegel applies to the study of religion is tha same aa s

the °ne he employs in the investigaticn af Plato 8 phileso?hy. Aa I
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have outlined above, Hegel separates the rational and "eternal"
aspects of Plato's thought from its mythological expression. Further,
he demonstrates that the elements in Plato which are alien to modern
conceptions, such as Plato's attack on democracy, are rooted in the
material and political realities of Plato's time, i,e., the develop-
ment of private property and the "subversive" notion of individual
rights, "It is thus", writes Hegel, "a substantial position on which
Plato takes his stand, seeing that the substantial of his time forms
his basis, but this standpoint is at the same time relative only, in
80 far ag it is but a Greek standpoint, and the later principle [of
ind{vidual freedom] is consclously banished." (1894:99) Similarly,
"in his examination of the Christian religion, Hegel shows that
Christianity has its beginnings within a certain material framework,
hamely slave society, and that it incorporates the rational elements
of Greek philosophy. In fact, according to Hegel, Christianity is
Precisely the existential or sccial form which carried the thought of

the ancient Greek philosophers into the realm of reality., "... The
Greek philosophy ...", he declares, "entered, in the Christian world,
‘into actuality.":v(1892255)

© Por Hegel, nodern philosophy and science arose in opposition to

 the teachings of Christianity. Thus Chriatianity ie the central
object of Hegel'a eritique ot religion, Hegel suggests that Christ-
ianity is at once the most rational of all world raligiona, and alaa
the chief opponent of reasonkand,philosophy; The,ratianal'character‘
of Christianity provides its own 3uét1ficatiun'an&'accaﬁnta‘fer 1£s4
ks“rVival in the modern agej  but the limits of its raticnality

1ndicate the necessity of its eventual éecline. I&sﬂite thesa limits,
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which will be discussed below, "philosophy indeed can recognize its
own forms in the categories of the religious consciousness, and even
its teachings in the doctrines of religion ~— which therefore it does
not disparage". Religion, however, fails to extend the same courtesy
to science and philosophy; ignorance of its own nature leads it to
oppose philosophy: "... the religious consciousness does not apply
the criticism of thought to itself, does not comprehend iteelf, and it
is therefore, as it stands, exclusive.," (1969:304) Since Hegel's
time, of course, Christianity has learned to adapt itself to sciences
the outburst in the 1920's against Darwinism and the current
Opposition of the Roman Catholic Church to the birth control pill may
Prove to be the last gasps of Christian opposition to science. But the
Compromising attitude of the modern Church stems not from the nature
°f Christianity, but from its loss of support in the consciousness of
hen and women, As Hegel's student Heine puts it: "Religion, when

1t can no longer burn us alive, comes to us begging." (1892:109)

For Hegel, a negative critique of religion, such as that of
Feuerbach and the young Marx, can furnish no answer for the continued
¢xistence of religion. Nor can it’penetrate beneath the {llusions of
Teligion and grasp its rétional core. "... Though philosophy must not
let itself be overawed by religion, or’accept the position of [Gdd’s]
existence on:sufférance; She cannot afford to neglect thése popular |
°°“ceptions. The tales and allegoiies of religion, which have enjoyed
for thousands of,years the veneration of nations, are not to be set
881de ag antiquated even now." (1975:42) The inner rationality of
the Christian feligion is é produét of its historical development.,4

Christianitykincorporates the discoveries of neo~Platonist philosophy
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and these in turn "“are ... not only moments in the development of
reason, but also that of humanity; they are the forms in which the
whole condition of the world expresses itself through thought",
(1894:376)  The neo-Platonist thought which flourished in Rome
reflected "the development of private rights relating to the property
of individual persons“. (1894:375) The evolution of merchant and
trading fortunes, which threw into question the Greek polity and
influenced the thoughtkof Socrates and Plato, continued apace in Home
and found expression in its philosophy.

Roman power crushed national life and showed "itself as the with-
drawal into the aims and interests of private life". (1894:376) Just
as "abstract Christians only care for their own ealvation", the people
of Rome lost the feeling of unity with society which existed in
Greece, and attended only to their own personal interests, |

In this condition of disunion in the world, when man is
“driven within his inmost self, he has to seek the unity
and satisfaction, no longer to be found in the world,
- in an abstract way. 7The Roman world is thus the world
of abstraction, where one cold rule was extended over
all the ecivilized world., The living individualities of
national spirit in the nations have been stifled and
killed; a foreign power, as an abstract universal, has
pressed hard upon individuals, In such a cenditicn of
dismemberment it was necessary to fly to this
abstraction ..., to this inward freedom of the subject
as such, (18943235)
Along. with the renewed, if abstract, interest in the individual, the ‘
1ndustrial achievements of Rome brought with them “contemptrfor nature
- **+ lnasmuch as nature is no longer anything in itself, seeing that
her Powers are merely the servanta of man, who. like a magician, can
make them yield obedience, and ba subservient to his wi&hes“ (3@941/ o
377) These aspecte of Raman thsught ~w-the supreme impcrtance ef ,5

individual consciousness and tha nullity of exterﬂal natara*- were i  5‘



120

annexed by Christianity. DBut where neo-Platonist philosophy was
unable to discover concrete truth in the consciousness of the indivie
dual, i.e., the unity of the free individual with society, this hurdle
wag overcome by Christianity.

ses Within Christianity the basis of Philosophy is that

in man has sprung up the consciousness of the truth ...

and then that man requires to participate in this

truth, Man must be qualified to have this truth present

to him; he must further be convinced of this possi-

bility. The first point of interest in the Christian

religion thus is that the content of the Idea should be

revealed to man; more particularly that the unity of

the divine and human nature should come to the conscioug-

ness of man ,.. (1896:2-3) ’

According to Hegel, the absolute unity between the individual and
Bociety or "the divine" is posited by Christianity in its notion of
the relationship of the individual with God. Christianity teaches
the oneness of men and women with God, "so that God ... ceases to be
for them mere object, and, in that way, an objlect of fear and terror
*++" The notion of Christ, "who revealed himself to men as a man

-&mong men and thereby redeemed them ... is only another way of saying
that the aﬁtithesis of subjective and objective is implicitly over-
S Gome .., (1975:260~261) But because Christianity finds the truth of
indiViduai consciousness only in the existence of God and Jesus
Christ, it fails to recogniie’tbe real, concrete human individual and
Puts Christ in the place of man and woman. "... Christianity ...
Tevealed to man what absolute reality is; 1t is a man, but not yet
Yan op eelf~oonscicusnesa in general‘ (1894:377)

Moreover, by abstracting rrcm the neo~Plat0nist dogtrine cf the
M1ty of the external world, or rather by reglectiag to noti¢a that

. Datupg ig4 an objective reality which can ba made to conrcrm ta the fﬂ'

, will Of men and women, Christianity rostered the "bad idealism“ for :
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which everything, including nature, is merely the creation of thought:
".eo Spirit, if complete in every aspect, must have also the natural
aspect, which in this form of philosophy [Christianity] is lacking,"
(1894:378) By seeing everything as the product of God's thought,
Christianity set the stage for its opposition to and supersession by
science and philosophy:

In Christianity the root of truth ... was not only the

truth againgt the heathen gods, but ... against

Philosophy also, against nature, against the immediate

consciousness of man, Nature is there no longer good,

but merely a negative; self-consciousness, the thought

of man, his pure self, all this recelves a negative

vosition in Christianity, WNature has no validity and

affords no interest; its universal laws, as the

reality under which the individual existences of nature

are collected, have likewise no authority; the

heavens, the sun, the whole of nature is a corpse.

(1896:41)

Another aspect of the historical development of Christianity is
of supreme importancé. The Christian religion was abcvé all a cosmow-
Politan religion; 41t united "the free universality of the East and

the determinatenesa of Europe“, simply because "its origin happena to
e the country where East and West have met in conflict”, (18941380)
: I’"ul‘the:r, it reflected the imperial power of Rome over all other ’
nations; nationality lost its importance for religion juat as. it had
,f°r Rome. As Rome was a world power, Christianity became a world
Teligion, Rome enslaved the world and as tha antagonist of chan
: slavery; chriatianity united all races and nationa against its pcwer.
SiXtV Years after Hegel's death Engels notices the parallels betw&en
Christianity and socialism., v_' | - ‘ , e

The history of early Christianity has notadble points

_ of resemblance with the modern working-class movement.,
Like the latter, Christianity was originally a move-

ment of oppressed people: it first appeared as the
-religion of slaves and emancipated slaves, Qf poor
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people deprived of all rights, of peoples subjected
and dispersed by Rome, Both Christianity and the
workers' socialism preach forthcoming salvation from
bondage and misery; Christianity places this
salvation in the life beyond, after death, in heaven;
socialism places it in this world, in a transformation
of society ... Three hundred years after its
appearance Christianity was the recognized state
religion in the Roman world empire, and in barely
sixty years soclalism has won itself a position which
makes its victory absolutely certain. ({1959:168-169)

The parallels between Christianity and socialism, however, go even
deeper than Engels 1magines. Hegel suggests that Christianity forms
the basis éf his own absolute idealism; and this philosophy, as I
will show, constitutes the foundation of Marx's historical materialism,
Hegel argues that through Christianity men and women "attain to the
consciousness of heaven upon earth, the elevation of man to God";
absolute idealism, in turn, récognizes that the social and natural
world as comprehended by science and philosophy, "hag its root in God,
- but only the root". (1896:3) Before men and women can understand
“their own relation to nature and society, they must conceptualize this
Telation in picture thought as the relation of Ged to the world; later
they will recognize that God is no one else but themselvess

The manner 1n‘whiéh man represents to himself hié reiaticn'
to God is more particularly determined by the manner in
which man represents to himself God. What is now often
said, that man need not know Cod, and may yet have the
knowledge of this relation, is false, Since God is the

- Firast, He determines the relation, and therefore in order
to know what 1s the truth of the relation, man must knaw
God, ;

~The hotion of God repreeenta a n&cessary st&g& in the hiatcrical

,development of human ccnsciousnesa: juat as many children in medern L

, 8°°i°ty are at first attracted by th idea of a Supreme Baing, hut then

bandon 4 when they achieve a mature consciousness of themselvea. EG ‘“”" 

Yoo g0 earlier men and women form an image of God '."The 1dea yhinh a. .
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man has of God", notes Hegel,

corresponds to that which he has of himself, of his
freedom ,.. when a man knows truly about God, he knows
truly about himself too: the two sides correspond
with each other. At first God is something quite
undetermined; but in the course of the development of
the human mind, the consciousness of that which God

is gradually forms and matures itself, locsing more
and more of its initial indefiniteness, and with this
the development of true self-consciousness advances
also. (1895:80)

Hegel argues that Christianity "brings about the whole revolution
that has taken place in the world's history"; the truth of Christian-~
ity is its recognition of the supremacy of individual human conscious—
Ness and activity as expressed in the life of the mortal Christ, Wo
less than Christianity, of course, other religions have adopted an
anthropomorphic concept of God. The Greeks, for example, imagined
€9ds who were like men and women, but "they were not anthropomorphic
®nough”, The Greek gods retained the trivial aspects of the human
Character as well as its divine or creative qualities, btut for the
- Greeks, "man is not divine as man, but only as a far-away form and not
33 'thia', and subjective man", Christianity conceives of God as He
has become in the flesh, in Christ; and Christ bears this resem-
blance to man and woman: He is mortal. Paraphraéing Hegél and without
‘distorting his meaning,‘wé can say, "that Cod Himself is dead ves CON
Stitutes the great leading Idea of Christianity". (189 6:4-5) o |

“Another fundamental truth of Christianity ieythat men and women

fing their true nature in society. The individual can prove him or

hersel ¢ to God only thraugh action in aociety: “the animal is by

nature What 1t ought to be", but not the human individual. The anima1“"‘“

fever attains to real individual freedom because it lacks a socfal

ramework within which to manifest its individuality; the
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individuality or divinity of men and women, however, is accomplished
in society. Through worship and the repentance of sin, Christianity
teaches the individual the absolute desirability of proving his or
her worth in society,

ees The natural will is not the will as it ought to be,

for it ocught to be free, and the will of passion is not

free. By nature Spirit is not as it ought to bey by

means of freedom only does it become such. That the

will is by nature evil is the form under which this

truth is presented [in Christianity]. But man is only

guilty if he adheres to this his natural character.

Justice, morality, are not the natural will, for in
it a man is selfish, his desire is only toward his

individual 1life as such, It is by means of worship,
accordingly, that this evil element is to be annulled.

(1895:244)
For Hegel, then, the principle of Rousseau according to which "man was
born free, but is everywhere in chains" is iﬁcorrect; and had already
- been confuted by Christianity. In Christianity “the natural nan s
Tepresented as evil (1695:244); it is ochly in and through society
that freedom and morality are attained, Thﬁs Marx's notion that
human nature is "the ensemble of the social relations” (19é9, I1:14),
Simply expresses a basie truth of Christiaﬂity. |
Hegel denies that the truths of the Christian religion "were go

t? speak ready made in the mind of God"s Christianity is nothing
Other than a stage in the autonomous development of human conscious» ,
ness- But Christianity can be grasped in this vay only from tha stand-
- Point or mcdern times. ‘In the same way as the inventar af the whael |
Could not gee his or her inventionlas a moment in the developa&nt of ‘

the motop car, the early Christian was unaware that the Christian Idea
Mrepresents a step in the pregress of individual human cmnsciausness.‘:f 

ool History", Hegel remarks, "i{s the process of mind 1tself. the

reVelation of itaelf from its firat enshrouded conacicuaneam, and the l 
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attainment of this standpoint of free self-consciousness ,.." The
notion that society is the platform on which human players fulfil and
realize themselves belongs to Christianity, and informs the develop-
ment of the "natural individual™ through the stages of maturity, no
less than it does the progress of modern society. It is the basis of

Marx's and Hepel's notion of revolutionizing practice: ",.. Mind",

Says Hegel, "is the living moment, proceeding from its immediate
existence to beget revolutions in the world, as well as in individuals,®
(189¢€47-8)
| Hegel argues that Christianity "has made the intelligible world
°f Philosophy the world of common conseiousness®, Through the
teachings of the Church the ordinary person arrives at a knowledge of
the nature of God (and therefore of the human individual) previously
known only by the greatest thinkers of antiquity.  In the doctrine of
~ Original sin, for example, "what is said of him as such, what every
fember of the human race really is in himself, is represented in the
form of the first man, Adam ..."™ The individual learns about good and
¢vil, ang comes to realize that evil i3 natural and can be eradicated
only through knowledge of God and aelf—éevelepmant in sccietj. This
Concept of the benefit of education seems elementary to us moderns,
but 14 was not an idea easily arrived at by humankind as a whole.

The abrogation of mere naturalness ia known tn us simply

as education, and arises of itself; through education’

subjection is brought about, and with that a capacity

for becoming good is developed., Now if this appears to

come to pass very easily, we must recollect that it is

of infinite importance that the reconciliation of the

world with itself, the making good, is brought about -

through the simple method of education, (1896:10)
A°°°Tding to Hegel, the very notion of sih and repantaﬁce encourages

1ndependent and rational thought in the populm.' mind., The maxvmmx
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is from the begimning involved in a contradiction: the believer is
reputed sinful by nature, and can reach the divine only by proving
him or herself worthy before God. "Yet I am at the same time
referred into myself, for thought, knowledge, reason are in me, and
in the feeling of sinfulness, and reflection upon this, my freedom
(to overcome evil and sin) is plainly revealed to me ... Rational
knowledge, therefore, is an essential element in the Christian
religion itself ... [because] this subjectivity, this selfness (not
selfishness) is just the principle of rational knowledge itself."
(1895:17)

Two principal consequences naturally follow the propagation of
Christianity. The first is the recognition of the infinite rights
and worth of the ordihary individual, FEach person, regardless of
birth op class, is made in God's image; every human soul is divine
and of equal importance for Cod, Thus to take up the principle of
Christianity is to dény forever the'right of someone tb take another
into 81avery. Christianity teaches "that the human being is actually
free y and, writes Hegel ina remarkable passage, |

, when individuals and natiens have once got in their :
heads the abstract concept of full-blown liberty, there
is nothing like it in its unconirollable strength, Jjust
because it is the very essence of mind, and that as its
very actuality. Whole continents, Africa and the East,
have never had this ldea, and are without it still,
The Creeks and Romans, even the Stoics, did not have =
it .40 It was through Christianity that thls Idea came
into the world., According to Christianity, the
individual as such has an infinite value as the object
and aim of divine love, destined as mind to live in
absolute relationship with God himself, and have God's

mind dwelling in hims i.e, man is imglicitlg,&astined 3
1o supreme freedom, . (1969:E§9~?40, ry emphasis)

Sydney ﬁook, who suggests that both Marx and Hegel aasert ”the

pr1°rity of the group over the individual”, and deny “natural rights, v:
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,dr conscience", also criticizes as a "mere abstraction" (1976:47, 37)
Hegel's notion that Christianity was instrumental in making freedom an
essential and active principle in the formation of individual
consciousness and society, DBut Christianity is itself a product of
the material framework of ancient society, and once installed in the
consciousness of men and women it had irrevocable consequences for the
Secular as well as the religious realm. "If, in religion as such,”
writes Hegel, |

man is aware of this [free] relationship to the absolute
mind as his true being, he has also, even when he steps
into the sphere of secular existence, the divine mind
present with him, as the substance of the state, of the
family, etc. These institutions are due to the guidance
of that spirit [of freedom), and are constituted after
its measure; whilst by thelr existence the moral temper
comes to be indwelling in the individual, so that in

this sphere of particular existence, of present ‘
sensation and volition, he is actually free. (19691240)

Christianity is merely a stagevar moment in the historical develop~
Dent of humanity. Christianity, and religion generaliy, is iny neces
sary so 1ong as péople do not realize that both nature and society can
be made subject to their’conscious and raticnal’will. Writes Hegel, |

++s Decause thinking consciousness is not the outward
~universal form for all mankind, the consciousness of the
true, the spiritual and the rational, must have the form -
of Religion, and this is the univeraal justification of
this form, (1892:81)

Ex&CtlY»the same position is held by ﬁarx, who observes in Q"pital that.

- The religious refleations of the real world can, in any

case, vanish only when the practical relations of
“everyday life between man and man, and man and nature, -

generally present themselves to him in a transparent
and rational form. The veil is not removed from the =
countenance of the social life-process, i,e., the process
of material production, until it btecomes production vy -
freely associated men, and stands under their conscious
and planned control., This, however, requires ... a long

~ and tormented historical development. ?19?6:175)
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To recognize the limits of Christianity, however, is not to deny
its role in making the notion of freedom a kind of "second nature" for
men and women., "Christianity in its adherents”, writes Hegel,

hag realized an everQPresent sense that they are not and
cannot be slaves; if they are made into slaves, if the
decision as regards their property rests with an
arbitrary will, not with laws or courts of justice, they
would find the very substance of their life outraged.
This will to liberty is no longer an impulse which
demands its satisfaction, but the permanent character ——
the spiritual consciousness grown into a non-impulsive
nature. (1969:240)

The second great result of the spread of Christianity concerns the
development of the independent and rational state, Christianity, it
is true, guarantees heaven in the beyond, and therefore relegates
freedom to another world instead of making it a principle of state and
government, But from the teachings of Christianity it occurred to men
and women that heaven should be constructed on earth, in a rational
8tate which would protect the rights of the individual,

 On the appearance of Christianity it is first of all
said:s "My kingdom is not of this world;" Yui the
realization has and ought to be in the present world,
- In other words the laws, customs, constitutions, and all
that belongs to the actuality of the spiritual conscious-
ness should be made‘rational.
According to Hegel the development of the modexn state during the
Middle Agas was neither the unintended consequence of mindleas human )
action guided by "the cunning of reason”, nor was it the result, as |
- Some Parxists would have 1%, of the endless ahuffle of modes and
,rel&tions of production across the atage of history. The modern state'
"cannot be in the beginning, but nust come forth arter being worked

UPON by mind and thought", tnd 1t vas "in Christianity [that] these

ab%lute clainms of the intellectual world and of spirit had beccwe v ‘ﬂ"“;
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the universal consciousness", (1896:21-22) Accordingly,

even under the feudal system ... Justice, civil order,
legal freedom gradually emerged. In Italy and Germany
cities obtained their rights as citizen republics,

and caused these to be recognized by the temporal and
ecclegiastical power; wealth displayed itself in the
Netherlands, Florence and the free cities on the
Rhine. 1In this way meh gradually began to emerge from
the feudal system ... (1896:105)
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CHAPTER 4

FROM THECLOGY TO ABSOLUTE IDEALISH

1. Theology, Enlightenment, and Absolute Idealism

According to Feuerbach, religious speculation or theology is
mefe fantasy; 1t i1s worse than dreaming, for "where dreams can
i1luminate reality, once they are properly interpreted, theology
obscures reélity by resisting such interpretation, by treating the
fantagies that constitute religion as direct représentations of
(another) reality". (Kamenka, 1970:62) "All religious speculation is
Vénity and lying,“ claims Feuerbach, " ¥—~a lie agaihst reason and a
lie against faith .,." (Quoted in Kamenka, 1970:60) Somewhat the
same notion is put forward by Engéls, althoﬁgh’he extends it to
incluge phiiésophy as a whole. "As to the realms of ideology which
Sbir stili/higher‘in the air — religion, philosophy, etc. =~ " writes
Engels in one offhis letters on hiéterical'materialism, Ythese have a
Prehistoric stock ... of what we should today call bunk.® (1959:405)

The conjecture that theology, especially early Christian thec-
logy 1s, as Peuerbach puts it, a "swindle®, (Quoted in Kamenka, 1970t
60) has become part of recéi§éd visdom. Férﬂﬂegel,khdweQer; thiéwvieé
is utterly mistaken. It is trua that theolcgy is merely exegesia s
A mugt work on a given fcrm, i,e,, the Bible -*neverthelegs, each
person brings to the Bible his er h&r own notions and opiniuna. Theae,‘ 
1“ t“rn derive from, or concern, reality, "what 18 given by the .

sQnSesN ‘

At his or her personal conceptions. mye find what we 1aok tor, and ;”Eiﬁ :

No one can merely expound a doctrina vithout slipping 1nta s



Just because I make it clear to myself, I make my conception, my
thought, a factor in it; otherwise it is a dead and external thing,
which is not present for me at all." To make something clear to our-
selves is simply to recognize ourselves in it, Just as different
People in modern times can make diverse readings, say of Marx, earlier
thinkers found a myriad of opposed ideas and notions in the Bible.
"Thus men have made of the’Bibla vhat may be called a nose of wax,"
(1896:13—14) Hegel's problem, then, is to find in speculative
theology the elements of sensuous reality which the theologians put
into it, For, as Hegel suggests, "commentaries on the Bible do not so
Tuch make us acquainted with the content of the Scriptures, as rather
with the manner in which these things were considered in the age in
¥hich they were written". (1895:28) Hegel's method of approach to
theOIOgy, therefore, like his approach to religion generally, is
Precisely the "materialist ... and scientific one" recommended by the
Mature Marx., - (1976:494)

Arguments about the nature and existence of God are in reality
v arguments about the nature of the human individual and his or her
’rslation to society: they represent the attempt by earlier genera-
tlons to come to grips with the social reality in which‘they found
fhemselveé ; (1895:2-3) Acccrdiﬁgly. the problems of théolegy are
Precisely the problema of philoaophy and modern aocial science. This 1"
1s Hegel'e meaning when he writes, "a reason derived knowledge of Gad'
18 the nighest problem of philosophy", ‘and "Cod", in turh, “ia our
,"t”ue'and essential self", '(1975:57, 261) The theolagical‘argu&ents-"
of the Fathers of the Church, and those of the mediaeval scheolmen

auch as Duns ugotug and Thomas Aquinas, ware allenated and external to
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their real content —— the life activity of the human individual =
simply because of the undeveloped and alienated nature of their own
Society. In the world of the schoolmen, for example,
life as a whole fell into two parts, two kingdoms,
Directly opposite the spiritual world kingdom there
stands the independent worldly kingdom, emperor against
pope, papacy and Church ... There the world beyond,
here the world beside us .,. The culture which now
shows itself is confronted by this incomplete reality,
ags an actual world in opposition to the world of
thought; and it does not recognize the one as present
in the other. It possesses two establishments, two
standards of measure and weight, and these it does not
bring together but leaves mutually estranged. (1896:51)

The estranged and irrational character of feudal society found
Political expression in the Crusades which exhibited all the "frenzy,
foolishness and grossness” characteristic of the society which spawned
ﬁhem. The Crusaders, with "utter lack of judgement and forethought,
and with the loss of thousands on the way", reached Jerusalem it is
true; but why did they go there? The Christians clearly "did not
' ?nderstand themselves"; they went in search of holy spots which had
absolutely no relevance to their immediate needs, “Barbariéns all the
,tim®.‘they did not seek the univercal, the world-controlling position
of Syria and Feypt, thia central point of the earth, the free connac-
tion of commerce ...,,‘"Bonaparte", Hegel wryly continues, ”did this .
when man became rational," The Crusaders were forced "by the Saracens,i
ang by their own violence and rapulsiveness" to admit that they had

deceived themselves. This experience taupht them that they must hold
to the actual reality which they despised, and seek in this the L
realiZation of their intelligible world". (1896:104) Ho less than thev; ?

Crusaders. the schoelmen themselves vere reluctant to considar anything‘;'

n tpe world of experiance ta be worthy of real interest. Tha arts an&f°‘j
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sciences alike were banished from the universities; and "law and
right, the recognition of actual man, were not esteemed as pertaining
to the social relationships of life, but to some other sphere®. The
ratipnality of ordinary existence yielded to the "utter barbarism of
thought" which "keeps to another world, and does not have the Notion
of reason — the Notion that the certainty of self is all truth".
(1896:43) |

The aiienated form of theology, however, did not prevent it from
expressing some fundamental truths — truths which Hegel incorporates
into the philosophy of absolute idealism, But before cohsidering
these ideas, an alternative conception of Hegel's notions about
religion and theology deserves a brief discussion, An example of this
alternative conception is available in Charles Taylor's Hepel, Taylor
rejects arguments, such as the one I have made above, that Hegel is
an atheist for whom "man a8 a natural being is at the spiritual
Sunnit of things", (1976:494) Instead, he sees Hegel as en (nnortho~
d°x) Lutheran Christian who is somehow unable to recognize hia own
heresy. (1976;486) Hegel's "is a genuine third position” between
°?thodoxy and Enlightenment atheiem, "which is why it ia 80 easy to
misinterpret“ (1976:494) For Taylor, this "third position® ﬁeans o
that‘" God comes to knowladge of himself through man's knowledge of
hign, (1976:481) This is correct as far as it gwes, except that
TaYlor does not draw what aeems to be tho obvious conclusion' 1f God
1s only human eelf~knowledge, then God himself must be human, For what‘
knd of God 1s He 1f He cannot even get to know Himself? As Hegel puta
‘vit "sss Cod's becoming man is an essential moment of religion "‘“; |

‘(1395370);. ands . "philosophy is knowledge, and it is thraugh;;»
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knowledge that man first realizes his original vocation, to be the
image of God." (1975:44) Pressed to its conclusion, Taylor's under-
standing of what he calls Hegel's "bizarre" doctrine (1976:571) is
bizarre indeed. ",.. This process of self-knowledge", writes Taylor,
is one which is slowly and painfully realized through
history; for it is part of the self-realization of
Geist [or "cosmic spirit" (1976:387)]. And in the
early stages, God's self-consciousness will be very
rudimentary and inadequate, very distorted one may
say. DBut even in this primitive form, it is recog-
nizably a consciousness of God ..." (1976:481)
It may be "recognizably a consciousness of God", but is it recog-
nizable to anyone as God's consciousness?
- Taylor's interpretation of Hegel's philosophy of religion has
many adherents., Its justification {s usually considered to be found

in the following passage from the Encyclopaediat

God is God only so far as he knows himself, his self=-
knowledge is, further, a self-consciousneegs in man and
man's knowledge of God, which proceeds to man's self-
knowledge in God, (1969:298)

Andrew Seth, in a work published in 1892, commenta on a similar
p&SSagg in Hegel, and arrives at an entirely different nonclusion from

that of Taylor —— one which, in fact, corresponds with Marx s idea on

“the Bubject

"God is not a Spirit beyond the stars,” says Hegel, "ﬁe
. is Spirit in all spirits."” - a true thought finely
~expressed, But if the gystem leaves us without any
self-conacious existence in the universe beyond that
realized in the self-consciousness of individual
philosophers, the saying means that God, in any
ordinary acceptation of the word, is eliminated from
our philosophy altogether. (ueth. 1892:196)

F°r Seth, as well as for Marx,.the conclusion is unavoidable: the

Hegelian system “sacrifices ... the best interests of humanity“;. to"'k 

? IOEical abstraction styled the Idea, in vhich both God and man .

"diaappear" (1892&242) o
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"God, in any ordinary acceptation of the word", certainly doeé
disappear from Hegel's philosophy, but the human individual does not,
It is worth repeating that the individual is the central focus of
Hegel's thought: the "very essence" of the absolute "is ... in the
individual consciousness". (1894:401) TFor Hegel, "GCod" as the
absolute essence is definitely an object of philosophy; but "the
Absolute .., has not on that account the same signification as is
implied in the term God." (1895:25) The pictorial notion of God, in
other words, simply cohcerns the nature of the human individual, The
Enlightenment thinkers who argued that Cod is merely the creation of
Ren and women and that religion should be viewed as "a means, and -
something practised with a definite end in view" were very close to
Hegel's view, but they left out of consideration the actuality of
Teligion, its role as a reflection of, and an active force in society
and in -the consciousness of the individual, "The true view" of God
andreiigion,‘ remarks Hegel, "and the falseone [of the Enlightenment)
are here very close together, and the obliquity or error inktheylatter
8Ppears to be only a slight displacement, so to speak, of the former.
(18953102)

~ Hegel opposes the Enlightenmént notion that Christiahity in {ts
Medern form is merely a‘foreigﬁ mode of thought foisted on the people |
% a devious Church to protect its own interesta and that of the ruling
D°W9rs. "Such ideas as that the priests have framed a people'
Religion 1n fraud and aelf»interest are completely absurd; to regmrd
ReliEiOn as an arbitrary matter or a deeeption is as foclish as it is
D&rverted " (1892:62) To be sure, the Church itself ia no stranger 3

Ht° °°rruption and greed; but religion as a farm of thought ig the
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reality as well as the reflection of the society from which it
emerges, Religion is an alienated form of consciousness because it
represents its object, i.e., God, as something apart from the
conscious life and social activity of the human individual., The
alienated quality of the religious consciousness explains its
reliance on pictorial images and expressions to convey ideas; wnable
to conceive the world as the product of the thinking activity of
human beings, the believer creates a world in the beyond which is
then furnished with characters and relationships found in the real,
social world. Thus "the pictorial thought of the religiocus communion
e+ brings into the realm of pure consciousness the natural relations
~of Father and Son." (1967:767) Because it appeals to external
authority, religion becomes "woodén and unspiritual® (1892:80); its
eXternal character, its alienation from_the 1ife of the individual,
eXposes religion to "the will of the deceiving priesthood and the
OPpressive despot™. (1967:562) lacking the ability to find their
real life. in their:own consciousness and life activity, the faithful
are subject to the manipulation of the existing powers.

’ According to Hegel, the terrific struggla between the Enlightenn
ment and the Church merely represented the aplit in saciety between
the rising middle class and its aristocratio and religious opponents. .

Hege) describes this battle in the Phanomanologyx

The sphere of apirit Cconsciousness and society] at this
stage breaks up into two regions. The one is the actual
world, that of self-estrangement, the other is that
which spirit constructs for itself in the ether of pure
consciousness, raising itself above the first, This
second world, being constructed in opposition and contrast
to that of estrangement, is Just on that account not free ‘
from 1t; on the contrary, it is only the other form of
that very estrangement, which consists precisely in - ,
' having a conscious existence in two sorts of worlds, and
wembraces both, (1967:513)
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Marx captures the essence of Hegel's position in his Theses on
Feuerbach: "... the fact that the secular foundation detaches itself
from itself and establishes itself in the clouds as an independent
realm is really only to be explained by the self-cleavage and self-
contradictoriness of this secular basis." {1969, 1:14) In later
chapters I will deal more closely with Hegel's notion of alienation
and its relation to the work of the young and the mature Marx, For
now it is only necessary to point out that the religious critique of
Peuerbach and the young Marx owes everything to Hegel and contributes
little of its own, The following passage from the writings of the

young Marx simply repeats Hegel's critiqua in the Phenomenology:

Man is the human world the state, society. This state,
this society, produce. religion which i8 an inverted
world consciousness, because they are an inverted world.
Religion ... is the fantastic realization of the human
being inasmuch as the human being possesses no true
reality, The struggle against religion is, therefore,
‘indirectly a struggle against that world whose spiritual
aroma is religion. (1964&:43)

what both Feuerbach and the young Varx fail to grasp is the positive
or OOnstructive aspect of religion and alienation; morecver, they
°Ve¥100k the fact that, no less than its raliginus appositinn, the
Ihlightenment consoiousness is alao alienated. Marx will 1ater gain

&ccess to these Hegelian positions in The German Ideology (1968);

they form the foundation of his mature work. :

Althcugh Taylor 1s incorrect in his depicticn of Hegel's philc~
Sophy of religion, he is right in saying that Hegel takes up a genuine
thirq position between Enlightenment atheism (and Deism) and religious
Drth°dOXy. In what follows, 1 shall sketch out the main elementa in |
;this Position and show their connection to what Begel calls the truths

of religious epeculation or thaology. Hegel derines consciongness as.
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"the relation of knowledge to its object". (1895:205) Because the
religious consciousness arises from the "severance or division of
consciousness", it is by definition an alienated consciousness, For
Hegel, religion, even in its earliest forms, is symptomatic of the
divided or alienated consciousness, because religion always eeparates
the everyday life actifities of men and women from thé higher realm of
divine éxistence and thought., "In their simple relation", religion
and everydayylire, obéerves Hegel,

already constitute two kinds of pursuits, two different
regions of consciousness, and we pass to and fro from
one to the other alternately only. Thus man has in his
actual worldly life a number of working days during
which he occupies himself with his own special interests,
with worldly aims in general, and with the satisfaction
of his needsj; and then he has a Sunday, when he lays all
this aside, collects his thoughts, and, released from
absorption in finite occupations, lives to himself and
to the higher nature which is in him, to his true
essential being, (1895:7)

According to Hegel, when men and women think about God and
Teligion they are actually thinking about spirit, about social life.
~ Vhen people raise their thoughts to God they are really reflecting on
the 1nrinite relationa of the intellectual and social world.
In religion man places himself in relation to this ceﬁtre,
in which all relations concentrate themselves, and in
doing so he rises up to the highest level of consciousness
and to the region which is free from relation to what is-
other than itself, to something which is absolutely self-
sufficient, the unconditioned which ia free, and is ita
own object and end, (1895:2) i |
Foz Hegel, thought about the intallectual and social realrn 13 rree
th°‘18ht- for 1t is thought which has itself for an object, The intel-
1ectu&1 and social world is the creatian of men,and wamenx to conceive g

thia WOrld in all its infinite relations is tc engaga in abaolutely

T
, ree endeavour.
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ees Thinking means that, in the other, one meets with
one's self, It means a liberation, which is not the
flight of abstraction, but consists in that whieh is
actual having itself not as something else, but as its
own being and creation, in the actuality with which

it is bound up by the force of necessity. (1975:222)

The Enlightenment consciousness denies the existencé of this
higher (social) realm posited by religion. As suggested above,
Rousseau, for example, sees reality in terms of "the arbitrary choice
of the individual" (1894:115); he has no notion of the unity of the
individual with the higher realm of society, what Hegel calls the
unity of the finite and the infinite, Similarly, Kant's philosophy
has no social basis; the morality of the individual is conceived in
terms of an abstract moral law, the postulate of practical reason,
(Hegel, 1895:228) Religion at least retains this concept even if in
an alienated form:

A present and actual church is an actuality of the kingdom
of God upon earth, in such a way that this last is present
for every man — every individual lives and must live in
the kingdom of God. In this disposition we have the
reconciliation of every individualy thereby each hecomes

a citizen of this kingdom, and participates in the
enjoyment cf this certainty.‘ (1896:53~54)

Hegel's philosapby cf absolute idealism ia aimad precisely at
Witing the social dimensions or religion with the abstract 1ndivi-
dualien of the Enlightenment:

| Philosophy demanda the unity and intermingling of thase

two points of view; it unites the Sunday of life when

man in humility renounces himself, and the working-day

" when he stands up independently, is master of himself

and considers hie own interests.‘ (1892:92) :
It vag Luther who first expreased the absolute unity of tha indivi~
dualtg 1ife activity with vorship of the divine; Hegel's philosophy
had then only to conceive this unity in raticnal (non-religious)

terns, png it is this unity, as I vill argue velow, that is carried
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forth into the world by Marx and his followers.
What Hegel calls "the highest concrete content of absolute

idealism" is precisely the unity of the individual with society.

It is the power which unites in itself what appears to

consciousness infinitely removed from one another = the

mortal and the absolute, This absoclute is itself ‘this!

first of all concrete, not as abstraction, but as the

unity of the universal and the individual; this

concrete consciousness [of absolute idealism] is for

the first time truth. (1896:42)
But the unity of the individual with society is above all a creative
relationship; in their concrete social relations men and women
Create a social and intellectual world, no less than they create a
world of the mind, a world of art, literature and science. Sydney
Hook ig wrong, therefore, when he expresses an opinion shared by many
tontemporary Marxists: "Hegel and Marx are agreed that consciousness
Plays an active role in knowing. They differ as to the nature of
consciousness and the degree of ita activity. For Marx all thought is
h“man -not absolutey it transforms but it does not create.” (19763
32) Hegel, of course, agrees with Marx that there is a world which

€xistg independently of the mind, For bcth thinkers, the question is
not Whether the world is thare, but rather how it can be changed,

o Philosophy has to recognize that mind is only for
itself by opposing to itself material being, and by SR
leading back what is thus differentiated into unity with
"itself, a unity mediated by the opposition of material.
being and the overcaming of it. (Eegel. 1959 145)

With a striking image Hegel elucidates the creative relatianship
between the individual and aociety. ”The reality of my mind” he writes,

is thua in my Mind itself and not outside or it; 1% ie :
my real Being, my own substance, without which I am
without existence. This reality is, so to speak, the

" combustible material which may be kindled and 11t wup by
the universal reality as such as obJective [i.e., ‘
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society); and only so far as this phosphorus is in
men, is comprehension, the kindling and lighting up,
possible. (1892:75)
The problem with both the consciousness of the Enlightenment and that
of theology is that they cannot comprehend the creative nature of
the relationship of the individual with society. In these two types
of thought the consciousness of the individual is essentially passive
in relation to the external world. Theology, for example, separates
the consciousness of the believet from its object,‘froh God. "The
Spirit which bears witness is fﬁrther distinguished from me as an
individual; my téstifying spirit is anothér, and there only remains
to me the empty shell of passivity.“ (1895:42) Hence when Anselm
declared he had proved the exiatencevof God by showing that He must
be something greater than what can merely be thought, Anselm over-
lookeq thé fact that thought itself i# the property of the individual
hunan being, Thus the unity of thought and being is found not in
Cod, but in the hﬁman‘ﬁeing énd his or her’reiafién with society.
Though I‘see thé truth of tAnéelm’s) proposition, 1
have not attained to the final point, the object of my
desirey for there is lacking the I, the inner bond,
~ag awareneas of thought., . This lies only in the Notion,
in the unity of the particular and the univaxsal, of
" Being and thought. (Hegal, 1896:98) o
Defore going on to consider further the relatianship between
 absolyte idealism aﬁd the opposing thaﬁghf forms of Enlightenment and"
theology, a point should be made to which I will return in further
Chapters, 1f Hegel believes that the freedom of the individual ean
- Only e realized in society, he does not suggest that bourgeois or
°a?italiat aociety can offer the total freedom urged by abaolute o

idealism Bourg&oia society is an advance over earlier accial rorms S

but g4 g not the final answer for humanityz it offers 0n1y the
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possibility not the reality of freedom, In fact, the abstract prin-
ciple of the Enlightenment, "the idea of abstract man outside of any
relation to others", is simply an expression of the nature of

~ bourgeois society. (1894:209-210) The same connection is made by
Marx in a passage in the CGrundrisse where he refers to Hegel's notions
of the "natural individual”, and "civil society".

In this society of free competition, the individual
appears detached from the natural bonds ete., which in
earlier historical periods make him the accessory of
a definite and limited human conglomerate. Smith and
Ricardo still stand with both feet on the shoulders of
the eighteenth—century prophets, in whose imaginations
this eighteenth~century individual - the product on
the one side of the dissolution of the feudal forms of
society, on the other side of the new forces of
production developed since the sixteenth century -
appears as an ideal, whose existence they project into
the past,  Not as a historic product but as history's
point of departure, As the Natural Individual
appropriate to their notion of human nature, not
arising historically, but posited by nature .., Only
in the eighteenth century, do the various forms of
social connectedness confront the individual as a mere
means towards his private purposes, as external
necessity., But the epoch which produces this stand-
point, that of the isolated individual, is also
precisely that of the hitherto most developed social
“ie relations. (1973:83~84)

Hegel compares the “abstract right" of the 1aolated individual in
modern society "which allows of his acting as such, and yat, as an
indiVidual spirit, holds all parts together", with the oparatisn of a
fa°t°ry which is also an analogy favcured by Marx | For no one in
b°ur€eois society, writes Hegal, k

is there properly speaking the consciousness of, or

the activity for the wholej but because the individual
is really held to be a person, and all his concern is

the protection of his individuality, he works for the
whole without knowing how. It is a divided activity,
in which each has only his part, just as in a factory no
one makes a whole, but only a part, and does not possess
skill in other departments, because only a few are
employed in fitting the parts together.
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Hegel is in no danger of confusing bourgeois society with a completely
free state where the development of each leads to the development of
all, such as in the communist society recommended by Marx, "It is
free nations alone", observes Hegel, "that have the consciousness of
and activity for the whole; in modern times the individual is only
free for himself as suéh, and enjoys citizen freaddma alone = in the

- Sense of that of a bourgeois and not a citoyen." (1896:209) Capital~-
lem i a necessary stage in the development of human culture; it
constitutes an advance §ver earlier societies and prepares the way

for a "communist society", which in Hegel's own words, will give "to
each according to his need or in equal portions ees” (19673447) Ina
Passage worth quoting in full, Hegel outlines an argument that will
later be given more concrete expression by Marx.

The freedom of citizens in this signification [bourgeois]
is the dispensing of universality, the principle of
igolation; but it is a necessary moment unknown to
ancient states. It is the perfect independence of the
points, and therefore the greater independence of the
vhole, which constitutes the higher organic life, After
the state received this principle into itself, the
higher freedom could come forth, These [earlier] states
are sports and products of nature which depend upon
chance and the caprice of the individual, but now, for
the first time, the inward substance and indestructible.
universality, which 1s real and consolidated in its

- parts, is rendered possible., (1894:210) -

' True rreedam’cannbt exiet'wherever there is exploitation and
1nequality as there ia in modern day bourgeois aociety. "The true
doming on of spirit" Hegel remarke, i R

cannot ees bE & dominion in the sense that its opposite

i3 in subjection to it; spirit in and for itself cannot
have the subjective spirit to which it relates .
confronting it as an externally obedient alave, for this
last is itself also spirit., The dominion which exists
must take up this position, that spirit is in subjective
spirit in harmony with itself.® (1896:47-48)
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Yor can freedom exist if one's occupation and class are the result of
external circumstances rather than of free and rational choice,.

Everyone may make the experiment for himself; he must be
allowed to decide regarding his own affairs as subject

in a subjective matter, by his own free will, as well as
in the consideration of external circumstances; and
nothing must therefore be put in his way if he says, for
instance: 'I should like to apply myself to study.'
(1894:110)

The distance between real individual freedom and its inadequate
expression in bourgeois society is suggested by Hegel in the Philesophy
2£,Biﬁ§3. "... the concrete concept of freedom", urged by absolute
idealism, writes Hegel,

we already possess in the form of feeling — in friendship
and love, for instance. Here we are not inherently one-
sided, we restrict ourselves gladly in relating ourselves
to another, but in this restriction we know ourselves as
ourselves, In this determinacy a man should not feel
himself determined; on the contrary, since he treats the
other as other, it is there that he first arrives at the
feeling of his own self-hood. Thus freedom lies neither
in indeterminacy nor in determinacy; it is both of these
at once, The will which restricts itself simply to a
this is the will of the capricious man who supposes that
he 18 not free unless he has this will ..., Freedom is to
will scmething determinate, yet in this determinacy to

be by oneself and to revert once more to the wniversal,
(197612 2s~229) ‘

The concept of freedom in absaluta 1dealism is also tha one incor—

p°rat8d intc ﬁarx’s historical materialiam. "Cnly in community [with

othgra]", Vritas Marx in the German Iépalagg,

hasg each individual tha means of cultivating his girts
in all directionsy only in the commmity, therefore,
is personal freedom possidble. In the previous
subatitutes for the community, in the State, etc.,
persoral freedom has existed only for the individuals
who developed within the relationships of the ruling
class, and only in so far as they were individuals of
this class, The flluscry community, in which indivi-
duals have up til1l now combined, alvays took on an
independent existence in relation to them, and was at
the same time, since it was the combination of one
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class over against another, not only a completely
illusory community, but a new fetter as well., In the
real community the individuals obtain their freedom
in and through their association. (1971:295-296)

According to Hegel, Enlightenment thought, which he also refers
to as "finite thought" or the "understanding consciousness™, develops
out of and in relation to religious consciousness and theology.
Although the religious consciousness is alienated or divided within
itself, there is at first no realization of this division in the mind
of the believer. The religious person in the Middle Ages, for
éxample, accepts religion along with the personal conditions of life
"as a lot or destiny which he does not understand. It is so". The
individual simply subordinates his or her life to the higher region of
God and heaven, Dut with the development of society and the social
relations of the individual, the individual becomes ever more acutely
8Ware of a social and intellectual world of his or her own creation,

- Although he sets out from what is, from what he finds,
yet he is no longer merely one who knows, who has these
rights; but what he makes out of that which is given
in knowledge and in will is his affair, his work, and he

~has the consciousness that he has produced it, Therefore
these productions constitute his glory and his pride,
and provide for him an imsense, an infinite wealth
that world of his intelligence, of his knowledge, of his

~ external possession, of his rights and deeds., (1895:8)

Without being conscious of the process, the individual is btuilding
% Tealm which begins to eat into the world of religion and God. The
Wiverce takes on a more and more divided aspect: on one side the
1ndividua1 is free and self~-determining; on the other, he or she rust
P03t te what peems now to be an a}ien pover. OGradually the indivi-
duay Comes to distinguish between the human werld of knowledge and
acietx, and the other, alien, realm of God, "Ite religion isa

80, ‘
“riingly aistinguished from what we have in that region of indepen-
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dence [society] by this, that it restricts knowledge, science, to the

worldly side, and leaves for the sphere of religion, feeling and

faith," (1895:10)

Despite the illusion of independence, however, the relations of
the individual in the developing bourgeois society are subject to
chance and arbitrariness; furthermore, the individual is acutely
aware that he or she is conditioned and determined by society., This
feeling of being conditioned is reflected in science and knowledge
generally,

Man demands his right; whether or not he actually gets
it, is something independent of his efforts, and he is
referred in the matter to an Other., In the act of
knowledge he sets out from organisation and order of
nature, and this is something given. The content of his
sciences is a matter outside of him,
The feeling of outward determination, of an order external to the will
of the individual, led the thinkers of early bourgeols society, like
Dﬁﬁcartes, Malebranche and Spinoza {Hegel, 1969:33), to suggest that
everything is the creation of God, hoping thereby to get on with the
Pursuit 6f sclence and kﬁcwledge.' #.es The matter”, writes legel,

Mg settléd with the one admission, that God has made everything, and

thig religious side is therebty satisfied once for all, and then in the

- Progress of knowledge and the pursuit of aims nothing further is
thought of the matter.” (1895:10)

| At this point there is simply no adequate theory about the
Telation of religion and God to the &séial and natural universe: "the

Telation of Cod to the othervaide of‘canﬁciaaxness is undetermined and
: gﬁﬁeraln |

and {s expressed simply as "God has created all things®, Dut
this , ,

attitude is "cold and lifeless™; it does not do Justice to the

f L N
et that everything which constitutes the interests of the individual
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are only the obJjects and products of his or her self-conscious
activity, Moreover, if everything is created by God for certain
divine ends, how is it that there is so much evil and conflict in the
world? "The idea of God and of His manner of operation as universal
and necessary is contradicted by this inconsistency, which is even
destructive of that universal character." (1895:13) This contra-
diction leads to the abandonment of God altogether; nothing is
Tecognized except that which can be demonstrated to the consciousness
of the individual. Everything is looked at in terms of the categories
of cause and effect, and these categories are applied to the universe
°f individual things and their relations with one another.

ves It 15 no longer sufficient to speak of God as the

cause of lightning, or of the downfall of the Republican

system of government in Rome, or of the French

Revolution; here it is perceived that this cause is

only an entirely general one, and does not yleld the

desired explanation, What we wish to know ... is ...

not the reason which applies to all things, but only and

exclusively to thie definite thing ... Therefcre this

knowledge does not go above or beyond the sphere of the

finite, nor does it desire to do so, since it is able to

apprehend all in its finite sphere, is conversant with

everything, and knows its course of action. In this *

manner science forms a universe of knowledge, to which ‘

God is not necessary, which lies outside of religion,

and has absolutely nothing to do with it ... OFf the

1nfinite and eternal, nothing whatever is left, (1895:15)

For this type of thought ~— tha crigins of wﬁich Narx supgesta are to
be found in *the men and women af the eeurt af Charles II, Balingbrﬁke,
the whlpo1ea, Hume, cibbcn, and caarles Pox" (1Q63:240) - the world
"2 logt ita absalute connection in~tre nind of the 1ndividua1. God
&nd Teligion have shrivelled up into an empty kingdam of the Eternal,
Everything is seen ta be cenﬁected one te aaother, but a unifiéd tha&ry

of

the univerga has died along with Ged., The opposition between

Blga, |
- Mehtennent and theology 1s complete.



148

If the Enlightenment is a tremendous advance over the religious
consciousness, it achieved its position at a terrible cost to the
unity of human thought. The Enlightenment consciousness is alienated
and divided because it sees the objects of thought as something

independent of and given to individual consciousness, The central aim

of Hepel's absolute idealism is to recover the unity sacrificed by the

———

understanding conseciousness; the iruth of reality has 1o be seen as

Ehglgpoduct and the result of the conscious activity of individual

human beings, Further, the progress and realization of the infinite
Qualities of the individual have to te apprehended as the chief end
and goal of all social development. "While the finite required an
Other for its determinateness, the True has its determinatencss, the
limit, its end in itself; it is not limited through an Other, but the
Other is found in ftself." (1895:22) The central aim of absolute
1dealism {s also that of Marx's historical materialiem, “Communism®,
declares Marx,k

+ss consciously treats all natural premises as the
creatures of hitherto existing men, strips them of their
natural character and sublugates them to the power of
the united individuals, Its organization is, therefore,
easentially economic, the material production of the
‘conditions of this unity; 1t twrns existing cornditions
into conditions of unity., The reality, which communienm
is creating, is precisely the true basis for rendering
it impossible that anythingz should exist indevendently of
- individuals, 4in so far as reality is only a product of
the preceding intercourse of individuals themselves ...
Dy the overthrow of the existing state of society by the
communist revolution ... and the abolition of private
Property which is fdentical with it, this [allen] power
will be dissolvedy and ... then the liberation of each
- 8ingle individual will be accomplished ... Only then
will the separate individuals be liderated from the

\

. e
4 Yy emphasis
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various national and local barriers, be brought into
practical connexion with the material and intellectual
production of the whole world and be put in a position
to acquire the capacity to enjoy this all-sided
production of the whole earth (the creations of man),
All-round dependence ... will be transformed by this
communist revolution into the control and mastery of
these powers, which, born of the action of men on one
another, have till now overawed and governed men as
powers completely alien to them. (1971:294-295)

Hegel argues that religion at least retains the unity of the
individual with the universe in the notion of God, who is conceived as
the image of the individual, "It is this speculative element which
comes to consciousness in religion.” (1895:22) Where the Enlighten-
ment thinkers retain a religious consciousness it is only to conceive
God as a Supreme Being in the Beyond, "as the Infinite, with regard to
which all predicates are inadequate, and are unwarranted anthropo-
morphisms, In reality, however, it has, in conceiving God as the
Supreme Being, made him hollow, empty, and poor”, (1895:30) Even
modern theology has followed the lead of the Enlightenment and has
Pushed the knowledge of God to the background, "It no longer gives
Our age any concern that it knows nothing of God; on the contrary, it
13 regarded as the mark of highest intelligence to hold that such
fmovledpe 15 not even possible,” (1895:36) For Hegel, ignorance of
the nature of God "must ... be considered as the last stage in the
desradation of man", (1895:136) The degeneration has reached the
Péint where anyone who tries to investigate the nature of religion and
Cod wyyy be either opposed or igncred. Yet Hegel sees {t as the duty -
°f absolute jdealism to rescue the dogmas of the Thurch from the
Awkvarg hands of the theologians and app&aé these dopmas to the finite

. |
*M3cloucness of the Inlightenment.
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But why is a study of the nature of God so important? The

reason is simple: the pature of God is the nature of men and women;

W

1o apprehend the qualities of God is to grasp the infinite gualities

of the human individual.

—

ess There cannot be two kinds of reason and two kinda of
Spirit; there cannot be a Divine reason and a human,
there cannot be a Divine Spirit and a human, which are
absolutely different, Human reason -—— the consclousness
of one's being = is indeed reason; it {s the divine in
man, and Spirit, in so far as it is the Spirit of God, is
not a spirit beyond the stars, beyond the world ..., God
is a living God, who is acting and working, {(1895:33)

The "acting and working ... living God", of course, is no one other
than the real, concrete human individual.

For Hegel, there are three fundamental truths in Christian theo-
logy: the notions of redexption and resurrection, and the concept of
the Holy Trinity. The first two were treated in detail in the last
Chapter, The doctrine of redemption for sin is discussed in the
Bection on ihe Idea of Christianity where it was shown that the
doctrine simply expresses the unity of the individual with society and
the absolute importance of education and self-development, The
doctrine of resurrection and immortality is dealt with in the section
% Plato; the idea of everlasting 1ife concerns the eternal nature of
human social activity.

Hegel calls the notion of the Trinity, which is cerived from

Flatonge ¢ and neo-Platonie philosephy, “abselute reality"” (1894*383)3
1t COnstitutes the essential nature of God" (33Q4 76). The theological
onception-ef the Trinity is simply ;icture thinking ’ but ®in a
| ratiOnal cgﬂ¢1u51¢n, hawevar, the main paint af its sp&calative con-
nt is the iﬁentity of the extremes which are 3oiné§ to one anotherj

n ) ) SR
hig:" Hegel continues, "it I8 involved that the sudJect presented
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in the mean is a content which does not Join itself with another, but
only through the other and in the other with itself", (1894:76) What
the notion of the Trinity expresses, then, "in the bare form of
ordinary conception" (1894:379) is the essentially creative character
of the relation of the individual with society. For Hegel, the human
individual F-‘like the Christian God — is

not .., something quiescent, something abiding in
empty identicalness but [1s] something which neces-
sarily enters into the process of distinguishing
itself from itself, of positing its Other [through
work in society], and which comes to itself only
through this Other, and by positively overcoming it
— not by abandoning it. (1969:12)

In other words, the individual in soéioty is the absolute "identity
which posits difference”. | |

In the followlng’passage Hegel outlines the conception of the
Trinity, but to grasp Hegel's meaning it is important to keép in mind
that when he épeaks of Cod creating nature, he is referring only to
Xant's notion that the human being comes to nature with certain a
Driori categcries through which the individual is able fq comprehend
and elucidate its ﬁiructure; ; — |

Theology, as we know, expresses this process [the -
relationship of the individual with external world] ,
in picture-thinking by saying that God the Father (this
simple universal or being-vithin-self) [i.e., the
individual), putting aside his solitariness creates ,
Nature (the being that is external to itself, outside -
of itself), begets a Son (his other 'I') but in the
. power of his love beholds in the Other himself, recog-
rnizes his likeness therein and returns to unity with
himself; but this unity is no longer abstract and
immediate, but a concrete unity mediated by the moment
of difference [i.e., the unity is that of the individual
with nature and society through his or her conscious
~activity)s it is Holy Spirit whieh proceeds from the
~ Father and the Son, [the individual in his or her
relations with others] reaching its perfect actuality and
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truth in the community of Christians [societyl; and
it is as this that God must be known if He is to be
grasped in his absolute truth, and the actual Idea in
and for itself [as consclous individual human
activity], and not merely in the form of the pure
Notion, of abstract being-within-self [the "bad
idealism"] or in the equally untrue form of a detached
actuality not corresponding to the universality of
His Notion [the isolated individual of Enlightenment
thinking}, but in the full agreement of his Notion and
his actuality [the unity of individual consciousness
and social beingl. (1969:12-13)

The rational form expressed by the Christian notion of the Trinity

1s outlined in the lesser Logic, where Hegel discusses the relation

between the individual and civil or bourgeois society. It is important
to note, however, that for Hegel this relation is only what he calls

the "Absolute Mechanism“. Bourgeols society has yet to achieve the

Organic relation between the individual and socliety which will be
achieved only in the rational, or as Marx calls it, the communist

kstate. ".ee The state", says Hegel,

is a system of three syllogisms. (1) The individual or
person, through his particularity or physical or mental
needs (which when carried out to their full development
glve civil society), is coupled with the universal,
i.e. with society, law, right, government, (2) The will
or action of the individuals is the intermediating
force which procures for these needs satisfaction in
society, in law, etc., and gives to society, law, etc,
their fulfilment and actualization, (3) Dut the

" universal, that is to say, the state, government, and
law, is the permanent underlying mean in which the
“individuals and their satisfaction have and receive
their fulfilled reality, intermediation, and persistence.
Each of the functions of the notion, as it is brought
by intermediation to coalesce with the other extreme, is
brought into union with itself and produces itselfs -
'which production is self—preservation. (1975:264*265)

Hegel putg the relaticnﬁhip between his philosaphy gf absalute
idealism and thealegy as fcllows' ‘ ‘ ‘
Absolute idealiem +.o tnough it 1e far in advance of

~vulgar realism, is by no means merely restricted to- o
philosophy, It lies at the root of all religion; for = i
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religion too believes the actual world we see, the

sum total of existence, to be created and governed

by God.
But the God Hegel speaks of is the human individual, Hegel contrasts
absolute idealism with Kant's "subjective idealism" for which "the
things we kﬁow about are ﬁé'gg appearances only, and we can never
know their essential nature, which belongs to another world we cannot
approach", As’Hegel points out, "plain minds have not unreasonably
taken exceﬁtion to this subjectivevidealism, with its reduction of the
facts of consciousness to a purely personal world, created by our-
selves alone", (1975:73) Hegel, as I have observed above, accepts
Kant's notion fhat the human mind comes to the outside world with
certain g,gziggg categories: "it is a mistake", writes Hegel, "to
imagine that the objects which form the content of our mental ideas
Come first and that our subjective agency then éupervenes and frames
Notions of them,"” (1975:73) But Hegel carries Ként'a argunent a step
further and ahggests that not dnly‘do human beings éonfront‘ﬁature and
reality with a rétiona1 cdnsciousness which is self-determinihg and
independent of the‘actidn of external ohjects, men and women also
transform nature and create a reality all their owvn in socieﬁy.
"Yature“, writes Hegel, 13 for man “only the atartin pnint which he |
has to transform“‘ (1975:44) Kant faila to grasp the social nature'
°f individual human consciousness and therefore constructs an epista~
m°1°8y, as well as a moral theory, based entirely on tha Enlightenmant
Notion of the iaolated individual, This &spect of Kant'a philosophy is
°riticized by Marx no leas than 1t is bY ﬁﬁﬁﬁl- 39393 Marx,

i The characteriatic form which F&@nch liberaliam;
based upon real class interests, took in Cermany, we

find in ¥Xant, Neither he nor the German bourgeoisie -
whose ideolcgical apologist ese he was, obaerved that
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at the root of these theoretical ideas of the
bourgeoisie lay material interests and a class will
conditioned and determined by the material relations
of production, Xant consequently separates the
theoretical expression of these interests from the
interests themselves, He transforms the materially
motivated will of the French bourgeocisie into a
pure self-determination of the free will, of the
will in-and-for itself, of the human will, In this
way he converts it into a purely ideological deter-
mination and moral postulate, (Quoted in Hook,

1976:310)

According to Hegel, the history of religion is the story of the
struggle of men and women to overcome external authority and aliena-
tion; with the victory over external power won by Christianity, which
teaches that "man and God — are one" (1892:105), theology cleared
the way for science and philosophy. The stages of religion reflect
the stages of society, and the notion of God reflects the position of
the individual in society., "In the East only one individual is free,
the despot; in Creece the few are free; in the Teutonic world ...
all are free, that is, man is free as man." (Hegel, 1892:100) In
Eastern society the subjection of the individual is almost complete:
"In the brightness of the East the individual disappears.” (1892:99)
Consequently, the Oriental‘God 15 only an abstraét_sﬁirit‘in the'beyqnd'
who inspireskthe individua1 w1£h fear in the same way as soclety
tself is based on fear, "The man who lives in fear, and he who rules
Over men through fear, both stand upon the same platform; the
difference between them " is nnly in the greatar~power of will which can
€0 forth to sacrifice all that is finite for scme particular end.“ |

’(1892 97) Tha relation between the social subjugation of men and women
in Oriental society and Easteru religicn is alse nct&d by karx. ‘
erental despetism see restrained the human min& within -

~the smallest possible compass, making it the unresisting
- tool of superstition, enslaving it beneath traditional



rules, depriving it of all grandeur and historical
energies ... These little communities [which made
up Indian society] were contaminated by distinctions
of caste, and by slavery, ... they subjugated man
to external circumstances instead of elevating man
into the sovereign of circumstances .., they trang-
- formed a self-developing social state into never
changing natural destiny, and thus brought about a
brutalizing worship of nature, exhibiting its
degradation in the fact that man, the sovereign of
nature, fell down on his knees in adoration of
Hanuman, the monkey, and Sabbala, the cow. (1959:480)

By contrast, the Greeks grasped as human conscliousness "what they
opposed to themselves as the Divine". Dut, enmeshed in the relations
of slave society, the ancients were unable to recognize the absolute
creativity and worth of the individual, and urged the subordination of
the individual to the sfate and society. (Hegel, 1969:2) The Greek
gods are not apprehended in thought; they are given content through
Sensuous images and are subject‘to the limits of this medium itself.
The gods are jealous, war among themselves and are prey to the natural
forces that influence @én'and women: "... The medium of eense",

Hegel obserﬁes,'"can only exhibit the totality of mind ..; aé a circle
of independent; mental or spiritual shapes; the unity embracing all
the shapes‘remains; therafore, a wholly indeterminate;'alien power
over‘agaihat the goda;* (1969:20) In a famous passage; whicn is
“ndOubtediy'muéhVinfluehcéd by ﬁegel; Marx connectis Gregk'mythological
art to the undeveloped character of ancient,seéiafy;'k'f 
Is the view of nature and social relations on which the -
Greek imagination and hence Greek {mythology] is based
possible with self-acting mule spindles and rallways and
locomotives and electrical telegraphs? What chance has
Vulean against Roberts & Co., Jupiter against the .
“ lightning rod and Hermes against Credit Mobilier? . A1l
nythology overcomes and dominates and shapes the forces
of nature in the imagination and by the imaginatiocny

4t therefore vanisghes with the advent of real mastery
- over them., - (1973:110) - o T
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Unlike the deities of the Orientals and the Greeks, "the Christian
God", says Hegel, "is God not known merely, but also self-knowing; he
is a personality not merely figured in our minds, but rather
absolutely actual,” (1975:211) For Hegel, theological arguments
about the existence of this "actual" God turn precisely on the nature
of the human individual., Accordingly, when theologlans began to
consider the character of God they found that certain categories like
"subgtance™, "necessary essence”, "oause which regulates and directs
«ss according to design" and so on, were appropriate enough for things
in the material world like stones, wheelbarrows and watches, but
"inadequate to express what is or ought to be understood by God".
These concepts refer to "a subordinate level of facts", i.e., inor-
ganic nature and its "merely contingent" qualities. Even the proper-
ties of organic nature — "the organic structures, and the evidence
they afford of mutual adapfation v = even these properties are
"incapable of.supplying the material for.a truthful expression to the
idea [of] God." (1975:83-84) Thus religlous thinkers were forced to
€o béyond‘thesé categories'and adopt'oneaywhichfapproximata the
concepts which Hegel applies to the nature of the human mind.

. The highest definition of the Absolute is that it is not
merely mind in general but that it ie mind which is _
absolutely manifest to {taself, self-consclous, infinitely

~ creative mind ... Just as in philosophy we progress

 from the imperfect forms of mind's manifestatian see L0
the highest forms of its manifestation, so, too, world
history exhibits a series of conceptions of the Eternal,
the last of which aﬁows forth the rotion ef absolute
mind. (1969:19«-20) s

The Christian notion of the Txiune God, "the highest definiticm
°f the Absolute", captures the essence of what Hegel calls, "tbe

distinctive determinateﬁéss of tha Notion er mind, daaiitx“ S
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(1969:9) Ideality, in turn, is the fundamental category of absolute
idealism, for what it expresses is that "Mind ... should not merely

be pure thought, but that it should be thought which makes itself
objective, and therein maintains itself and is at home with itself."
(1894:382) Ideality concerns the active and creative nature of human
thought, what Marx will later call, "revolutionising practice": "the
fundamental idea", remarks Hegel, is "Thought which is its own

object, and which is therefore jdentical with its object, with what

is thought; so that," as in the Trinity formula, "we have the one and
the other, and the unity of both". (1894:382-383) It is through
ideality, through the practical activity of men’and women in soclety,
that "libetty and happiness are attained for the eubject“.. (1894:385)
The concept of ideality expresses the absolute identity of the indivi-
dual with society; but this identity is creative and transforming-w—

it "is absolute nerativitx e (1969 8)

In Christian theology “God ia conceived as making himself an
,°bJect to Himaelf, and further, the object remains in this distinction
in identity with God; in it God Ioves Himself.? (1895:30) The
abstract, difrerentiating canscicuSﬁess of the Enlightenment abandons
/entirely thia theological notion cf an “1dentity which poaits
difference" and settles for pure, 1ifeless identity, I«I.~ Absolute
| idealism, on the cther hand. "which is no langer abstract, but which

Bets out i‘rom the faith of man m the dimitx of his spirit £my

emphasia}, and ia actuated by the caurage of truth and rreedcm, grasps
the truth as scmething concrete, as fullneas of cantent. a8 Ideality,

in Which determinateness «w-the finita‘- i& contained as a moment"

(1895-30) iransfcrming, creative human practice remaina a mystery Imr'\ o



the Enlightenment consciousness, or to what Hegel aleo calls, the
"understanding", or "materialized conception",

To materialized conception existence stands in the

character of something solely positive, and quietly

abiding within its own limits: though we also know

+es that everything finite (such as existence) ie

subject to change. (Hegel, 1975:137)
The very nature of human individuals — their consciousness and the
contradictions contained within it ~— forces them ocut of themselves
and spuras them on to change and improve their environment. "Such
changeableness", Hegel declares,

is to the superficial eye a mere possibility, the

realization of which is not a consequence of their own

nature. Dut the fact is mutability lies in the notion

of existence, and change is only the manifestation of

what implicitly is. The living die, simply because they

bear within themselves the germ of death., (197%:137)

According tofﬂegel, the supreme defect of the understanding

Consciousness, a term he applies to modern philosophy from Descarten
Yo Xant, is its "obstinacy ... which views the finite a3 self=-
ldentical, notvinherently self-contradictory”, (1975*165) later I

W11l show that what Herel callq the "understanding” is pvnciqnlv what

Varx Oqllq "bouvg@oig thouaﬁt", ana "bou*poois consciousness®, It ig

a State of mird unable to comprehend that reality is in a state of flux
and doomed to be washed away by the futurE‘ by the se1f~consciou3
activity of individual human beinzo, by "revaluticnising practica"

This is whxt Marx means in Capital when he writes that the Hegelian :

‘dlalectic

in its rational foxm oo 13 a scandal and an abamination
“to the bourgeoisie and its doetrinaire spokesmen,
because it includes in its positive understanding of
~what exists a simultaneous recognition of its negation,
its inevitable destruction; because it regards every
historically developed form as beilng in a fluid state,

in motion, and therefore grasps its transient aspects as  ,[_f




159

well; and because it does not let itself be impressed
by anything, being in its very essence critical and
revolutionary. (1976:103)

2. ldeality and Absolute Idealism

Hegel's notion of ideality has been entirely overlooked by Western
Marxism, no less than by non-Marxist commentators, The concept of

1deality appears in the Thenomennlogy variously as alienation,

estrangement or externalization: but it is precisely the same concept
Hegel uses in his later works, "The world", writes Hegel in the
Fhenomenolch, "is objectively existent spirit, which is individual
self, that has consciousness and distinguishes itself as other, as

world, from itself"., (1967:770) Similarly the concept of human work

Or externalization developed in the Phenomenology 1is gimply an aspect of
the wider concept of ideality. The poverty of current Western Marxist
Commentary on Hegel is illustrated by the work of Colletti., According
to this writer, absolute idealism means nothing but the union of God
“ith human beings and the world. For Colletti,
The meaning of [Hegel's] argument could nbf'be clearers
God becomes real in the world ... the civil and political
~ institutions of modern bourgeois society o»s Which to us
seem to be historical institutions ... to legel appear ...
as the presence itself of God in the world ~— not protane
realities but 'mystical objects', not historical ,
institutions but sacraments, (1973!259) I
Like Marx, Colleﬁti is indébted»to Feuerbach for the basic assumpe
Yong of his critique of Hegﬁl. '"Pantheism”, remarks Fau&rbach, "makes

Gog 1nto a present, real and material being veo® and t;erefere, Hegel'
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philosophy "is pantheistic idealiem". (1966324, 30) Feuerbach's
reading of Hegel is indeed, as Marx suggests, “extremely poor" (15965:
151); and Marx's own failure to question many of the aspects of
Feuerbach's critique of Hegel which he absorbed as a young man has
left an unfortunate legacy in the writings of Western Marxism, Never-
theless, as I have argued above, Marx — unlike Colletti and others -
came to reject Feuerbach's assumption that Hegel is in any way a
religious thinker., Marx's reason for doing so, especially regarding
Hegel's "pantheism”, is a good onej while Hegel never responded
directly to the accusation of atheism, except to observe that what is
regarded as atheism and what is not is culturally relative (1975:106),
he rejects in the strongest terms that his philosophy is a form of
Pantheism, "To impute Pantheism" Hegel declares,

vee is part of the modern habit of mind = of the new

pilety and new theclogy. For them philosophy has too

much of God: - so much so that, if we believe them,
it asserts that God is everything and everythivg is God‘

(1969:304)

According to Hegel, pantheism -~ this "all-one doetrine +es this
stale gossip cf oneness or identity" (1969 313) — 1ig much more
"inV1dious than the charge of atheism.; 

The imputation of ﬁtheism presuppoaes a definite idea ‘
of a full and real Cod, and arises because the popular’
idea does not detect in the rhilosophical notion the
peculiar form to which it is attached [i.e,, the creative
consciousness of the hunan individval}. (19691304)
Por the naive critic of absolute idealism, writes Hegel, “each and
‘every SEGUlar“thing is God. It is anly his own stupidity and the

‘ falsificaticn due to such‘miscunceptién.:which'ganérates~tha imaginaw

ti°n and allegatian or pantheism . (1969 30‘) Charles Taylcr ebaervea s

thay Hegel's system "breaks asunder“ and yields "an imp0551blé



161

conclusion” because Hegel cannot decide between "romantic pantheism"
and "orthodox theism®, (1976:349) In contrast with Colletti, Taylor
at least recognizes the existence of this contradiction, if indeed

God, on the ordinary meaning of the term, is present at all in Hegel's

philosophy. But the contradiction lies in Taylor's interpretation of
Hegel, not in Hegel's philosophy. Notes Hegel,

If any difficulty emerge in comprehending God's relation
to the world, [the critics of absolute idealism] at once
and very easily escape it by admitting that this relation
containg for them gn inexplicable contradiction; and
that hence, they must stop at the vague conception of
such relation, perhaps under the familiar names of e,g.
omnipresence, providence, etc. Faith in their use of
the term means no more than a refusal to define the
conception, or to enter into a closer discussion of the
problem, That men and classes of untrained intellect
are satisfied with such indefiniteness, is what ohe -
expects; but when a trained intellect and interest for
reflective study is satisfied, in matters admitted to
be of supreme interest, with indefinite ideas, it is
hard to decide whether the thinker is really in eammest
vith the subject. (1969:312)

| Colletti'observes that the problem of Hagel’s philosophy is to get
bast the abstract notions of finite and infinite which 1mpair the
ordinary conception of the relation of God with the world. For this
°°n°eption, God ia at once an object, a finite thing, and also a spirit
who resides in the beyond, an 1nfinite being. "The terms of the
Problem to be solved by idealisa", says Collatti,

are all here .., In order to comprehend the infinite 1n‘

a coherent fashion, the finite must be destroyed, the
world armihilated ... [But] once the finite 1s expunged

+es the infinite can pass over from the beyond to the
here and now, that is, became flesh and taka on earthly

attire. (1973:112)

This 34 how Colletti arrives at the conclusion that absalute idealiam :

1s actually pantbeism,

- The 'princiyle' af iéealism has beeq actualiza&.' In
place of the world now annihilated, one haa substituted S
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the ‘4true' reality. It is not, however, the Revolution

that has taken place but the lransubstantiation,

(Colletti, 1973:19)
The problem of absolute idealism — once it is recognized that for
Hegel God is the human individual — is here correctly posed: to
posit the unity between God and the world left open both by the
Enlightenment thinkers and by a theology which makes God at once
finite and infinite — a unity, as Hegel observes, "to be called
incomprehensible by theagnostic®, (1969:311) Absolute idealism, he
~ writes, "certaihlj has to do with unity in general, it is not however
with abstract unity, mere identity, and the empty absolute, but with
concrete unity (the notion) ..." In other words, Hegel's philosophy
18 concerned with unity as contradiction, as “the wunity which posits
difference™: "... Fach step in [the] advance [of rhilosophy) is a
particular term or phase of this concrete unity, and ... the deepest
and last expression of unity is the unify of absolute mind itself,”
(Hegel, 1969:311) | Y

The unity of absolute mind or reason is precisely the unity of

theory and practice urged by Marx in his Theses on Peuerbach: "Theo-
retical and préctical mind", states Hegel, '
' reciprocally integrate themselves vus Both modes of

2ind are forms of Reason, for both in theoretical and
practical mind what is produced:—~fthough in difrerent

' ways = is that which congtitutes Reason, a unity of -
- subjectivity and ohjectivity. (1969:185—136) >
Ide&lity — the key term in Hegel's absolute idealism and the basis of
- “hat he calls the unity cf theory and graetiae -—-makes its first

‘8ppearance in the ”Doctrine of Eeing“ in the Le zer Ieﬂic where Hegal

1ndirect1y explaiﬁg why he calls his philesapby absalute 1dealism.~'-'

negel claims: that there is no distinc%icn between the finita and- tha
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infinite, or at least the distinction between them as comprehended by
the Understanding is incorrect. "... The truth of the finite is
rather its ideality ... This ideality of the finite is the chief
maxim of philosophys and for that reason every genuine philosophy is
idealism.,” (1975:140) For Hegel,

«ees the assumption of aﬂrigid opposition between finite

and infinite is false ... Iin point of fact the infinite

eternally proceeds out of itself, and yet does not

proceed out of itself ... the finite itself is the first

negative, the non-finite is the negative of that negation,

the negation which is identical with itself and thus at

the same time the true affirmation. (1975:138)
Translated into prose, this means that the individual in society is at
once determined by and creates through his or her work —— or negativity
— the actuality of abciety. % .. The concrete [the individual in
8ociety] is the universal which makes itself particular, and in this
making of itself particular and finite yet remains eternally at home
Vith 1tself," (Hegel, 1894:381)

Farlier in the lesser logie, Hegel declares that

the tendency of all man's endeavoura 1a to understand

the world, to appropriate and subdue it %o himself: and
to this end the positive reality of the world must be.

ag it were crushed and pounéed, in other words, idealized.

(1975:69; - wy emphasis)

Here ig the true meaning for "idealize" dgﬁideaiity"féﬁiéh 7
,Colletti mistakes for the notion that "the world haa disappearad. That:;'"
“hich seemed finite, in reality 15 infini‘ce. An 1ndependent material
vorlq no longer exists”. (Collatti, 3975:19) According to EEgel

"when reality is explicit},y put as what 1t implicitly 18, 1% 18 at

: °nce seen to be iﬁeality“; in ather words. id@ality 13 the unity cf

~222£I &nd praatice achieved bv cencrete human sensnoua aativltv.

Henge“, obeerveﬁ Hegﬁlf
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ideality has not received its proper estimation, when
you allow that reality is not all in all, but that an
ideality must be recognized outside it., Such an

ideality [i.e., God] external to it or it may be even
beyond reality, would be no better than an empty name,

(1975:141)
For Hegel, ideality —— active human consciousness and practice =
exists not outside the world but in it; its presence is felt every-
where in nature as well as society. But ideality without human
Sensuous activity, as expressed in the "bad idealism" which sees
everything in terms of non-materialized thought, is abstract and void
— a nullity., "Ideality", Hegel declares, "only has a meaning when it
is the ideality of something: but this something is not a mere
indefinite this dr that, but existénce chAracterized‘as reality, which
if retained in iaolation; possesses no truth.” (1975:141)

As the fundamental category of mind'or human consciousnésa,
ideality is what separates human beings from the rest ofknatuxe. "The
distinction between Kature and Nind is ot imprcperly cenceived. vhen
the former is traced back to reality, and the latter to ideality as
the fundamental categnry. Ideality is the expression of human aelf~
 consciousness ¢ Qr being~f0r~se1f: "Being»for—aelf may be deecrihed as
ideality jugt as Being there-and—then was de&cribed as reality. The

'If of ‘the human being 13, according to Hegel, ”the refer@nce to aelf
”hich is infinite and at the same time negative ; in other worda, the
I ﬂtanda for a particular person and also his or her activa relationﬁ
,Ship with other indiviﬁuals, nature and sociaty.. "Han", says Hagel,
ie distinguished from the animal world, and in that way
from nature altogether, by knowing himself as 'I'; which
amounts to saying that patural beings never attain a
free Being-for-self, but as limited to Being-there-and-

then, are always and cnly a Eeing-for—ancther. (1975;
141) |
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Hegel's notion of Being-for-self and ideality is related to "Being
Determinate™ which he calls, “"the truth of ... Alteration”, (1975:
145) Alteration, in turn, refers to work, %o the transfoming power of
human practice., "Alteration ... exhibits the inherent contradiction
which originally attaches to determinate being, and which forces it

out of its bounds." (1975:137)

Ideality is the truth of identity, a truth, as we have seen, first
grrived at by theology which sees God not only as the One God (the
individual), but also as the infinitely creative and transforming
Power, "Identity in its truth, as an jdeality of what immediately is,
is a high category for our religious modes of mind as Qe;l as all other
forms of thought and mental activity." The notion of God as ideality
"is to see that all the power and the glory of the world sinks into
nothing in God's presence, and subsiats only as a reflection of his

Power and glory R (Hegel, 1975 168) To view God as ideality is

PZEQisely 1o grasp the true nature of human "revolutionising practice’:

"In the same way Identity, as self—consciousness, ia what diatinguishes
Dan from nature, particularly from the brutes which never reach the
Point of comprehending themselves as 'I', that is. pure aelfucantained
“nitY-" (Hegel, 1975:1168) The revolutionizing potential of human |
ﬂelf~conscious activity 13 captured in the phrase of the Church,‘"sia |

| Eén.gi_t glcria mundt”, no less. tha.n 1t is by S‘nelleys

I met a traveller from an antiquﬂ land

Who said: * Two vast and trunklesa 1egs of stone

Stand in the desert «es ;

And on the pedestal these words appear:

“Yy name is Ozymandias, king of kings:.

Look on my works, ye Mighty, and despair'"

Nothing beside remains, Round the decay ... i

Of that colossal wreck, boundless and bare ~r:“‘!:‘v

The lone and 1evel sands stretch far away, . oo
: (y, B. Shelley.' “Ozymandiaa“) P
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For Hegel, the activity of the 'I', the activity of the self-
identical human being is what stands in the way of absolute authority,
as well as the abstract identity of the Enlightenment or the Under-
standing, Identity and the other so-called laws of thought, such as
that of the "excluded middle", are important and indeed vital for the
finite, non~human, sciences and other branches of knowledge., But
they are unable to account for the creative movement, the inner
dialectic, of human thought and activity. In formal logic, notes
HEgel'

eso the identity of the understanding which allows
nothing to contradict itself is fundamental. However
little this logic of the finite may be speculative in
nature, yet we must make ourselves acquainted with it,
for it is everywhere discovered in finite relationships.
There are many sciences, subjects of knowledge &c.,

that know and apply no other forms of thought than these
forms of finite thought, which constitutes in fact the

neral method of dealing with the finite sciences,
%’15:222-223)

A recent writer is wroﬁg, therefore, when he suggesté that Hegel
lacks ng élégrbﬁndersianding of thelﬁafuréycf logic anditheori&a, and
between 16gi¢s‘and the intefrélated causa1 pattérns of the world", |
(Mussachia; 1977:273) It s not that Hegel misunde;atands formal
logic, 1t:igzsimpiy‘tﬁatkhe beiie§ea’it?can ﬁlay‘#Q vélidj:ole,in
,thekcompréhengion of human’boﬁsoiousnesskand»society;, COnsequahtly,4

;yﬁﬁﬂgllg Logic is aimed precisely at constructing a methodolopy and-

é.ihgg£x g£khuman goeial activity. lenin makesbthis»paint1iﬁ'h1a;’“'

comnentary on'ﬁegeizf~”%henwﬁegel endeavours — sometimes even huffs
and puffs", :emarksALénin§ A e Bty ~
— to bring man's purposive activity under the categories
of logic, saying that this activity is the "syllogiem"

"ves that the subject (man) plays the role of a “member"
in the logical "figure" of that "gyllogiem", and 80 on,
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— THEN THAT IS NOT MERELY STRETCHING A POINT, A MERE
CAME. THIS HAS A VERY PROFOUND, PURELY MATERTALISTIC
CONTENT, (1963:190; Lenin's capitals)

Failure to grasp the "materialist" content of Hegel's philosophy,
or rather, the inability to see that absolute idealism and ideality
are concerned precisely with human theory and practice, has led to
much confusion in Marxist and non-Marxist accounts of Hegel, One
aspect of this confusion is that when certain writers actually manage
to comprehend the meaning of particular passages in legel, they see
these passages as somehow discontinuous with the thread of his
argument. Thus Mussachia, the writer quoted above, interprets Hegel's
"absolute idea" as "the Universal of universals, a pure consacious-
conceptual essence which is the source of all and which reunites with
itself in the historical development of man's religio~philosophical
thought®, (1977:273) This interpretation of Hegel leads Mugsachia to
note that | |

In reading Hegel it is fascinating to see how his
rationality brings systematization to his irrationality
by stretching and twigting the meanings of practically
every one of his philosophical concepts. In other
“words, it appears that the struggle between an implicit
rationality and an overt irrationality was an underlying,
 eognitive cause of much of the obscurity and ambiguity
of Hegel's philosophy. (1977!273~274)
There is no denying the difficulty of Hegel‘s thought, and especially .

hiS Peculiar manner’ of expressing it, Yet it is hard ta resist the  ‘

°b59rvation that ma 1 internret@rs of Hep%I take i_ hifher mark

~£ 1lectual achievemeﬂt te dismisa his philoaeﬁh chure and

lrr tional, than to attewg}»to discover 1ts actual mpaning and

Aristotle develeped the cruinary logic ef the ﬂnderstanding, but s

'Hegel attributes to hjm also the discovery Of the significance °f  ;.',’
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ideality. 1In his discussion of what he sees as Aristotle's develop-
ment of the notion of ideality, legel emphasizes the element of human
labour-power; a concept later to be made the foundation of Marx's
Capital., For Aristotle, "the energy of thinking and the object of
thought are the same"; but this identity "is ... no dry identity of
the understanding", (Hegel, 1894:1484149) According to Aristotle,
thought alone is the "unmerd movef"; thought is the ultimate source
of activity. BPut thought also constitutes the unity between the
activity itself and the content and object of activity. Aristotle
lived in the bustling trade and manufaéturing city-state of Athens.
His problem in searching for an unmoved mover, as he called it, was to
eXplain the nature énd characterisfica‘of human aétivity in commection
with the simple tools and machinery employed in the products of Greek
artistry and design.

Aristotle argués thaf actiﬁity is 1mper£ec£ ir it does‘not con-
tain {ts end in 1tselr;"Tha€ is, activit& as}true’ar pérfect activity
s the action of self-identical human beings guided by their own
rational coﬁsciouénéss; :NEn and women use tools to change and tfansw
Tom their extefnal‘enviranment ~ tools are employed to serve fhev
© Particular ends of those who invént and use tham;'-ﬁut tdbla'them;
'selves lack in their inner nature what makes them tools: théy_cannot’i
&Ctrﬁf themselﬁés, but’require a human\masﬁg::gnd designer. Hegel
Quotes Ariétotie asvféllaﬁaiyln . : ’ |

 ’- .; ‘".“Su‘;‘:i)osei that an viﬁystrﬁm‘ént,‘r ‘8171’0,11' éak‘ a.n A’af:l:&”,' ’: Qere‘
the natural body, this form, this axehood, would be its
‘substance, and this its form would be its soul, for if

‘this were to be taken away from 1%, it would no longer
be an axe, the name only would remain. But soul is not

the substantial form and Fotion of such -a body as an axe,
~ but of a body [the human individual - D.M,] which hasg -
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within itself the principle of movement and rest."
(Hegel, 1894:183)

What 1s true of the tool or instrument of production is equally true
of the raw material on which it is employed. "'Brass'", notes
Aristotle,

'is in capacity a statue; yet the motion to become a
statue is not a motion of the brass so far as it is
brass, but a motion of itself, as the capacity to
become a statue., Hence this activity is an imperfect
one .,.' i.e. it has not its end within itself, 'for
mere capacity whose activity is movement is 1mperfect'
(Quoted in Hegel, 1894:163)

Human thought and purposive activity -— ideality — conatitutes
the energy which links the subject and object of labour into the unity
of the product. Hegel observes that for Aristotle

Thought, as being the unmoved which causes motion, has
an object, which, however, becomes transformed into
activity, because its content is itself something
thought, i.e. a product of thought, and thus altogether
identical with the activity of thinking. The object of
thought is first produced in the activity of thinking,
which in this way separatea the thought as an objeet.

(1894=147)
What this means is simply that thought as the deaign or purposa of thé
h“m&n subject ia brought into reality as a product of 1abour through
the nachine~ or tool~asaisted activity of the persan on the object of

that activity. Hegel makos this conceyt of human thinking activity tha :

EEQ&Eammatic baqis of his whole philosophy' k"The Act“, writea Hegel,

thus is really one, and it is just this unity af e

difference which is the concrete, Kot only is the ,

act concrete, but also the implicit [the inner plan ,
or design], which stands to action in the relation -

of the subject which begins, and finally the product -

is just as concrete as the aotion or as the subject

which begans. (1809!24) ;
The abaolute ldea, the notion of freedam: 13 "concreta" p:ecisely

; because it is thig "unity of differenee“' it ia the ideal men and '
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women carry around in their heads, and also the reality they construct
and strive to realize in society through their concrete, sensuous
activity, their ideality. "Thus the Idea", notes Hegel,"is in its
content concrete within itself, and this in two ways: first it is
concrete potentially, and then it is its interest that what is in
itself should be there for it." (1892:26),

The echoes of Hegel's notion of ideality and his discussion of
Aristotle reverberate throughout the whole of Capital. Consider, for
example, the following passage in Chapter VII of Volume I, "The labour
Process and the Valorisation Process":

In the labour process, man's activity via the instruments
of labour effects an alteration in the object of labour
which was intended from the outset., The process is
extinguished in the product, The product of the process
is a use value, a piece of natural material adapted to
human needs by means of a change in form. Labour has
become bound up in its object: labour has been
objectified, the object has been worked on.. What on the
side of the worker appeared as unrest .., now appears,
on the side of the product, in the form of being ..., as
a fixed immobile characteristic. The worker has spun,
and the product is a spinning, (1976:287)

Aristotle faught that machinery and tools, noyleSa than the raw
Materials as they are transposed into the finished product of labour,
are nothing but the result of human practice or ideality. Men and

: WOmen then, have the power and ability ta create thraugh thourhﬁ the

tOols and mmchinery which then operate directly on tha objec af

labour, Tor Hegel, the mgdern fastory, with its camplex machinery
'“hich operates directly on the raw material of productien under the
g“ida-nce of the human operator, is the hiatorical culmination of
‘Ariﬂtotle's ruminatiens on the unmuved mover, Narx shares Hegel‘a
view but he alsc points out the 1388 desirabla faatures of the amployw

ment of machinery under capitalism. Writes Narx'
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"If", dreamed Aristotle, the greatest thinker of
antiquity, "if every tool, when summoned, or even by
intelligent anticipation, could do the work that
befits it, just as the creations of Daedalus moved

of themselves, or the tripods of Hephaestus went of
their own accord to their sacred work, if the weavers'
shuttles were to weave of themselves, then there
would be no need either of apprentices for the master
craftsmen, or of slaves for the lords," And Antipater,
a Greek poet of the time of Cicero, hailed the water-
wheel for grinding corn, that most basic form of all
productive machinery, as the liberator of female
slaves and the restorer of the golden age. Oh those
heathens! They understood nothing of political
economy and Christianity ... They did not, for
example, comprehend that machinery is the surest
means of lengthening the working day. They may
perhaps have excused the slavery of one person as a -
means to the full human development of another. DBut
they lacked the specifically Christian qualities
which would have enabled them to preach the slavery
of the masses in order that a few c¢rude and half-
educated parvenus might become "eminent spinners",
"extensive sausage-makers" and "influential shoe-black

dealers", (1976:533)
According to Hegel, the modern factory which developed under the
impetus of the British industrial revolution is an éxpressian of "the

Cunning of reason", As he puts it in the lesser Logic,

++s Purposive action, with its Means [of production],
is still directed outwards, because the End [the plan
~ for the finished product of labour] is also not

‘identical with the object, and must consequently

first be mediated with it. The Means in its capacity
as object stands, in this second premise, in direct

~ relation to the other extreme of the syllogisem,
namely, the material or objectivity which is ‘

" presupposed [i.e., the raw materiall. This relation
is the sphere of chemism and mechanism [i.e., the
chemical and mechanical processes now understood and
brought into practical use by modern science], which
have now become the servants of the Final Cause [the
human individual), where lies their truth and free
notion,  Thus the Subjective End [the purpose or
plan of the individuall, which is the power ruling
‘over these processes [of producticn], in which the
objective things wear themselves out on one another,
contrives to keep itself free from them, and to
pregserve itself in them. Doing so, it appears as the
Cunning of reason.ff(?9?5:272)ku;» i e R e
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It is an expression of the state of Hegelian scholarship, and
especially that of Western Marxism, that Marx's use in Capital of the
following quotation from Hegel on the "cunning of reason" to refer to
the labour process has gone unexplained.

Reason is as cunning as it is powerful. Cunning may be
said to lie in the intermediate action which, while it
permits the objects to follow their own bent and act
upon one another till they waste away, and doces not
itself directly interfere in the process, is nevertheless
working out its own aims, (Quoted in Marx, 1976:285)

Marx uses the quotation as a reference for a passage directly

influenced by Hegel's account of the labour process in the lesser

logic, "An instrument of labour", observes Marx,

is a thing, or a complex of things, which the worker
interposes between himself and the object of his
labour and which serves as a conductor, directing his
activity onto that object. He makes use of the
mechanical, physical and chemical properties of some
substances in order to set them to work on bther
substances as instruments of his power, and in
accordance with his purposes. (1976:285)

; Althouph this reference to Hegel bv Marx is of utmost importance,
. Marcuse (1973) and Colletti (19?}) do not even refer to 1t, and Hook

in “rom Hegel to Marx only observes that it is "in an interesting

‘°°nnection" (1976 37) - which cannectien, hcwever, Haok neglects to
‘fdiscuss.' Charles Taylor fails to notice that the passage from Hegel
hag to do with the labeur process and provides a nansensical intar~ '

Pl‘etation of its meaning. ﬁegel, says Taylar. o

o invokes here ves his famaua image of the “cunning of
- reason" by which the higher purpose makes use of the
lower level principles in encompassing its end, -
Rather than working directly on its object, the
higher purpose slips another object between itself
" and what it wants to transform, If it were to enter
directly into the interaction of things, it would L
~ be a particular thing itself and would go under like
~all such things. But 1t cunningly saves 1tae1£ from -
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this fate by having its work done for it by the
mechanical interaction of things in the world.

(1976:326)

In his reference to Hegel's "cunning of reason", Marx omits the
last few sentences of the passage which refer to the meaning commonly
associated with Hegel's use of the term:

With this explanation, Divine Providence may be said

to stand to the world and its processes in the

capacity of absolute cunning., God lets men do as

they please with their particular passions and

interests; but the result is the accomplishment

of - not their plans, but his, and these differ

directly from the ends primarily sought by those

whom he employs. (Hegel, 1975:273)
But Hegel is no more suggesting that Cod is the reason behind history,
than that God is the moving force behind the labou: process, As I
will show in the concluding chapter, the cunning of reason, in this
meaning of the term, simply refers to the historical process through
which the idéality of men and women eventually creates the possibility
and actuality of freeaom in modern society. 4Again, it is useful to
Tecall the analogy of the Idea'of the aﬁfomobile used in Chapter 3
The automobile vas in no way the actuating force hehind the invention
of the wheel' but seen from the standpoint of the present, the wheel
"as a necesaary element in the "divine plan" of the automobile.; .

For Hegel, the means of production and the raw material on uhich o
thay are employed are only mideal” — that ia, the regult and abject
of human ideality, or human labournpcwer, Through the develcpment of
indus stry men and women exercise their dominian over chemical and
meChanical procesaes: scienca 1s employed rationally in the prcduc« |

tiVa prgcesgeg under gapitalism; Further, the tremendous productive

'f°rces developed under the bgurgeois mo&e af productian, incluﬁing

‘its employment of acience and technology, make posaible for the firﬁt‘ P
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time in human history the final subjugation of nature to human desigm.
"Through this process," states Hegel,

+seo there is made explicitly manifest what was the
notion of design: viz., the implicit wnity of
subjective and objective is now realized. And this,

Hegel continues, "is the Idea." (1975:274) like Hegel, Marx also
recognizes the historical impact of the develorpment of the bourgeois
node of production. "The bourgeoisie", writes Marx in the Communist

Manifesto,
during its rule of scarce one hundred years, has
created more massive and more colossal productive
forces than have all preceding generations together,
Subjection of nature's forces to man, machinery,
application of chemistry to industry and agriculture,
steam navigation, railways, eleciric telegraphs,
clearing of whole continents for cultivation,
canalization of rivers, whole populations conjured
out of the ground —- what earlier century had even a
presentiment that such productive forces slumbered
in the lap of social labour? (1959:12)

In following chapters I will discuss more fully what Hegel means
by the Tdea or truth, but his notion ofitruth means more than the
Mere correspondence between a thing and our image of it, On Hegel's
definition, truth means the unity of thought and being as obtained
through human practice or ideality, = "... Truth", as Hegel says, “oan
only be where it makes itself its own result.“ (19753274) ‘Thus, the
Tdea g precisely the union of theory and practi¢e thained th:oﬁgh '
Mdeality, iy e el
The definition which declares the Absolute to be the
. Idea, is itself absolute., All former definitions
come back to this, The Jdea is the Truthr  for Truth

 is the correspondence of objectivity with the notion =
not, of course, the correspondence of external - things
with my conceptions, for these are only correct :
conceptions held by me, the individual person. (1975:275)

The Idea of absolute idealisn is dialectical, that is, it is the
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dynamic self-creation of human self-conscious activity: ",,, it is
the free notion giving character to itself, and that character,
reality." (1975:275%)

No less than the categories of human thought, the stages of
human development and the modes of production belonging to them are
the creations of human ideality, This is why Hegel in the lLesser
Logic connects the emergence of the absolute Idea with the development
of the b&urgeois‘mode 6f production. ﬁut as creations of ideality,
the forms of society are subject to unrest and progressive change in
the same manner as the human consciousness which gives rise to them.
"The gtages ... are not, when so distinguished, something permanent,
resting upon themselves., They have proved to be dialectical; and
their only truth is that they are dynamic elements of the idea."
(1975:276) The Idea is the formative element of society, but only
because it 19 algo the possession of each living individual within it,
As Hegel puts iﬁ, "/hen we hear the Idgalspoken or, we need not
inagine s§me£hiﬁg faigaway beyond thia mortal aphare. The idea is
rather wha£ is completély présentz and it is found, however canfused
and degenerated in every consciousness. (?975!276) Somewhat the

Same notien is expressed by Yarx in the Gerwan Ideoloyy, although

Marx 1s here unavare of its similarity vith that ef Hegel.

The ideas and thoughts of paople were, of ceurse, v

ideas and thoughts about themselves and their =
relationships, their consciousness of themselves and
of people in general — for it was the consciousness
not merely of a single individual but of the
individual in his interconnection with the whole of
society and about the whole of the society in whieh

~ they lived.. (1@68 198) e SR

For ge?ﬁl, and —ag 1 will argue — far harx as well, the 50?1&1

iﬁiiiiéual is the identioal subjectuobjeot of histnry; h@ or aha ia 5;  ;
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both determined by and the creator of society and its objective forms,

"Only the notion itself", writes Hegel, referring to the human
individual,

is free and the genuine universal: in the Idea,
therefore, the specific character of the notion is
only the notion itself —— an objectivity [i.e.,
society] into which it, being the universal,
continues itself, and in which it has only its own
character, the total character. The Idea is the
infinite judgement, of which the terms are
severally the independent totality; and in which,
as each grows to the fullness of its own nature,
it has thereby at the same time passed into the
other [i.e., into societyl. (1975: 278)

3, Protestantism, Absolute Tdealism and "Revolutionising Practice"

According to Hegel, knowledge of the human mind is ﬁtha highest,
hardest,”just bedauée it is the most 'concrete' of sciences",
The goal of‘this science explains its difficulty:k "the aim of all
€enuine science is just this, that mind shall recognize itself in
'everythln& in heaven and earth. An out—and-out Other simply doea not
exigt fgr_mind,“ (1969: 1) The forma of religion are also the farma
\°f human ideality; they are the creatians of men and women in their =
endeavour to comprehend the absolute. The aim Of religien, like a1l
forms of human knowledge,'"is to divest the cbjective world that |
8tangs onpgqed to us gf its strargenegs, gnd, as the yhr&se ia, to
‘,find ourselves at home in 1tz which means no more than ta trace the
, °bjective world back to the nction — to our - innermost selr" (1975
261) For Hegel, the Frotestant raligion is the highest fgrm of the

religigus CO“SCiOuaneﬁéf through it, phiiosophy as well as 1ndustry f: ,
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and commerce were given freedom and added impetus in the modern world,
With the defeat of the Roman Catholic Church by Protestantism in
northern Europe and the advent of secular government, writes Hegel,
in a passage which anticipates Weber's argument in the Protestant

Ethic and the Spirit of Capitalism (1958; originally published

1904~5) by almost a century,

With this commerce and the arts are associated, It

is implied in the arts that man brings what is divine
~out of himself; as artists were at one time so pious
that as individuals they had self-abnegation as their
principle, it was they from whose subjective abilities
these representations [of the nascent bourgeoisie]

were produced. With this is connected the circum-
stance that the secular knew that it had in itself the
right to such determinations as are founded on
subjective freedom, In his handicraft the individual
is taken in reference to his work, and is himself the
producer. Thus men came to the point of knowing that
they were free, and insisting on the recognition of ,
that freedom, and having the power of exercising their
activity for their own objects and interests ... The
man who was moved to seek what was moral and right ...
looked round about him ,., The place which was pointed
out to him is himself, his inner life, and external
‘nature, (1896:106) ‘ .

The Christian doctrine in its prigihal form, with its emphasis
,°§;the individual's unity with Christ, 5fixst gﬁve‘to'human conscious~
Nesg a perfectly:free réléticnship to the infinite~and thereby made
Possible the comprehensive knowleage of mind in its absolute infinin o
tuden, (1969 2) But in the Roman Cathalic Chnrch as 1t was ‘
°°n8tituted 1n the ﬂiddle Ages, thia "perfectly free relationship"
~ vag impqggible, Christian doctrines were interpretad for. tho indivi~
éualyby the‘PfieﬁtS in the name or(thekﬁhurqh, The Bible, written in
';Létin,and avallable only to theinitiate&,gwés,unknawn~to-the common
Péoplerexcept:fromjbn high, The révolutiéh,effectéd“by Protestantism

concérned precisély;the\pteséntatibn of religion to. the ordigary p
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individual., The principle of Protestantism "is simply this, that it
led man back to himself, and removed what was alien to him, in his
language especially". (1894:114)

Protestantism everywhere cleared away the barriers which
separate the individuvual from Godj; the Saints and the priesthood were
alike overthrown; the Virgin was pushed from Her place as the
mediator between the believer and God. DBut the greatest revolution
was to make available the teachings of Christianity in the language
of the faithful, For Luther "to have transiated the book on which
their faith is grounded, is one of the greatest revolutions that
could have happened", (1896:114) It is intereating to observe that
Marxism itself, the most influential and revolutionary doctrine in
human history, itself owes a great debt to Luther's translation of
the Bible, since — as Prawer informs us — "the vocabulary,
phrasing, rhythm, and characters of luther's Bible are recalled again
and again in Marx's own prose". (19761316) |
B Nor wés this revolutionary transforﬁaticn — reflected and
‘encouraged as it was by Iuther's Bible ~ limited to religion alone,
'"Italy“,‘writes Hegel, "in the same way obtained grand poetic works
when the vernécularléame'to‘be employedbe Buah‘writeraygs Danté{.
Boccaccio'and Petrarch.““But, Hegel addS‘signifi¢antly, "?étrarch' -
Political works wéfe ves written in Lafin.“ (18942114) The aholitien"
°f the believer s estrangﬁment fram God meant alao that servituﬁe in -
'religion disapyeared.‘ Ean ard wamen no longer prastrated themselvea
before God, Qr fell upon their knees.‘ Fumblinv unkncwn prayers ina
| r°”eign tengﬁa no 1onger charaeterized raligicua worship 1& the sams{i H3 

way as men and women ceased "to study'th& seiences in such" (1896:?;0)
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Consciousness of their oneness with God led people to question the
authority of rulers who claimed that they were responsible to God
alone, The overthrow of the priests led to the overthrow of kings.
As Hegel observes with regard to the seventeenth-century English
Revolution,

the distinction between priests and laymen does not
exist among Protestants, and priests are not
privileged to be the sole possessors of divine
revelation, and still leas does there exist any such
privilege which can belong exclusively to a layman,
To the principle of the divine authorisation of the
ruler there is accordingly opposed the principle of
this same authorisation which is held to be inherent
in the laity in general, Thus there arose a
Protestant sect in England, the members of which
asserted that it had been imparted to them by
revelation how the people ought to be governed, and
in accordance with the directions thus received

from the lord, they raised the standard of revolt,

and beheaded their king. (1895:249)

The birth of Protestantism, which in turn reflects the develop-
ment of individual éonsciousneas,ffinds its basis for Hegel in the
dEVelopmént of privﬁte property along with the éocial relations of the
individual in the Middle Ages. "Possession, Pérﬁénﬂl prcpert&, is .4
2 part of what'pértainé to mah;‘ it ié by‘his own will“: éa éuch, it
13 connected with ihe evolution éf “Freédom, ¢ons§ienée fwhi&h}
beleng also tpkmanh,'(gégel"iagsgzas),:Tha di#lé@iical relaiionshiﬁyv
of the déveléphent‘df the'noficn ofkffeedom with ths gmergéhde of':
®apitalism and rree,EﬂterP?iSQ 1a;empﬁgsiéed;‘ofyéoursa, byiﬁgrx= 

ve. Greek society was founded on the labour of slaves,
“hence had as its natural basis the inequality of men

and of their labour powers, The secret of the

expression of value, namely the equality and equi- f

valence of all kinds of labour because and in so far
as they are human labour in general, could not be

deciphered until the concept of human equality had =

already acquired the permanence of a fixed popular
opinion. This however becomes possible only in a

society where the commodity-form is the universal e
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form of the product of labour, hence the dominant
gocial relation is the relation between men as
possessors of commodities. (Marx, 1976:152)

Hegel argues, as we have seen, that the revolution in language was
one of the major achievements of the Reformation, language is the
vehicle of consciousness, the means for its manifestation., "Manifesta-
tion", Hegel explains, "is Being for Other ... What is for an 'Other!,
exists for this reason in a sensuous form ... thought is only capable
of being communicated by the one to the other through the sensuous
medium of sign or speech, in fact, by bodily means." (1895:81) By
liberating the Bible for all men and women, Protestantism liberated
the whole world of literature, politics, science and philosophy for the

individual, "In speech", notes Hegel,
man is productive; it is the first externmality that he
gives himself, the simplest form of existence that he
reaches in consciousness, - What man represents to himself
he inwardly places before himself as spoken, This first
form is broken up and rendered foreign Iif man is in an
alien tongue to express or conceive to himself what
concerns his highest interest. This breach with the
first entrance of consciousness is accordingly removed;
_to have one's own right to speak and think in one's
language really belongs to liberty, This is of infinite
 importance, and without this form of being-at-home-with~
self subjective freedom could not have existed. (1896:150)
Hegel's observations on the 1mportanca of language ara taken up

by Narx in The German Ideology. ”Language" says ﬂarx, w

is aa ol& as ccnsciousress, language is pramtical
consciousness that exists also for other nen, and for
" that reason alone it really exists for me personally
as well; language, like consciousness, only arieea"
from the need, the necessity, of 1ntercourse with

- other men, (1958142) :
After tgig passage, Marx crosses aut'the‘follawing werds, prorably to
avoiq any truck vith "idealiam"' '?ﬁy relatienship to my surroundingﬁ
is my. consciouaness., (1353343) But Hegel'a influense crops up again

7;“rurthar Gngl “neither theugﬁts nor 1aﬁgmﬁgﬂ in themselves ferm a raalm
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of their own ,.. they are only manifestations of actual life,"

(1968:504)

The social and revolutionary significance Hegel finds in the
Reformation has become an object of modern historical science, Ingels,

in his classic Peasant War in Cermany was among the first after Hegel

to grasp this significance, although he presents Protestantism and
Christianity as external forms which almost by coincidence can be used
to express real concepts like liberty and freedom, According to
Engels, for example, Thomas Munzer preached his radical doctrines
"mostly in a covert fashion wider the cloak of Christian phraseology".
(1967:46) mugels's interpretation of the relationship between
religion and reality is embraced by Christopher Hill, who contrasts
the "materialist® with the "theological™ aspects of Winstanley's
Writings, and describdes Winstaniey'e "aatonishihg”, because radical,
interpretatiaﬁ of Bibliéal pources as "a rémﬁrkable feat®, (1975:139,
142, 148) Tegel, however, rejects this account of thp'relationship
between religion and reality. Chriaiianity;”iike other forms of
Popular conceptien, ié‘nat a "cloak", but an integral aspect of the
believing consciousness: to see 1£ as such requifes insigﬁt gs’wells
%8 imagination, Creek wytholegy,'for iﬁstance,wi‘~ | e
1a’no£ a w&re'cl§ék',., it i&’not #erely iﬁat thé thcﬁghts' 
were there and concealed. This may happen in our i
‘reflecting timesj but the first poetry does not start -
from a separation of prose and poetry. If philosophers |
used myths, it was usually the case that they had the

_thoughts and ihen sought the images apprepxiate‘ta them,
(llegel, 1692:87) S ; i

EE men ang' am ves wa 1mag§3 to express thoushts, 1t {a only

—v———
Egg&&ﬁgjﬁhﬁiz,tané&ignggesa haa not developed to the point at which

Vemiossomoy

tan exmréss‘ihémsélvaa”gurelxpgg;the form of theoretical concepts,
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In his discussion of Christianity and Protestantism, Hegel is
simply pushing the materialist thesis that people's consciousness is
determined by their environment to its logical coneclusion: if the
relationship is valid, then even the Bible —— this most mystical of
mental productions — must have reference to reality, and must speak
even now to the real concerns of concrete, living human beings.
| Hegel's interpretation of religioh has'the advantage over more ortho-
dox views in that it better explains the fenacity with which religion
hag gripped, and contihues to exert influence over, the human mind,
Recently S. S. Prawer has noted the connection between Marxism and
religions

ees A8 philosophers of religion have increasingly come

to recognize, Marx is himself working out a system

that draws a good deal of its strength, its grandeur,

and its pathos, from a recollection of the eschatological
pattern that underlies the great religions of Europe

and Asia ... It i3 not difficult to discern in Marx's
later work — with its demand for righteousness, its
stern judgement of existing society, the vision of the
battle between Cood and Evil, its hope of an absolute

end to historical processes as we know them = a return
‘to the tradition of the Hebrew prophets, (1976: 287)

Maryism, however, is in no way a "return" to the "deeper and truer

spirit of Judaismﬁ, '(Prawer,\1976:§28) :Marxism gimply expresses the

~§Iigggl core of the myths and images throuwh vhich 6arliér men and

¥omen mani fested their thouﬁhts. % &

Hegel's contention that Prcteatantism represents the higheat
| p°1nt reached by the religious consciousness in expressing the freedom »
| 34 infinite rights of the individual haakd:awn‘critigism,ofihis)Q
"Protestant bias”ifrcm'ylameﬁatz*~&nﬂ’other s¢h§lats.» Hegsl, hovever, -

.“’\"

Plamenatz writes that “In England. 35& more particulaxly in B
0 Xford, we are not trained to make the best of such a thinker as Hegel.‘

¢ are easily put off Ly his arrogance and obscurity, and Ve are
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is simply referring to the world-historical role of Protestantism, not
its current form. Marx, who has never been accused of a bias toward
Protestantism, echoes Hegel's analysis in a passage where he compares
the Protestant critique of Catholicism with the struggle of the
bourgeoisie with the forces of feudalism,

In so far as the bourgeois eccnomy did not mytho-

logically identify itself altogether with the past, its

critique of the previous economies, notably of feudalisn,

with which it was still engaged in direct struggle,

resembled the critigue which Christianity levelled

against paganism, and also that of Protestantism against

Catholicism., (1973:106)

Far from glorifying the Protestant Church, Hegel sees the develop-
ment of Protestantism "partly, no doudbt, as a separation from the
Catholic Churéh, but partly as a reformation from within, There is a
mistaken idea that the Reformation only effected a separation from the
Catholic Church; Luther just as truly reformed the Catholic Church",
(’396:158) Moréover, for Hegel, Protestant theology is much inferior
to that df Catholicism precisely because Protestantism has been shorn
of the rich Roman Catholic heritage of Greek philosophy and ita

Pringiple of gubjeétive freedom.

S —————.

Adsgusteq by the poverty or (as it seems to us) the dishonesty of his

- 8rguments, KHis faults strike us first and blind us to his virtues,®
(1975=202) ‘It must come as a surprise to those familiar with the -
Institution of Oxford and its products that “arrogance and obscurity"
are;IDreign to its temperament. DBut Plamenatz is probably right about
1ts blindness, and over-sensitivity to the faults of writers'with ‘
Whom 1+ disagrees, Plamenatz, who hag written one of the few books in
the English lanpuage which manages to make some sense out of Hegel, =
brings to mind something Marx once wrote about John Stuart Mill: “"On a
“€vel plain, simple mounds look like hillsj and the insipid flatness
ol our present bourgecisie is to be measured by the altitude of its
- fTeat intellects'." (Marx, 19761654) B
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Even to the present day we shall find in the Catholic
Church and in her dogmas the echoes, and so to speak
the heritage of the philosophy of the Alexandrian
school; in it there is much more that is philosophic
and speculative than in the dogmatism of Protestantism
Iy (Heg‘el, 1896:152)

In this cdnnection, Hegél counsels against a merely "critical,
philclogical and historical exegesis” of the writings of the New Testa-
ment, Such treatment is "perfectly barren" and assumes thekcontent of
the Bible "were really retained only in the form of history". The New
Testament contains a speculative or theoietical treatment of the nature
of the human mind and its relation to society: to approach it as
simply an historical account, therefgre, "is a wrong beginning of a
wooden and unyielding exegesis". (1896:152-153) Hegel observes that
there are two ways to treat the life of Jesus; fhe firét is to see
him ag a supernatﬁral spirit present in everyone.. The second is to
view him as ah histcrical personage only: “ere ﬁere this present,

indwelling Chriat:retreéts twb thoﬁsand years to a small corner of
Palestine, and is an individual historically manifested far away at
kazareth or Jerusalem. The second point of view, acaording to Hegel,
is undoubtedly closest to the truth; but it misses in the nction of
| Chrigt the actual spirituality and divinity of Teason in tha individual;
human being that hia image was meant to axpress.
The man who speaks of the gggggz finite, of gggggg‘human :
-reason, and of the limits to mere reason, 1ies apgainst -
the Spirit [the actual social quality and power of human
 consciousness and its knowledgel, for the Spirit as
infinite and universal, as selfncpmprehension, comprehends
~{tself not in a "merely” nor in limits, nor in the finite .

as such, It has nothing to do with this, for 1t compre=
“hends itself within itself aleﬁe, in its infinitude.

(Hepel, 1892:74) | -
Chrigt ag mere ggdhead, "ig not the true relation~ 1 will éis—

apbear" (Hepel, 1892:73) Qut a8 the 1iving image of the social and



rational character of the actual human being he is eternal,

Hegel's approach to religion has been contrasted with that of
Marx, and there is no doubt, as I have argued in this and the preceding
chapter, that a wide gulf separates the writings of the young Marx on
religion from those of Hegel.‘ The case 1s different with the mature
- Marx., 1In Capital, for example, Marx observes that there is a strong
relationship between‘the form of a society and the nature of its
religion, This relationship is easily discerned in bourgeois society
where the abstract character of human labour as it is embodied in the
commodity is matched by the Christian concept of the individuwal, "For
a society of commodity producers", writes Marx,

whose general social relations of production consist
in the fact that they treat their products as
commodities, hence as values, and in their material ...
form bring their individual, private labours into
relation with each other as homogeneous human labour,
Christianity with its religlous cult of man in the v
abstract, more particularly in its bourgeois develop-
ment, i.e. in Protestantism, Deism, etc., is the most
fitting form of religion. (1976 172)

For Hegel, the Christian religion advanced hand-in-hand with p“ivate
Property and both phenomena are associated with ‘the development of
Indivigual human consciousness, The suitability of Christianity for
' capitaiiét“éociéty with ité‘basis‘in'pfivate‘ﬁrbparty i therefore to
be expected, | | ,

Marx is certainly aware of the parallels between hia account of

religion and that ef Hegel, for the abovewquoted passage from Cagital

simply reproduces a similar argument in the ?henomanolaqy. Hera Hegﬂl

dlscusses tha concept of the individual in the bourgeois theory of
utility according to which,the individual's “characteristic function"
s to be "ot use tc the ccmman,gacd, and serviceable to all“'k Writea }

Hegey,
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Different things are serviceable to one another in
different ways. All things, however, have this
reciprocity of utility by their very nature, by being
related to the Absolute in the two-fold manner, the
one positive, whereby they have a being all their own,
the other negative, and thereby exist for others. The
relation to Absolute Being, or Religion, is therefore
of all forms of profitableness the most supremely
rrofitable; for it is profiting pure and simple; it
is that by which all things stand -— by which they
have a being all their own - and that by which all
things fall — have an existence for something else,

(1967:579-580)

According to Hegel, the triumph of Protestantism in northern
Europe and the separation of philosophy from theology meant at first
the rejection of the speculative or theoretical content of religion,
".e. As for the enrichment of Christian conceptions through the trea=-
sures of thé philosophy of the ancient wotld,"'he observes, "and'through
the profound ideas of all earlier oriental religions, and the like =
all this is set aside.” (1896:154) While the theology of the
mediaeval schoolmen shut itself up "in the centre point of the indivi-
dual", {.e,, God'(f896=557); "man became eénacieus of hisg will and hise
achievements, took pleagure in the earth and its soil, and also his
OCcupations" The 1nvention of gunpawder mada the individual haraism
°f the feudal period more dangercus than aublime, and men and wamenvaf
8dventure turned their thoughts to "the exploratian of tha earth, or

the discovery of the passage to the East Indies. America vas dis- |
COVered its treasurea and people ~—-nature, man himselfa vigaticﬁ“'
Hegel continues, "was the higher romance of ccmmerce" (1896;1 58-1 59)
VThe same Junctura is isolated by Marxx  | ‘
| The - circulation of commodities is the atartin&“?ﬁint
of capital, The production of commodities and their
“eirculation in its developed form, namely trade, form

“the historic presuppositions under which capital arises.“; 
World trade and the world market date from the sixteenthr‘[k
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century, and from then on the modern history of capital
starts to unfold. (Marx, 1976:247)

Hegel argues that religion reflected this new direction toward
the external world, and as a result, "the Reformation of Luther had
inevitably to come ,.,." The lutheran faith focused attention on the
present, on experience, and goaded men and women "to understand laws
and forces, i.e. to transform the individual of perceptions into the
form of universality". The "works" of the individual were now the
object of faith andeod was conceived "in spirit aloné, He {3 not a
beyond but the truest reality of the individual", (1896:159) Luther-
anism encouraged the individual to be "satisfied in his activity, to
have joy in his work and to consider his work as something permis-
8ible and jus£ifiab1e eee Ari and industry ieceive through this
Principle new activity, since now their activity is justified", The
Search for profit and the inclination of men and women to improve them-
Selves through work and 1abour "recelve ... highest confirmation, and
that ig sanctification through religion“ (Hegel, 1895:148~149)

The new philosophy, atimulated by its release from theology
throuph the Reformation, turned its attention to the aelf»conscinusneaa
of the 1ndividual and the understanding of what was taken to be "the o
premsuppc sed ohject" (negel, 1896:160) The separationlcf thaalogy
- from philoaophy spelt the death of theology as a theary of the indivi~
dual, nature and SQciety" theolagy s'”hmme and private matayhyaics, '
aTe thug [now] frequently quite uncultured, uneritical thought — the
th°“8ht cf the atreet"' True, Christianity retaina 1ts “particular -
- QUbjective cgnviatigﬁﬂ —its histarical truth *w-"but these theughta
which constitute the critericn are merely the reflections and apiniens -

which flcat about the surface of tha tim&“ (Hegel, 18953150~161)
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Thus, the Reformation brought about the utter dissolution of theology:
"ess When thought comes forth on its own account,® declares Hegel,
referring to modern philosophy, "we thereby separate ocurselves from
theology." (18961161)

The unity of thought and being constitutes the chief problem of
the new philosophy, and in the eighteenth century philosophy itself
broke into two opposed aides: realism or materialism, and idealiem.
Materialism supposes thought to be caused by the action of external
objects on the mind, while idealism seces the categories of thought as
independent of the external world. Materialism is concerned with
€Xperience or reality as it appears in natﬁre and society as well as
in the activity of the human being. Its paramount concern is with
what exists — the present, As the young Marx puts it, with regard to

the French enlightenment,

the downfall cf seventeenth-century metaphysics can be
explained by the materialistic theory of the eighteenth
century only as far that theoretical movement itself is

explained by the practical nature of French life at the
time, That life was turned to the immediate present,

worldly enjoyment and worldly interests, the earthly
world., Its anti-theological, anti-metaphysical, and
materialistic practice demanded correspondingly anti-
theoretical, anti-metaphyaical and materialiatic theories,

(19?1877)

The methed of’&éterialism i# thaf of ”fihite", or natural science;,
- the hethod or abservation and deduction, the formation af univeraal
‘laws, and 50 on, Accor&ing to Hegel, the empirical aciencea are | |
finiie because their mode of theught, as a merely formal aet, darives ,
1t5 Content fraa withsut., Their centent therefore is not known as-
m°“1ded from kithin throu;h the thoughts khich lia at the grcund af it,
and forn and content do not thoroughly interpenetrate each ather“ o

,(’9?5 !90) For Hegel, materialism marked a great advaneé Al
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scholastic or mediaeval philosophy which set aside the human power of
observation and approached arguments respecting nature from the

vantage point of abstruse and abstract hypotheses, Moreover, the
development of all science and philosophy depends on the findings of
empirical science, "for mind is essentially a working en something
different”, (Hegel, 1896:177) The young Marx shares Hegel's positive
evaluation of materialism, but he is as yet unaware of what Hegel sees
a8 the negative or finite aspects of materialist philosophy, "Materia-
lism", says the young Marx,

is the son of Great Britain wz_birth ese [4nd] the
real founder of Enrlish materialism and all modern
experimental science was Racon, For him natural
science was true science and physics based on percep-
tion was the most excellent part of natural science ..,
Accerding to his teaching the senses are infallible
and are the source of all knowledge. Science is experi-
mental and consists in applying a rational method to
to data provided by the senses., Induction, analysis,
comparison, observation and experiment are the
principal requisites of rational method., The first and
most important of the inherent qualities of matter in
motion, not only mechanical and mathematical movement,
but still more impulse, vital life spirit, tension ...
The primary forms of matter are the living,
individualizing forces of being inherent in it and
producing the distinctions between the species,

In Racon, its first creator, materialism contained
latent and still in a naive way the germs of all-round
development, Matter smiled at man with poetical :

sensuous brightness, (1971278~79)

Yo less thaﬁ to the world of nature, matarialiam applies itaelf
to the study of nations and the,relatianships between inﬁividuals"iﬁf¥l~f
Soclety, Where the rule of law was based in feudal timeé on the maxima
of th& 014 Testament, and guilt or innoceﬂce in eriminal preceedinpa
'wag decided by divina {ntervention as eryreaseé in trial by tcrture, :
L]

,np" n-.'*ight”,\says Hegel, "was sought for in man hinself, and in i3

h
Istory |, n The method of observation ?&@ pziiized to determine “the;" 
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desires which could be satisfied in the state and the manner in which
satisfaction could be given them, in order thus from man himself, from
man of the past as well as the present, to learn what is right",
(Hegel, 1896:163) Hegel's observations on this aspect of materialism
are taken up by the young Marx, who connects materialist philosophy to
the development of communisms:
There is no need of any great penetration to see from
the teaching of materialism on the original goodness
and equal intellectual endowment of men, the omnipotence
of experience, habit and education, and the influence of
environment on man, the great significance of industry,
the justification of enjoyment, etc., how necessarily
materialism is connected with communism and socialism,
If man draws all his knowledge, sensation, etc,, from
the world of the senses and the experience gained in it,
the empirical world must be arranged so that in it man
experiences and gets used to what is really human and
that he becomes aware of himself as man ... If man is
shaped by his surroundings, his surroundings must be
made human, If man is social by nature, he will develop
his true nature only in society, and the power of his
nature must be measured not by the power of separate
individuals but by the power of society. . (1971:82)
- Because materialism places all truth in sensation and matter, even
God came to be questioned because His existence could not be verified
in the sensuous present.',“Since only what is material", says the young
Mary, "is perceptible, knowable, nathing is kaowﬁ of the existenee of
‘Gods' I am sure only of my own existence. (1971:80) “The result“, as
Hegel points out, "has e been atheism. Cod wnul& thus be an
historical produgt of weakness, of fear, of joy, or. or interested hapea,
®Upidity, and lust of power. (1895!51)
Fcr Hegal, realiam or materialism fai13 to account for tha fact
“th&t the categaries of tbchht are nat the mere result ef the aation of -
eXternal objects on the min&, but rather, a8 Kant explains, the cate«"

‘ Ebries are 1nde§endent gg experianae or a zriariz ”... ths high&st
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legislation of Nature must lie in ourselves, namely in our under-
standing, and ... we must seek its universal laws, not in nature, by
means of experience; but conversely must seek lature, as to its
universal regularity, solely in the conditions of the possibility of
experience lying in our sensibility and understanding," (Kant,
1883:67) Science, it is true, deals with "a variety of sensuous
Properties and matters; ... [however,] these matters (elements) also
stand in relation to one another ... [and] the question is, Of what
kind is this relation?" (Hegel, 1969:311) Discovering the relation-
ship between things requires more than passive observation, it needs
thought and theory to penetrate the veil of sensuous experience. The
verification (or falsification) of theory depends on observation; but
theofy itself is a product of the active power of the human mind,
Materialism, with its reliance on the method of the natural sciences,
fails to Appreciate the independent role of theory, of the activity of
the'mind. ,The physicist3, for example, says Hegel,

devote their attention to what they call experience,

for they think that here they come across genuine

truth, unspoiled by thought, fresh from the hands of

nature; it is in their hands and before their faces.

They can certainly dispense with the Yotion [theoryl,

but through a kind of tacit agreement they allow

certain conceptions, such as forces, subsistence in

parts, &c. to be valid, and make use of these without

in the least lnowing whether they have truth and how

they have truth. But in regard to the content they

express no better the truth cr’things,,ba;,anly_tbg

sensuous manifestation. (1894:155) L

Hégei's~nht1oh'that the exterﬂaiyappearance of things, theirv

Sensuoug mﬁnifestétioﬁ, must 5é'pénetrat8¢,by,*h¢ mind, by hunan
theory‘er ideality, apééaléd greatly to the»$a§ura&H§rX.k “?he ?1d?r
’;he grew agggéété S;,s‘nPrawe:' "the more he égmq to agree “ith~:;.'

Heéel and the German ideélists that truthylay below the 1gvelqu ‘} 
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immediate empirical perception. It had to be dug for by well~-informed

men with a gift for theorizing and philosophic reflection ,.." (19762

315) For Hegel, as for Marx, materialism (and natural science with it)

deludes itself when it imagines that its categories deal only with

things as they are directly perceivable by the senses, Much of what

materialism takes to be concrete facts are actually only theoretical

constructs which, as Hegel suggests, "cannot be verified by observa~-

tion",

Fven "matter itself”, he notes,

— furthermore form which is separated from matiter =—-
whether that be the thing as consisting of matters, or
the view that the thing itself subsists and only has
proper ties, is all a product of the reflective under-
standing which, while it observes and professes to
record only what it observes, is rather creating a
metaphysic, bristling with contradictions of which it

is wnconscious. (19751186)

Hepel's critique of materialism is taken up by Marx in Capital,

where he applies it to theories about the nature of the laws of

°°mpetition‘under the bourgeois mode of production, "¢ is not our

Intention here", notes Yarx,

to consider the way in which the laws, immanent in

capitalist production, manifest themselves as coerclve
laws of competition, and are brought home %o the mind
and consciousness of the individual capitalist as the

directing motives of his operations. But this much is N

clear: a scientific analysis of compatition is not -
possible, before we have a conception of the inner

‘nature of capital, just as the apparent motions of the

heavenly bodies are not intelligible to any but him,
who ig acquainted with their real motions, motions
which are not directly perceptidble by the senses.
(1976:4}}) , ‘ : i g L

It humay £heor§'Gr ggegiity;ﬁg,ng¢egga:y to'ﬁenatrafesthg:mysterias‘ef‘ 

the Natural realé, it is sa’magh the more indispensable in camprehend~

ing what Marx, ~kf¢11§§iné: ﬁegél{téils wthe supra-sensible or social”

.Verld‘

(19761165)
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According to Hegel, the hurman mind — like all natural organisms
—— is a product of self-development, and is not dependent on sources
external to it., Thus the external or finite methodology of materialism
and natural science is incapable of grasping the immanent or '"neces-
sary" character of human consciousness, DBefore Hepel, Kant had
already elucidated the principle of living organisms, a principle

materialism fails to comprehend: "an organized ratural product is one

in which every part is reciprocally both end and means." (Kant, 1973:

24) For Kant, as for Hegel, freedom is both the end and means of
human development, and "the concept of freedom", Kant declares "is the
Stumbling block of all empiricists ..." (1956:8) While under the
influence of Feuerbach, the young Marx is unable to see this weak
Point in materialism — its inability to understand organic processes
85 well asg the active and transforming nature of individual human
Consciousness, As the young Yarx points out, for materialism the
human individual is something like a machine, and is subject to the
forces of nature: “Every human passion is a mechanical motion ending
°F beginning, The cbiects of impulses are what is called good., Man
1s subject to the same laws as nature; might and freedom are lden=-
tieal,n (1971:80) ¥ant, however, emphasizes the contrast between :
Ratural organisms and mere machineryt “In a watch", notes Kant,

one part is the instrument by which ihe'mevemeﬁt;nf e

the others is effected, but one wheel is not the e

‘efficient cause of the production of the other,. One

part is certainly present for the sake of another,

but it does not owe its presence to the agency of

that other. For this reason, also, the producing

cause of the watch and its form is not contained in

the nature of this material, but lies outside the |

watch in a being that can act according to ideas of

& whole which its causality makes possible.’ Mence : o
one wheel in the watch does rot produce the other, and, -
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still less, does one watch produce other watches,
by utilizing, or organizing, foreign material;
hence it does not of itself replace parts of which
it has been deprived, nor, if these are absent in
the original construction, does it make good the
deficiency by the subvention of the rest; nor does
it, so to speak, repair its own causal disorders.
But these are all things which we are justified in
expecting from organized nature., - An organized
being is, therefore, not a mere machine., For a
machine has solely motive power, whereas an
organized being possesses inherent formative

power, and such, moreover, as it can impart to
material devoid of it — material which it organizes.
This, therefore, is a self-propagating formative
power, which cannot be explained by the capacity of
movement alone, that is to say, by mechanism,

(1973:22)

According to Hegel and the mature Marx, human consciousness ig the

ihfinitely creative, transforming power and manifests itself through

human practice in the external, social world, "... Work", notes

Hegel’

is the result of the disunion [between human beings
and nature], it is also the victory over it., The
beasts have nothing more to do but to pick up the
material required to satisfy their wants: man on

the contrary can only satisfy his wants by himself
producing and transforming the necessary means, Thus
even in these ocutside things man is dealing with

himeelf, (1975:44) ’

Materialism, on the other hand, holds that mind is determined by the

Qutside world: that is, by the world of nature and soclety that human

'deality itselr transforms and creates. As Marx puts it in his

®ritique of Feuerbach's materialism in the German Ideologys

Feuverbach ... does not see how the sensuous world
around him, is not a thing given direct from a11~;2_1,;
eternity, remaining ever the same, but the product

of industry and of the state of society; and,
indeed, {n the sense that it is a histerical .

Product, the result of the activity ol a vhole
succession of generations, each standing on the
shoulders of the preceding one, develeping its
industry and its intercourse, modifying its sceial
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system, according to the changed needs, Even the
objects of the simplest "sensuous certainty" are
only given him through social development,
industry and commercial intercourse,

Even the "certainties" of Feuerbach's beloved natural science, lMarx
continues,

Even this "pure® natural science is provided with

an aim, as with its material, only through trade

and industry, through the sensuous activity of men ...
Feuerbach ,.. only conceives [man] as an "object of
the senses", not as "sensuous activity", because he
8till remains in the realm of theory and conceives
men not in their glven social conditions, not under
their existing conditions of life, which have made
them what they are ... Thus he never manages to
conceive the sensuous world as the total living
sensuous activity of the individuals composing it ...
(1968:58-59)

In other words, what both materialism and Feuerbach himself forget is
"reVOIutionising practice™ or human ideality.

Despite its defects, however, materialism makes a genuine attempt
to overcome the separation of thought aﬁd being, to provide a solutiocn
Tor what is, after all, the supreme problem of philosophy. "We must
Tecognize in materialism”, suggests Hegel, “the enthusiéstie effort to
transfom the dualism which postulates two ditferent worlds as
eq“alli substantial and true, to nullify this iearins asunder of what
1s originally One." (1969:34) This accomplishment of materialicm is
algg Tecognized by the young Farx: “IfY, er-mater;alism,»~

man's senses are the source of all his knowledge .a0

then conception, thought, imagination, ete,, are
nothing but phantoms of the material world more or . .. .
less divested of its sensuous fOIM .e» Ai; S»nﬁﬁriiﬂri‘al -
Substance ust as much nongense &s an jincorporeal -
body, Eodif geing;sahstamae,’are one and the same -
real idea, One cannmot separate the thought from

Ratter which thinks, DMatter is the subject of all
changes,” (1971:80) | B
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Idealism — what Hegel calls, the second approach to the problem
of the unity of thought and being -—— proceeds from thought and makes
everything the product of mind. "What Realism draws from experience
is now derived from thought a priori." Nevertheless, Hegel argues,
the two sides overlap one another; materialism must give experience
the form of thought as laws and theories, while the abstract univer-
sality of idealism is in need of a determinate content derived from
sensuous reality. "The philosophice éystems are therefore no more than
modes of this absolute unity, and only the concrete unity of these
opposites is the truth," (Hegel, 1896:165) The same unity is urged,
of course, by Marx. "The chief defect of all hitherto existing
materialism ... ig that the thing,... reality, aensubusness, is con-

ceived only in the form of the object ... or of contemplation, ...

but not as human sensuwous activity, practice, not sublectively. llence

it happened that the active side, in contradistinction to materialiem,
vas developed by idealism — but only abstractly;‘sincev.., idealism
does not know real, sensuous activity,aé,auch." (1969,,1:!3) For
TRegel and for Marx, philesophy is now posed with the question which
they botn belié?e éah‘enlyvbevanSVered by a philosophy which
conatitutea the unity;ér ﬁaterigliam and‘idealiSﬁ{‘,ﬁHéwviarand,th »
°an thought be identical with the dbjéqtive?"ﬂf(H@g§1,21896§166)“,' .
The answer §¥éviéed by“Hegél's abéalutgkidealism,:and<which'I;wiilf
- ®Utline in more detéil‘in ihe fallowing'chaptefs; ;g:the‘ena~wh1¢h »

- ®Xelted Marx in 18&5 an& prompted him to set down the Theses on

v The’§ueation’whe£ﬁer objéctive‘;.Q'truth‘éan be

“attributed to human thinking is not a‘question'cf
theory but a practical question. ‘In practice man . -
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must prove the truth, that is the reality and
power, the this~sidedness of his thinking, The
dispute over the reality or non-reality of
thinking which is isolated from practice is a
purely scholastic question, (1969, I:13)
The same excitement which infuses Marx's Theses also races
through lenin's 1914 commentary on Hegel's Logic. "Remarkable," Lenin

exclaims,

Remarkable:s Hegel comes to the 'Idea' as the

coincidence of the Notion and the object, as Yruth,

throupgh the practical purposive activity of man ,,,

Undoubtedly, in Hegel practice serves as a link in

the analysis of the theory of cognition, and

indeed as the transition to objective ("absolute®,

according to Hegel) truth, (1963:1191)
"Marx," Lenin continues, “"consequently, clearly sides with Hegel in
Introdueing the criterion of practice into the theory of knowledges
See the Theses on Feuerbach." The conclusion to be derived from Hegel,
is obvious: "Man's consclousness", says lenin, "not only reflects the

bueﬂtive world, but creates it.” Llenin's study of Hegel led him to

& further conclusion, For legel, writes lenin, "Practice is higher

than theoretical kmowledse, for it has not only the dignity of

univerSality but also of immediate actualityx“ (19553212~213)

A little less than three years after Marx's diecovery nf

W o
eVOluti ond sine prastice” in Herel, ﬁarx wrote the Cgmﬁunist Eanifesta

(1959. 1:98-137); after a'giwilaf“ppriad; Lenin m%&e a r@vnlutién;i"

The new relationsAip of men and women to philcaonhy and scienre :
Exe“plified by the revolutimnising\rractice“ of &arx and lenin is
nticipated by Hegel, The philesorhers of tha aﬁeient world,fhe

.w ,‘
- TTites, vere ”ga}f.gqujQiﬁg ‘néiviéualitieﬂ cos thﬁY kept th@

~°Xterna1 ﬁgnneeticﬁ wit& the we rld all iha furthpr rem@ved fram them« :

8
QIV@S becau»a tﬁQy 414 rot gmggtgy apprmve of maah i%erein pr&a@ni;
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or at least it ever proceeds on its way, according to its own parti-
cular laws, on which the individual is dependent"., In the Middle Ages
philosophers were chiefly clergy, theologians and ®"in the transition
period" from mediaeval to modern times "the philosophers showed them-
selves to be in an inward warfare with themselves and in an external
warfare with their surroundings, and their lives were spent in a wild,
unsettled fashion", (1896:167) Thus the Italians Bruno and Vanini
vers burnt at stake by the Inquisition; the Frenchman Cardanus was
imprisoned and tortured; his compatriot Ramus was murdered.

The case is different with modern thinkers., They no longer con-
stitute a class or group by themselves: "we find them generally in
connection with the world, participating with others in some common
work or calling ... They are involved in present conditions, in the
world ang 1£3 work and progress.” The new relationship of philosophy
and science with the world results ffom the mtiaﬁaliiy and universal
Comnection of individuals with one another which sets bourgeois
Boclety apart from past epochs. "This cormection is of euch power
that every individuality is under its domination and yéf at the same
time can construct for itself an invard vorld." (ﬁ?8§1:‘1895!f67“?63)-

In modern society thé external life of the i&dividaal may Sé 6e§ ~
Part from his or her inward exiﬁtﬁﬁ¢9: whiie in ﬁast 3555 & p&rsaﬁ‘s\ 
Invard 1ife vas entirely detexﬁdﬁéd:by'hia or har‘auiwaxdfwccuﬁgtiﬁn¥ 7‘
& Priegt was a priest, # peasant,'a peasant; Eatesiﬁagélg

Now, on the contrary, with thelhf5h¢¥4de$T@° °fJ ;
Strength attalned bty the inward side of the
. individual, he may hand over the external to
~chance; Just as he leaves clothing to the contin-
gencies of fashion, not considering it worthwhile

10 exert his understandirg upon it, The external
Le leaves to be determined by-thg,ordar which;ig ”
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present in the particular sphere in which he is
cast, The circumstances of life are, in the true
sense, private affairs, determined by outward
conditions, and do not contain anything worthy of
our notice. (1896:168)

Accordingly, Marx —— a man whose outward personality and prejudices

conformed in most ways to the respectable middle-class standards of

his time — went about his business in london, trudging daily to his

"seat in the British Museum, gpinning the web of revolution, But Marx

like all other individuals in capitalist society also found that he

had to "seek to act in connection with others"; he found in those

dark days in London that

The calling of philosophy is not, like that of the
monks, an organized condition. Members of academies
of learning are no doubt organized in part, but even
a special calling like their sinks into the ordinary
commonplace of state or class relationships,*because
admission thereinto is outwardly determined.,” The
real matter is to remain faithful to one's aims,

(Hegel, 1896:169; my emphasis)

* I ST T o T
v, Like Marx, Hegel had reason to believe that admission to
dCademjog of learning" is moutwardly determined", Doth men were
Sed entry to the academies of learning of their day,
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CHAPTER 5

ALIENATION AND IDECLOGY

1, Feuerbach, Vestern Varxism and Alienation

"In the social production of their existence,™ writes Marx in the

"Preface" to his A Contribution to the Critigue of Political Economy,

"men invariably enter into definite relations, which are independent of
their will, nemely relations of production appropriate to a given stage
in the development of their material forces of production," (1970:20)
What Marx means here is elucidated by an already quoted passage from

the Fiphteenth Pruraire of louis Napoleon where he writes,

- Men make their own history, but they do not make
it just as they please; they do not make it under
circumstances chosen by themselves, but under circum-
stances directly encountered, given and transmitted
from the past, The tradition of all the dead generations
weighs like a nightmare on the btrain of the living,

(1969, 1:398) ,
Nevertheless, tarx's cbservation in the "Preface" is enthusiastically
®ubraceqd bty louis Aithugger and his followers, who  deny that for
Yarx, men and women are "'free' and vconstitutiﬁe‘" actcra in tha human |

Tramy, Individuals, Althusser declares, "work in and through the n

detenninatians of the forma of historical exlﬂteare of the saaial ‘L_:,‘.‘
1ati°nﬁ of p*ﬂé&cti&n and r@groduatien" (1976 95) o
For Althdsggr’ bistgry is a "process witheut a vub*e»t or Goal",
in ¥hieh men and women can act nﬁly ags apents determined by their
Socta) relaticna. (1976:94) uacial relations, in tarﬂ, are a ﬂrnéuat -

of the class struggle = what Althusser calls, the "motor” of histﬂry,"'“




201

(1976:99) Althusser unites his interpretation of Marx with a corres-
ponding vision of Hegel, Both thinkers, he argues, deny the "philo-
sophical ideology of the Subject“; that is, they do not see the human
individual as the subject of history, nor do they posit the liberation
and freedom of men and women a3 history's goal, (1976:178, 97)
Althusser claims that Hegel substitutes the Idea for the human indivi-
.dual and Marx substitutes the class struggle for the Hegelian Idea.
According to Althusser, nistory in Marx's view, "ig a terribly
positive and active structured reallty, just as cold, hunger and the
night are for his poor worker™, (1969:115) The basic asgumptions of
Althusser's structuralist Varxism are summed up by Nicos Poulantzas:
"1. The distinction btetween real processes and processes of thought,
between bteing and knowledge. 2, The primacy of being over thought
the primacy gf the real over the xnowledge of the real,” Poulantzas
(ang Althusser) belleve that tin the strong sensayef the term, only

Teal, concrete, singular objects exist“,»and therefore,‘“the final aim

of the process of thought is ynowledge of these ubjects"; (1973112=13)
Both Poulantzas &gg Althusser forget, howeveT, that a corpse is also

& Mterridbly positive and active atructured realitY" “even if the
activity of its “de—ce&tr&d" struature (Althusser, 1969: 115& 102) 13

only decomvﬂsitien., A ccrgse mcst certainly has existence “in the L

: gtm’ng sense of the iem” — it iz 8 “r@al’ ccﬂJr@te, sinmla‘r Objé?c‘t“

: corpse, in fact, is the ultimate rcalizaticn of tha primacy of ﬁ&lng :
over thought, (Beﬂel’ 1976:232) e Because indiviaual kumaﬂ caﬂaciouam"
Negs ana will cannot be geen, hea*d, snelled or prodded with one's

vt“°t it lacka reality ”in the strong sense" for the Althfsserianﬁ.

B
- The. case is dirferewt fo” ‘egel ard Larx.‘
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According to Marx, the object of social science "is always what
is given, in the head as well as in reality"; economic categories,
for example, "express tne forms of being, the characteristics of
existence", (1973:106) Hegel also emphasizes that philosophy and
science are concerned with "the apprehension of the present and the
actual", and that truth in science "means that concept and reality

‘correspond”. (1576310, 231) For both thinkers, the present, in
Marx's words, "points beyond {tself ... towards a past lying behind
149 and towards the future as well. (1973:460-461) "... The great
thing", Hegel writes, nis to apprehend in the show of the temporal and
the transient the substance which is jmmanent and the eternal which is
present," (1976:10) This view of society as something with a past
as well as a future ig predicated on the notion that gsociety "is a
kind of independent org;ni"ﬁ" (rarx, 19731464), a living unity which
finds fts life in the breath, pulse and consciousness of the men and
women who make it up. Fer vegel and Marx, the concept of a living
Organiem expresses the essence of the dialectic in history, the
activity of living, conscious {ndividuals in the process of the pro-
ducti°“: reproduction axdvtvazsfarmation of saciaty. From the ptand=-
Point of both thinkers, the “vasic final outcome” of hunan history is
the fu11 velaboration and deyelcpmemt of tbe human persenality aﬁd its
Treedonw, (Réﬂdcls?v’ gnq7;435) nistory is not althusaer‘a 11f&1@¢$
"Process without a Subject or Cﬁal“ tut the recard ané reality ef t§§
et:1Vin8 of §ndividual men and Women taward the multi~f&ueted
$Xrression of iheir’¢&aiu~t¢r and “arssnality, tewﬁrd fr&&uame
One gg,Althﬂgservg'griwgry aims is to expunge the huranistic

Qle\n : .
g ,v i — Y ey 5 3 : B
o _??,?n NYarzigs which, he belleves, siemd from the young ?&?? 8
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assimilation of Feuerbach's materialist inversion of Hegelian philo-
sophy. It is paradoxical, therefore, that Althusser's conception of
Hegel's Idea as a process without a subject or goal is derived from
the writings of the young Marx and Feuerbach. "Hegelian philosophy",
writes Feuerbach, "made thought, —— namely the subjective being con-
ceiveq, however, without subject, that is, conceived as being distinct
from the subject — into a divine and absolute being." (1966:36) For
Hegel, adas the young Marx, "the divine procesa of man ... must have

8 bearer, a subject. But the subject first emerges as a result, This

Tesult ,,, is therefore God =~ absolute Spirit = self«knowing and

§El£:§§nifesting Tdea. DReal man and real nature become mere predi-

cates — symbols of this esoteric, unreal man and of this unreal

Mature," fhus Hegel's philosophy concerns "the absolute sublect as a

Drocess .,, a pure, restless revolving within self", (1964:168)

According to Feuerbach and the young Marx, the truth of the historical
Process 1ies not in the Hegelian Idea but in man and woman as specien
being, as the generic essence of humankind, "The new philosophy™",
&ays Peuerbach.

makes man = with the inclusion of nature as the
foundation of man = the unique, universal and highest
object of philosophy ... Truth does not exist in |
thought for itself or in knowledge for itself. Truth

is only the totality of human life and of the human
essence ,,, The essence of man is contained only in
the community and unity of man with man ... (196.6:70»-?1)-

Hegel, however, had already criticized the notion of species being |
°F man as‘a’hoyeleés abstraction. "... A persen”, he writes, ”13 a

*Peeirye existence; not man in general (a term to which no real

®Xlsteng, corresponds) but a particular human being.” (1956:24) 1Th5, n‘l,ff

Dﬁrticnlar human’baing, in turn, must be seen within tbe cantexg ??‘f *l:;{f
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his or her sensuous activity in society.

The first glance at History convinces us that the
actions of men proceed from their needs, their
passions, their characters and talents; -and
impresses us with the bellef that such needs,
passions and interests are the sole springs of
action — the efficient agents in this scene of
activity., (Hegel, 1956:20)

It is not the Idea that creates history, but the concrete action of

&

iﬁdividual mén and wbmeh guided by fheir interests, passions and
desires, "Only by thia'acfivity" 1s'thé’"Idea‘a3 well as abstract
Characteristics generally ... realized, actﬁaliied; for of themselves
they are powerless. The motive power that puts them in 6peration and
8ives them their determinate existence, is the need, instinct,
inelination, and passioh ofkﬁan;“~ (Hegél; 1956?22> 5 .
Meoo The absolute right 6f persdnal existence",kﬂegel remérka,'is

"to find itself éatigfiea 1n‘its activity éﬁd 1aﬁouru.g.’ Nothing «4e
happens, nothing‘is accompliéhed unless’the_individﬁala‘céhcérﬁed seek
their satiafaction in the issue," (1956:23) Heé@i'?_vigﬁféf history,
then, hds nothing tﬁkdo‘with the abstiéefions of,Althﬁgse#, FPeuerbach
214 the young Marz. Writes Regel, ' i

Two elements ..;“enter inﬁﬁythé”05dé§f ﬁf'Oﬁf;'f

investigation; the first the Idea, the second the .

complex of human passions +e» We have spoken of

Freedom as the nature of Spirit, and the absolute -

" goal of history ... I mean here nothing more than . . .~
the human activity as resulting from private .
interests ... with this«qualification.Athat the .
whole energy of will and character is devoted to

" their attainment ... The object [freedom] is so. . -
bound up with the man's will, that it entirely and

 alone determines the "hue of resolution", and is

inseparable from it, It has beoome the essence of

his volition, (1956323=24) =~ oo

At first‘attractéd by,Feueibachfé'¢0ncé?t of speaies being, Marx

'13ﬁ9? rejects it and turns to’HGQEL’E Yiew tha#«thB hﬁman ihdividual , 1
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is above all a social being:

Feuerbach resolves the religious essence into
the human essence. But the human essence is no
abstraction inherent in each single individual, In
its reality it is the ensemble of social relations
... The human essence can with [Feuerbach] be
comprehended only as "genus", as an internal, dumb
generality which merely naturall unites the many
individuals, (1969, I:1ZT—“ﬁ”_~x

Along with Hegel's notion of the human individual as a social being,
Marx also comes to accept his conception of the role of men and women

~1n the making of history. "When", writes Marx in his critique of

Proudhon's "quasi-Hegelian phrases" in the Poverty gg‘PhilosopMy,

When we ask ourselves why a particular principle was
manifested in the eleventh or in the eighteenth century
rather than in any other, we are necessarily forced to
examine minutely what men were like in the eleventh -
century, what they were like in the eighteenth century,
what were their respective needs, their productive -
forces, their mode of production, the raw materials of

" production =~ in short what were the relations between
man and man which resulted from all these conditions of
existence., -To get to the bottom of all these questiona
— what is this but to draw up the real, profane history
of men in every century and to present these men as
both the authors and the actors of their own drama,

(PP:110-111; _my emphasis)

Althusser claims that "the Thesis that"menf*(the:concrete.
1ndividuals) éra'iﬁg‘subjeéta‘..; of,bisfory’;.‘ has #othing to do wiﬁh: 
Marxiom, but actually constitutes a quite dubious theoretical position
~which it isnpiacticaiiyhimpossible £§iconéeivé and,tovaaf¢5d";‘”(ig75; SR
98) It 1s ceftaiﬁiy easiei tbfbahceive fﬁe:p:¢¢¢93 9f histdrykin’;,r'
terms of abétraétions’than‘as tha reéult bethg'actiéity.¢figcnerefe‘,,;
hum§n~beings.’;1t,is also frue‘that the “iﬁdividuai"‘is‘akcéteggxy that
makes only very rare appeéranceskin‘the wriiihg§ df we3tern Marxiem,
1nclaés"jéﬁa’"diass dtrugglé”; wﬁi#hvﬁerform thé'same ro1é'in‘Marxist

‘th@OrY’ag Feuerbach'si"human~gssence“, are more often the operative e
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terms, 4 good example is Lukics' History and Class Consclousnesgs,

Which charges "bourgeois thought” with the error of regarding "social
Phenomens, ves from the standpoint of the individual", and which
demands that things should be looked at "from the point of view of
the proletariat .o together with its orgenised form, the Communist
Party ., .0 (1971:28, 20, 75)

The Western Marxist glorification of the proletariat, of course,

simply echoes Feuerbach, "Not I, you, or any one else is the measure

°f truth, but man, the species." (Quoted in Hook, 1976:261-262)

PeUGrbach no doubt expresses here a great belief., Dut to aurrender

the "vourpeois™ right to decide what is objective or not to the species

9L even to o_the prolétériat ig to surrender the right of deéision

.liiggzggx to the individual or individuals whq claim to speak in the

Dame of the species or the proletariat, The Tesult of this surrender

13 well khown; it is called silence, "I am not talking", Bays
Althusger in his critique of Stalinism,‘ﬁabout the‘Silencé'or half—' -
silence of the moment, but about a silence that has lasted twenty
Years, It ig clear that the Soviet 1eadexs have refused and are still

‘ 2233312& to undertaka a ﬁarxist anqusia of this gigantic error,
v'buried like 1t3 millions of victims, in official silenca... “The Ua“ﬂi

tes lives on in symptomatic silence about its own history. (1977%11) ;_ .

"o, We must never overlook the distance" declares Lukacs, “that .

aeparateo the consciousness of even the most revolutionary worker from .
' the ‘authentic class conaciousness of the proletariat. (1971:&0)
utalln and hig ‘successors, to their everlaetlng credit, never mada thia

' Mistake ' The debate about Lu?aca' movement frem a "revolutionary

’realism" characterized bY Historz_and Clasa Conscieusnas% to the "non» u,f’
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Tevolutionary Realpolitik of Stalin" (Lowy, 1977:64) could be settled

by recognizing that Lukics's early work formed the philosophical

The Western Marxist abstractions of "the

Wderpinnings of Stalinism.

Proletariat" and "elass struggle" are merely the continuations in
theory of Stalinism.

Despite Althusser's claim to the contrary, the "individual®
‘appears at least as often in the writings of the mature lMarx as do thg
categories of M"elass" and "class struggle”. Moreover,,Marx’s emphanis
on the individual and his use of the individual as a category in his
theory of gociefy and history is a direct inheritance from the philo=-
Sophy of Hegel and German Idealism, "... Personal conviction", Hegel
Temarks, "is the ultimate and absolute essentilal which reason and its
Philosophy ... demand from kmowledge." (1892:14)

Althusaer 8 contention that Hegel's view Qf hiatory concerns a

"Process without a aubject or Goal" is not the only, nor the most
important of Feuerbauh's and “the young Marx's contributiens to contemnbi
Porary Narxigm. The materialist assumptiona of the Althusserians,

; ~Which are shared by moat Marxists, also have their roots in the
.wTitings of FEuerbach and the young Marx. As Vogel points out, o

"Fewerbach's philosophy is baaed on senae'perception veo® (196681%)
 ‘ "The real in. 1ts reality or taken as real" Fbuerbach explains,k"ia
the real as an objeet of the aensaa. it is the sensuous.r Truth,‘k"*‘
reality, and gensation are 1dentical. Only a eensuous being is a true :
and real being. Only thrcugh the senses and not through thought for
itself, is an object given in the true sensa. (1966:51) The young

Marx, Who contrasts the "sober philosophy" of Feuerbach with the

"drunken sneculation" of Hegal (1971 75)9 suggests th&t "sense
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experience (see Feuerbach) must be the basis of all science. Science
is only genuine science when it proceeds from sense experience, in the

two forms of sense perception and sensuous need; 1i.e, only when it

Proceeds from nature". (1971:72)
The emphasis on sense perception with its obvious distinction

from ang dependence on external objects, leads to the conclusion that
the object, sensuous being, has priority over thought and the mind. ",.,
We make the real, that is,‘the sensuous, " Feuerbach points out, "into
118 own subject and give it an absolutely independent, divine, and
Primary meahing which ig not first derived from the idea", i.e., from

thought, (1966:51) In his essay on Feuerbach, Ingels approvingly

Summarizes Feuerbach's materialist positions -

The material, sensuously perceptible world to which

'we ourselves belong is the only reality; and ... our
conaeiousness and thinking, however supersensuous

they may seem, are the product of a material, bodily
organ, the brain,  Matter is not a product of mind,
but mind itself is the highest product of matter, This
is, of course, pure materialism, . (1969, IIT:348)

In Feuerba¢h's philosophy, the human mind and thought are essen-
t1a1ly passive in relation to the independent, external object:

" Only that thought which is determined and rectified -
by sensuous perception is real and objective thought e
the thought of objective truth +.. Perception takes =
matters in the broad sense, whereas thought takes them .

~ in their narrow sense, 'Perception leaves matters in
their unlimited freedom, whereas thought gives them
laws, which, however, are only too despotic, Perception

~_enlightens the mind, but determines and dacidea nothing
vee (19661 64-65) o ST N

Feueibach's‘conceptiob‘of the‘passivetnature of the mind is
Summeq up in.thélphraéei‘"TﬁingﬂjmuSt not be;thoughtﬂafvofhérwise than -
as fhey‘appeai'ih'gegiityz..;:»The laws of reality are also the laws of

- »thonght'“ (1955:52_63)T§e'y0ung Varx was neverrcamfortéblé Qith iﬁis ' ,:'k:
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aspect of Feuerbach's materialism, although it is accepted by some
contemporary Marxists, Timpanaro, for example, claims that "we cannot
««s deny or evade the element of passivity in experience: the external
situation which we do not create but which imposes itself on us",
(197437) Iven in 1843-44, however, when Feuerbach's influence on him
~ %as at its height, Marx is aware of a tremendous discrepancy between
reality and thought which, he feels, should be balanced in favour of
the latter,  "will the enormoué gﬁlf", he~asks, "befween the demands
of German thought and the réplies of German actuaiity match the same
Bulf that exists between civil society and the state, and within civil
Society itself? Will theoretical needs immediately become practical

Ones? It is not énoﬁgﬁ that thought.should tend towards reality,

D s

Teality must also tend towards thought." (1971M:124) Marx, of course,

Utterly rejects the’passivekcontent of Feuerbach's materialism in his
. eleventh Thesis on Feuerbach which, as I suggested in Chapter 3,
is taken almost word for word from Hegel: "The philosorhers have only
Interproted the world, in various ways; the point, however, is to
Shange it.* (1969, 1:15)
 According to Feuerbach, objectivity or truth is obtained only
When the conception of an object is identical with the object itself,
@8 corroborated by the testimony of an indgpehdent‘obaerver;},_
The disiiﬁétiohﬁbétweén the object in ifaélf énd‘the,ll_
object. for us = namely between the object in reality .
‘and the object in our thought and imagination — ds
+ee necessarily grounded s.es YoOU think only because
" your ideas can themselvea be thought, and they are
_true only when they pass the test of objectivity, -
~ that is, when they are acknowledged by another person

. apart from you for whom they are an’objegt.rk(jgsgg
10, 68) L S : ,

Feuerbach's ¢ritefi6n of;trﬁth or'objectifity is accépted by most  Lf 
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modern Marxists. Lukébs, for example, claims that true knowledge is

"a reflection of reality” (1975:533) and Benton, a British theorist,

Observes that "adequacy to the object of knowledge is the ultimate
standard by which the cognitive status of thought is to be assessed".

(19773171) Marx, as I have already pointed out, rejects this

"ultimate" standard of truth in favour of the eriterion of practices

The question whether objective ,.. truth can be
attributed to human thinking is not a question of
theory but iz .a practical question. In practice

man must prove the truth, that is, the reality and
power, the this-sidedness ... of his thinking.

The dispute over the reality or non=-reality of
thinking which is isolated from practice is a purely

acholastic question. (1969, 1313)
Sydney Hook observes that "Marx did not live to develop the

implications of his acientifio theory of truth”, (1975:285) But as I
will argue, it is precisely the scientific theory of truth which is

the ultimate concern of Hegel's philosophy. Significantly, Wevtern

Marxism has made no attempt to develop Marx‘s theory of objectivity,
nor has 1t explored Hegel's elaboraticn of this theory. The
Althusserian Decgurt is therefore oorrect when he writes;‘"one

hUndred years after the Eleventh Thesis on Peuerbach" (mbich ia :
" Quoted abcve) harxism "rewains in é state of theoretical nonnalabcra- 3
tion such that tha question of its (theoretical) exxstenae can still

be asked." (1977=1o4) | |

Feuerbach's materialist epistemology lendSJtaelf easily to an .

uncritical regard for the methods and achievaments of natural acienae.
"The most perfect’ and hence divine, aenauous knowledge", notea

, Feuerbach

is indeed nothing other than- the most sensuous
" nowledge that knows the most minute objects and
“the least noticeable details, that knows the hair o
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on a man's head not by grasping it indiscriminately
in one lock but by counting them, thus knowing
them all, hair by hair. This divine knowledge ...
becomes real knowledge in the knowledge of natural
science gained through the telescope and micro=-
scope ... 1t alone demonstrated anatomically in
the grub of the butterfly 288 muscles in the head,

1,647 in the body, and 2,186 in the stomach and
intestines. What more could one ask? (1966:16=1T)

The seeds of what Hook calls Feuerbach's "tdegenerate’ senasationalism"
~~ which consisted among other things in Feuerbach's contention in
1850 that "man is what he eats” (Quoted in Hook, 19661267) may already

be geen in this 1843 passage. Dut the yome Marx at first fully

accepts Feuerbach's worshipful attitude to the natural sciences and

echoes Peuerbach's dictum that wPhilosophy must once more tie itmelf
to natural science aﬁd natural science to philosophy." (Feuerbach,

Quoted in Kamenka, 1970:78) = "The first object for man == man himgelf

=~ " yrites the young MarX, "is nature, sense experiencej and the

Particular sensuous human faculties, which can only find objective

realization in natural objects, can only attain self-imowledge in the

‘science of natural being ... MNatural sclence will one day incorporate

the science of man, Just as‘the'sgiencé of man wiili;ncqrparate f‘
naﬁural écience;’ there Qill be é‘singlé acience.“;1(i971g73) ,l,,.af
’ As hq didwithkmdst othei ﬁééectéyof‘?euarbaqﬁ's yhiloéoﬁhy u; :
~ with the notofioﬁs(eicepticn‘af Feuerbaoh‘s ﬁ3£eriaiié£ iﬁvéisio§ of 2
Hegel *~'M§?x;’asfx/have notédJin Chaptérbd, Aléoléaﬁeitd.réjeét; f'_,7
Peuerbach's Uﬁqﬁestiching'enthﬁaia§m~fo§~natur§lléc;en§e§: ;];k; »~

~ Feuerbach speaks in particular of the perception of
natural sciencej he mentions secrets that are =
disclosed only to the eye of the hysicist‘or*nhemist:'f‘
‘but where would natural science be without industry
and commerce? Lven this 'pure’ natural science is-
provided with an aim, as with its material, only =
through trade and industry, through the sensuous
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activity of men. So mmch is this activity, this
unceasing sensuous labour and creation, this produc~
tion, the basis of the whole sensucus world as it
now exists, that, were it interrupted only for a
Yyear, Feuerbach would not only find an enormous
change in the natural world, but would very soon
find that the whole world of men and his perceptive
faculty, nay his whole existence were lacking. ‘

(1971:84)

Feuerbach's respect foi natural science is one of his most

- enduring legacies to modern Marxism. Accordingly, the Stalinist
ontention that there are two forms of natural solence: "proletarian
Science" ang "bourgeois science" has been utterly rejected by Western
Marxism, The lysenko affair, which strangled biological science in
the y, s, S.R,, was enough to indicate that the "theory of two aciences“

is untenable and has digastrous consequences for progress in the

Matural sciences, (Lecourt, 1977) DBut Western Marxism clings to the

Notion that there afe two forms of social science, the bourgeois,
,incorrect one, and the true Marxist social acience.“The‘fact fhat, on
this,basis; sociology has also been crusﬁed in the S°Vi¢f Union eludes ’¢
the attention of most Marxists. ‘Feuerbach's contention that the
natural sciences are divine while philoEOphy (and its madern~day off~
Sh°°t. social scienca) ia simply a collection ef errors and fantaaies
A no philosophy"’ declares Feuerbach, “is my philoaophy." (quoted in
Kamenka, 1970 BO)), has appealed to generations ef Narxiéta..~a

Cclletti provides an - instructive summary or the Weatern Marxist

,attitude to seience. Fer Cclletti, scienee, underatood as a eystem Qf ’

'knOWIedge based on the methods of natural scienca. ia “the sole form ofv L

Teal knOWledge oo Bourgeoia thought and civilizatian" he continuea, ey

fsucceeded in. foundinp the sciencaa of nature; whereas :"”
bourgeois culture has been incapable of generating ‘
“scientific knowledge of society and morality. or
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course, the natural sciences have been conditioned
by the bourgeois historical context in which they
have developed — a process which raises many
intricate problems of its own. DBut unless we are

to accept dialectical materialism and 1ts fantasies
of a "proletarian" biology or physics, we must
nevertheless acknowledge the validity of the

sciences of nature produced by bourgeois civilization
gsince the Renaissance. DBut bourgeois discourses

in the social sciences command no such validity:

we obviously reject them. (19772325-326)

The "tre (bourgeois) natural science" and the "false bourgeois social

science" digtinction made by Western Marxism is one of the most

glaring aspects of what I shall define as the Marxigt variant of false

fonsciousness or ideology. For what Hegel calls the "understanding”

or Enlightenment consciousness is as much a part of contemporary

Marxism as it is of bourgeois thought.k Marxigm developed out of and

ﬁl&ﬁﬁ with bourgeois philosophy and science; together they compose an

~ Ormanie, if contradictory and antagonistic, unity,

Feuerbach's and the ycung Marx s vision of a unified natural

8cience of man and woman has suggested to many Marxists that the atudy' :

of human beings and society should be" assimilated under the categories

and methodology of pure or natural gcience, Accordingly, Feuerbach's

admiration for ‘the scientlfic probing of the anatomy of the butterfly, R

grub has ita analogue in Regia Debray 8 admiratian of the "exact
analytical tools" Provided by thermc-dymmica (1977328): and Eentcm's l :
rascination with the theory of ideal gasea., The laok 1n the "corpua ;
of Marxist literature“ of any "logical conditiona, rules and can~‘
Straints. 1nvolved in the employment of [its] concepts in concrete

analysis", says Benton. S

may be compared with the precise and quantified
" knowledge which exists, for example, in the -
application of the kinetic theory cf gases to
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particular cases, concerning the degree of
difference between the theoretically established
behaviour of the 'ideal gas' and the behaviour
of particular gases in particular temperature-
ranges, etc. %?977:155) :

Benton criticizes Engels because he has the temerity to apply
"Hegelian categories" to {he study of natural science in Dialectics of
Nature (1954). "It does not seem to bother Fngels", writes Benton,
that these "discoveries" ofFEngels's dialectical materialism "were the
Tesult of the method of speculative philosophy. and are only externally
applied by him to the results of the natural sciences. (1977:58)

The "jdeal gas", of course, has neither consciousness nor will, but
"it does not seem to bother" Benton, and many other Marxists (as well
as bourgeois positivista), that the categories ‘of natural science

should te "externally applied eee 1o the results" of historical and

Social geience., Long ago Hegel noted Kant' "customary tendernesa for

things" as exemplified in Kant s concern "that they ahall not contra~
dict one another" | (Quoted in lenin, 1963:135) Remarking on this
Dassage, Lenin exclaims,'"ThiE irony is exquisite. "Tendernass for

nature and history (among the Philistines) ~ the endeavour to cleanse

them from contradiction and struggla Seil (19632155) Kant's and

Peuerbachvs tenderness for things and the methodology of natural
8clence lives on” in Western Narxism, but the irony of this pcaition

~®Scapes its exponents. "The unity of the sciencea" declaxes Benton,‘,
e justlfies “the practice of 1ooking to the natﬂral

sciences for analogues of the concepiions of

causality and of explanation which are required in-

the social sciences, and also of demanding that they

are consistent with the basic laws and prOPésitiona

. of the phyaical sciences., (1977:199)

In the Lesqer Logio, of course, Hegel subjects the categcry of

ground or causality to a searehing critique, and condemns its




uneritical use in the realm of hnman consciousness and society,

e»s It happens that a ground can be found and adduced
for everything: and a good ground (for example, a
good motive for action) may effect something or may
not, it may have a consequence or it may not, It
becomes a motive (strictly so called) and effects
something, e.g. through its reception into a willj;
there and there only it becomes active and is made a

cause, (Hegel, 1975:179)

Peuerbach's materialism leads him to glorify the human senses at
the expense of what Hegel callé ideality *n‘thektheoretical and
Practical activity‘of men and'wbmen. Adcotding to Feuerbach, humén
Superiority over other animals lies neither in consciousness and Qill,

nor in reason, but rather in the development of the senses of feeling,

hearing’ seeing, and so on,

Man does not have the sense of smell of a hunting dog
or of a raven, but only because his sense of smell is
a sense embracing all kinds of smell; hence it is a

freer sense which, however, is indifferent to parti-

cular smells, But wherever a sense is elevated above
the limits of particularity and its bondage to needs,
it is elevated to an 1ndependent and theoretical R

-significance and dignity «ov Even the lowest senses,
smell and taste, elevate themselves in man to intel~-

‘lectual and scientific acts. The smell and taste of
 things are objects of natural sclence, Indeed even
the stomach of man, which we view go contemptuously,
is not animal but human because it ig a universal
" being that is not limited to certain kinds of food ...
He who concludes his view of man with the stowmach, \
placing it in the class of animals, also consigns man,
as far as eating is concerned, to bestiality.;v

(1966:69-70) |
' -Feuerbach's observations on the senses are actually derived from 1, ‘ f

;Hegelvs Philggophx_of Mind (1969);‘ but where,Heg&lfrelegateQVS@nsatian~‘1 .

t° the lowest level of thought Feuerbach never attains to a critical

examination of the higher levels of cansciousness which Hegel, fclleww

ing Kant, calls understanding and reason.‘4f;

f The young Marx is not 80 certain that mere. senaation ia abeve
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intelligence and will, but the 1844 Manuscripts contain many passages

reminiscent of Feuerbach's “"sensationalism". "... Man", writes the

young Marx,
is affirmed in the objective world not only in the

act of thinking, but with all his senses ... The
forming of the five senses “is a labor of the entire

history of the world down to the present ... Thus,

the objectification of the human essence, both in

its theoretical and practical aspects, is required

to make man's sense human, as well as to create the

human sense corresponding to the entire wealth of

human and natural substance. (19641141) '
This emphasis on the human sensations drops out of the work of the
Dature Marx and finds no place in Hegel's writings, but the Peuer~
bachian influence has affected the so-called "Hegelian Marxists®,
Among them is Herbert Marcuse for whom "'The revolution will throw up
New men with new needs even at the blological and instinctual level'”,
(QuOted in Walton and Gamble, 1971:91)

For contemporary Western Narxism, the chief difference between

¢lassical German Tdealism, a8 exemplified by Kant and Hegel, and
materialism, lies in the "acknowledgement" by materialism "of the

. Teality and independence of the external world ... This“, as Collettl
°bserves, "15, of course, a funaamental thesis" (1977:327) harxism
’is dlvided over many queations of theory but not over this one, Thus '
both Colletti and his Althusserian apponents accapt "the priarity of
bein@ or mattex over thought and therefore the dependence Qf the 1atter |

on the fgrmerﬂ (Colletti. 1973:201) But there is a diff&renca

"between acknowledppment of the independent reality of the exte*nal :

,'“Orld, and the affirmation of the priority of matter and b@ing over

ylbggﬂg_ Neither Yant nor Hegel for a moment denied tha independent
,reality of the external world' the essantial distinction between beingj;”fi
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and thought, However, in the view of Western Marxiem this is the

foundation of their philosophies and the root of all their errors,

In an otherwise intelligent account, Martin Jay, for example, agsures

his readers that "The Frankfurt School never reverted to the idealist

Notion of the world as the creation of consciousness," (1974:268)
Even the briefest and most superficial acquaintance with Kant's

Critique of Pure Reason (1893) confirms that Kant is acutely aware

that there is a world which exists independently of the thinking mind.
The same ig frue of Hegel., '"Nothing", he writes, "can be more

obvious than that anything we only’think or conceive is not on that
account actualy the mental representation, and even the notional
Ctheorétical] comprehension, always falls short”ef‘being vesr Those who
Perpetually urge agﬁinst the philosbpﬁic Idea the difference batween
Being ang Thought'might have admitted fhat,philoaophéra were not
wholly ignorant of the fact.. Can there be any piépbsition more‘trite
than thigen (1975384—55) But this "trite" proposition has been taken
by Western Narxism as a mark of {ta intellectual superiority over the
1dealism of Kant and Hegel. Lukacs, for instanca. who appraves of
"the materialist criticism of Hegel's POSitiOﬁ by Feuerbach"; claims
that Heg@1va philgsophy has "a definite idealistic significance. ’.Q.‘ 

the total superseqsion of the objective world" : (19758528 513)

The received Western ﬂarxist view of German Idealism is especially

dear to the current bete noir of modern—day Marxism, Stalin. 5"Caatrary

to idealism," writes Stalin, D

‘which asserts that only our mind really exists, and
_that the material world, being, nature, exists only -
‘in our mind, in our sensatlons, ideas and perceptions,
' the Marxist materialist philosophy holds that matter,
’\nature, being, is an objective reality exiating cutaida o
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our mind; that matter is primary, since it is

the source of sensations, ideas, mind and that

mind is secondary, derivative, since it is a
reflection of matter, a reflection of being, that
thought is a product of matter which in its
development has reached a high degree of perfection,
namely of the brain, and that the brain is the
organ of thought; and that therefore one cannot
separate thought from matter without committing a

grave error., (1940:15-16)

Stalin perceptively observes that "it is easy to understand how
important is the ... application ... of the philosophical principles
°f philosophical materialism ... to fhe practical activities of the
Party of the proletariat." (1940:19) Althusser describes the

Tesults of this application:

the decay of philosorhy into a practical ideology,
sustaining the political ideology of the party by
providing it with the guarantee of the 'laws' of the
dialectic, encourages the party to close in on
itself, to cut itself off from the outside world.

It deprives it of the political benefit which a
real Marxist philosophy, a 'critical and revolu-
tionary! philosophy, could contribute both to its
theory and to its hiatorical practice, in every

domain, (1977:15)
Ex &sqertiny the priority of being over thought, Narxiﬂm .

“nWittinply denieq the vegx egsence of Marx 8 "revo]utionising Qrao~

| tlcen or what begel Calla, ideality._ For what these terms mean, abova

~all, is the transformation, creatian, and formatian of axternal ,
ireality by cgnscioug human activity. the dependence, aa it were, of
Matter on mind. The result of the materialist (and mataphyaical)

~ POSition that mind 13 dependent on matter has been preciaely what Narx ,
: Dredicted in 1845g« "this doctrine necessarily arrives at dividing
SOciety into two parts, of which ane is superior to society e

(1959, 1212) In Russia itself materialism "beeame an alienatirg

‘ideology expresging and serving the interests of the new dominant Qlass i
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Produced in the course of Stalinist industrialization". (Claudin,
1975:604) Since matter is primary and mind secondary, there is little
need for the "broad masses" to think overmuch about what will happen
anyway through the "inexorable laws" of history. This doctrine,
‘wderstandable enough in a rapidly developing but backward country,
has absolutely no place in an advanced‘couhtry'where self-dependence
and self-directed industriousness is the rule rather than the excep-
tion, But it remains a linchpin in the ideology of modern Western
Marxism.

The reason for the survival of this materialist doctrine among
Yarxists in the advanced Westérn countries lies in the alienated
‘Character of bourgeois sociéty itself, a character which will be -
detailed below, But this survival has historical roots as well,

Marxism, as it is practised today, retains its connection with the

radical generation of the 1930's and 1940's, "The distinctive feature"f

of this generatian, writes Claudin, was its "total lack of any critical
8pirit towards anything which carried the Soviet label, a disregard

for theory — sinca all impOrtant problemo were solved 'from above! = B
and What was known 1n.the party 3argon as 'praot101sm' " Theory wasg
ignored by these new recruits to Communism, except that spoon~fed ta f 
them by Stalin, "No one came to Lenin except thraugh Stalin.~ Marx ‘
came g long way behind, in third place. It was this generaticn which
Provided the middle-rank organizers and many af the lsa&era in the
Period of the resistance, the liberation, 'national unity' “the ‘cold
war?, the People's Democracies, ete," (1975 542) 'The ‘radical g@nera- f“j°
tion which grew up in the western democraciea af the 1960‘3 found B

"itself unable to express its opposition to the existlng arder except




n
n
o

With the categories bequeathed to it by the 514 left"., These cate-~

gories did not explain very muchj certainly they did not explain the

Ei!ﬂ&ﬁlg,and initiative of thousands of workins- and middle~clang

individuals who (independentlx) decided to change the world in their

Yo more than Kant and Hegel, Marx does not deny the independent
reality of the external world, of mature, of reality as given by the
Sensations, But hé does dehy that this affirmation of external reality
implies anything other than that. The world,‘néture, external reality,
s certainly there, che point, however, is to change 1", (1969, It
15) Hepel puts the same idea another ways Moo Nelther we nor the
objects" of the external world "would have anything to gain by the mere
fact that they possessed being. The main’point ia not, that they are,
but what they are, and whether or not ‘their content is true, It does -
No good to the thinga to say merely that they have being. What has

being, will also cease to be when time creeps over it." (1975:70) As

8
far as the external reality of nature is concerned, says Hegel, "hature,
the totallty immediately before us, unfolds itself into the two
extremeg of the 1ogica1 Idea [theory} and Ilnd [human practical
activity] But bind 15 only Mind when it is mediated through hature " 
- And again; "Nature is for man cnly the starting point which he haa ta
transom, ., (19751251, 44) iy :

In his éritique of Feuerbach'a materialiam, harx Qbserves that
revolutionising praotice" —— "this unceasing sensuous 1abaur and -
Creation, this production" of men and women in society *~'1eaves~‘
| the priority of external nature «es UNASS ailed, and,

all this has no application to the origiral men
. produced by peneratio aequivoca: (spontanequsr
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generation); but this differentiation has meaning
only in so far as man is congidered to be distinct
from nature. For that matter, nature, the nature
that preceded human history, is not by any means
the nature in which Feuerbach lives, not the nature
which today no longer exists anywhere ..., and which,
therefore, does not exist for Feuerbach, (1971

84-85)

The reality given to Feuerbach's five senses, as well as to those of

Contemporary Western Marxists, is the mediated reality of human sensuousg
activity, *»,,, The important question”, notes Marx,

of the relation of man to nature ... out of which
all the 'unfathomably lofty works' on 'substance’
and 'self-consciousness' were born, crumbles of
itself when we understand that the celebrated
tunity of man with nature' has always existed in
industry and has existed in varying forms in every
epoch according to the lesser or greater develop-
ment of industry, just like the tgtruggle! of man.
with nature, right up to the development of his
productive powers on a corresponding basis.

(1971:84) | |
Peuerbach's belief, which he inherited from Xant, that nature is a

sort of "thihghin_itsglf"‘available 6ﬁ1y toithé‘sen§eé’aﬁd uitimatoly
beyong thevgfaéﬁ of hﬁﬁan‘réasbh 4nd ééﬁéuéﬁs’aétivity,'has ihfiuenééd
even thQSe’thinkérslwho are‘dutsidé the maip4streamk§f Marxist tho@ght.

- Accordingly, Giddens in his New Rules of Sociological Method, sugpesta

that
The difference between society and nature is that
nature is not man-made, is not produced by man, - i
~ Human dbeings, of course, transform nature ... Dut.
nature ig not a human production, society 18 .ee . - oo
~ Theories men develop may, through their technological ’ '
applications affect nature, but they cannot come . oo

to constitute features of the natural world as they -
do in the case of the social world.j,(}975;15,~16 {: e

But what exactly is what Giddens calls, "the natural world"? As Marx
DOints'out'7thé'natura1‘Qgr;d, askwé'kﬁ§§ it; is‘ﬁ§tkéhytﬁihgr1ike:thef" -

OTiginal natﬁre;whiéhkconfrbnted the earliest human being;'}Even‘fhe“”"'
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cherry tree — which Feuerbach uses 1o confute Hegel's Absolute Idea by

demonstrating that it is not an ethereal idea but something which

Peverbach can bump his head on —— even this cherry tree "like all fruilt

trees, was, as is well known, only a few centuries ago transplanted by

refore only by this action of a definite

commerce into our zone, and the

society in a definite age it hés become 'sensuous certainty' for

Feuerbach", (1971:84) If the industrial revolution, for example,

treated modern Briiish society, it also created an entirely new form of

"nature" in the British countryside. That is, it not only transformed

nature, but created a new onej @ world of sheep and cattle breeds,

Varieties of vegetabion and so on, utterly unkmown before. further,

modern biology stands on the threshold of an era where life itself will

o longer be "God's" or "nature's” prerbgative but one of the

Creations of human theory and practical activity.

| There is no "nature" gtanding external to and outsida of human

Men and women transform and create nature

consciousness and idéaiity.i
thex are praqud in thﬂory, in

by takinp advantage of ggﬁgzil 1awq as

anorm and creata accleuz.”z.dGV91qping and

the same way as aq thev tTﬁ

Ejigﬁ théir own natural human rﬂ%ienaliqx.' The individual, Bays: Farx,

ust recognize "nature (equally present as practical power over natura)

-as hig own real body". (1973 552) As Hagel puta itv "FQV thesa g

thousanda §f yearq the same Architect has diraeted the woxk*m and that -

- Architect is the one 1iving miﬁd " - the ideal

dual — myhose nature 1is to think, to bring to selfwconsciousness what

1t i, and with {ts being , 1.e., mature and eﬁciety""thus sot as

| obgect before it, m e a.t the E'a,me time mised above it. and so to '

l‘each a higher stage of itﬁ own being

ity of the human indivi- ,”'

(1975:18) The same idaa is
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€Xpressed, though in less abstract terms, by Marx in the Grundrisse:

++e Just as production founded on capital creates
universal industriousness on one side — i,e,
surplus labour, value-creating labour -— so does it
create on the other side a system of general
exploitation of the natural and human qualities [my
emphasis — D.M.], a system of general utility, .
utilizing science itself just as much as all the ‘
physical and mental qualities, while there appears
nothing hirher in itself, nothing legitimate for
itself, outside “this eircle of production and
exchange, Thus ‘capital creates bourgeois society,
and the universal appropriation of nature as well
as of the social bond itself by the members of '
society, lence the great civilizing influence of
capital; its production of a stage of soclety in
comparison to which all earlier ones appear as mere
local developments of humanity and as nature-
idolatry. For the first time, nature becomes
purely an object for humanity, purely a matter of
utility; ceases to be recornized as a power for
itself; and the theoretical discovery of its
autonomous laws appears merely as a ruse [of
reason — D,M.] so as to subjugate it under human
needs, whether as an object of consun tion or as

a means of production. (1)73 409*410

For Heael, alienation — what in modern times has alao been called

false consciousness" 15 preoisely that type of hummn consciousress

whnch EfTSl%tq in seeing thinge as extﬂrﬂal to, somehow out"idp of

and above, human theozx and qensuous praotice. Consciouaness ia the :

relation of knowledge to lts object ; and knawledpe in turn, “means

M
\QUGh an acquaintance with 1ts object as apprehends its diatinct and 1»_ '

special subject matter" (Hegel, 1975374) Falsa ccngciousnesa or e

‘1‘alienation, on this definiticn, is the view that cartain asyeots cf

‘reality — whether they are soczal or natura1<*~ are beyend the reaah

of knowledge, of human rationalitx,and practical aﬁtiVitY.; Feccgnitionk"‘

of the easential unity or mind, society and nature as 1t s achievad
n the science and induatry of modern men and women is the ultimate‘n ;  J

meaningg statea Hegel, of the Phrase ”Know thyself"a~‘{




224

+eo the summons to the Greeks of the Delphic Apollo,
Know thyself, does not have the meaning of a law
externally imposed on the human mind by an alien
power; on the contrary, the god who lmpels to melf-
knowledge is none other than the absolute law of
mind itself, Mind is, therefore, in its every act
only apprehending itself, and the aim of all genuine
science is just this, that mind shall recognize
itself in everything in heaven and earth. 4An out-
and-out Other simply does not exist ror Mingd,

(1969:1)

The abolition of aliénation,‘otherheés, false consciousness, is

zhg-iEE&E,gﬁ ideality, human sensuous activitg,'rev01utionizing

Practice:

This triumph over externality which belongs to the
Notion of mind, is what we have called the ideality

of mind, BEvery activity of mind is nothing btut a
distinct mode of reducing what is external to the
inwardness which mind itself is, and it is only by
this reduction, by this idealization or assimilation,
of what is external that it becomes and ie mind.

(Hegel, 1969: 11)
Hegel argues that "finite mind" — what he also calls the "under-

3tand1ngu "reflection" the Enlightenment consciaurness and so on
: (&nd which Marx calls, bourgecis thought) -~considers the ontside o

w°r1d nature, to be an external reality which is only passively

“transformed by human 1dea11ty, that is, nature and scciety ia

"belieVEd to remain outsxde of, or. alienated from, ideality or human
theOry and practice., There is no doubt of the "diatinctiva deter«  ,pfk-
minateness 0f external hatuxe and Mind Csocietyj as euch" but thia j,
distinction is overcome by revolutionizing praotice.vf _ ”" G

We have said that mind negates the externality of“;‘
Nature, assimilates Nature to itself and thereby
idealizes it, In finite Mind which places hature
outside of it, this idealization has a cne-sided
" shape: here the activity of our willing, as of
our thinking, 1s confronted by an external ‘materfal -
which is indifferent to the alteration whichwe . . -
 impose on it and suffers quite passively the idealiza—: e
~ tion which thus falls to its 1ct. (1969 13) e




According to Hegel, "absolute mind" — which Marx would call, com-

Munist consciousness — recognizes the essential unity of mind with
Soclety and nature as it is achieved through ideality or revolu-~

tHonizing practice:

Only in ... absolute mind ... does the Idea apprehend
tself in a form which is neither the one-sided

form of Notion or subjectivity [theoryl, nor merely

the equally one-sided form of objectivity or

actuality, but is the perfect unity of these its

distinct moments, that is, in its absoluta truth,

(1969:12)

Hegel refers to alienation or false—oonséiousness’as "illusory
appearancé", a term he borrowed from Kant, . Illusory appearance, then

18 the notion that mind or human consciousness is somehow dependent

°n external reality, rather than 1ts supreme arbiter.» Illuqoxx

~RR<§£§222 as I have suggested, is partjcularly endemic to Western

MﬁZEiﬂﬂ which sees mind or human knowledge and praetic@ a3z dependent

‘.EQQ and ggssive in relation to external eocial reality and pature,

This illusion can only be removed by practice, by individuml human

ideality
The illusory appearance which makes mind seem to
~be mediated by an Other is removed by mind itself,
Since this has so to speak the scvereign'ingrati--
 tude of ridding itself, of mediatizing, that by ,
. which it appears to be mediated, of reducing it to LI .
. something dependent solely on mind and in this way R
making iteelf ccmpletely self»aubsistent. T
"(hegel, 1969:14) ‘

Feuerbach's materialism, 1ts reliance and dependence on sen&atienﬂ fVQ

and external reality corresponds to what Hegel calls the first staga ik’f

of hUman consciousnesa e that of "finding a world presupposed before 7‘”>

U e Becﬁnd stage, that cf generating a world of cur own f.'

creation" (1969:22) is reached by Kant’s philcsarhy Which will be> fn a;i :

'°°nsidered in the next chapter. Both these ways of considering the
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~world belong to "finite mind" —— to bourgeols (and contemporary Marxist)
consciousness. Much of bourgeois gsocial theory hds an advantage over
certain éspecta of Western Mérxist theory in that it incorporates the
heritage of Kant's philosophy. This advantage is shown above all in
bourgeois ideality — the production, reproduction, maintenance and
extension of capitalist relations of production, which have survived
Marx by almost 100 years and which are likely to do 80 for a few more

Years at least,  But for vestern Marxi m Hepel in a clowed book, and

Marxist theory has been unable to fo ,egon d Marx ~e'g3.even properly to

btnderstand him — precisqlx_beéaﬁse it hag not incorporated the

revolutionary aspects of nnpwl'ﬂ abaolute idealism.

For Hegel, finite mind or false consciouaness "means the diaprow

Portion between concept and reality » BUt this finitude is 1tse11‘ thé%

result of the activity of consciouwness — it i a falre consclousness

that creatpq 1te91f, As Hegel puts it,,”it is a shadow cast by the

mindtg own light — a show or illnsion which the mind 1mp1icitly

imposes as a barrier to itself, in order, by its removal, ‘actually to :

vkrealize and beccme ccnscious cf freedom as its Very b?ing, i.e. to be ‘ ‘

fully m%nifest@d" - (1969 22)

What Hegel means by this passape is brilliantly explicated bj Marx _ 1

In the famous section of agltal called, "The I-’etishi sm cf Commodities

’ and its Secret“ Narx observes that the commo&ity embodiea nothing f‘f 23

more than hunan labouropﬁwer, and the value of a sommedity ia an

expression Qf the human labour embodied in it; Commcdities are equi~“

‘ Valent to one another, that is, they may bé exchangﬂd for ona another;’[]fli

preCisely on the basis that ‘they embody human 1ab0vr~power ccnsidered ;f/wf

"in the abstract as universal human labour or value. ﬁcney, as the
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universal equivalent, is the social mediator between commodities as
values, and facilitates their exchange. All this, however, is beyond
the ken of the economist who insiste on seeing value, not as abstract

human labour manifested in the object, but rather as an aspect of the

external object itself, Writes Marx,

The mysterious character of the commodity~form
consists therefore simply in the fact that the
commodity reflects the social characteristics of
the products of labour themselves, as the socio-~
natural properties of these things, lence it
also reflects the social relation of the producers
to the sum total of labour as a social relation
between objects, a relation which exists apart
from and outside the producers, (1976:164-165)

In bourgeois society, production takes place as "the labour of
Private individuals who work independently of each cther". The soceial
character of their labour is lost on people in capitalist society
since everyone appears to be pursuing his or her ﬁrivate ends, inde=
pendently of anyone elee. The only conqoiéua produotive social

relation between people is simply that cf the exchanpe of their

Private 1abours.

In other words, tha 1abour af the private individuala
manifeats itself as an element of the total labour
of society only through the relations which the act
of exchange establishes between the products, and,
~through their mediation, between the producers, To

the producers, therefcre, the soclal relations
between their private labours appears as what they
are, i.e, they do not appear as direct soclal o
relations between persons in their work, but rdther

.- as material ... relations between persons and soeial
relations between thingg. (1976 165—166)

when people exchange the products of their 1abour with one

f’ another, what they are actually doing is equating "their different

kinds of labour as human labour. They da this withaut beinf avare of‘f :

, iﬁn_' (1976 166—167; my emphasis) 1n other words,‘"it ia a shadow .
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cast by the mind's own light" -~ an illusory appearance in conscloug-
ness brought about by bourgeois {deality itself. Marx observes that
the classical economigts, such as Smith, James Mill and Ricardo, had
advanced as far as what Hegel calls, the second stage of conscious-
ness: "generating a world as our own creation", They recognized that
the wealth of bourgeois society is the creation of human labour, but
they could not go beyond this point because they took the commodity

relation as an eternal and objectively valid aspect of all societies,

not just of bourgeois society itself. In a word, the classical

economists thought they had discovered a relationship equivalent to

one in the natural sciences. They applied the external methodology

of finite science, which has no knowledge of human consciousness and
will, to a province in which individual ideality is the ultimate
category., "The belated scientific discovery", writes Marx,

that the products of labour, in so far as they are
values, are merely the material expressions of the
human labour expended on them, narks an epoch in
the higtory of mankind's development, but by no
means banishes the semblance of objectivity poasessed
by the social character of labour, Something which
is only valid for this particular form of production,
the production of commodities, namely the fact that
the specific social character of private labours -
 carried on independently of each other conaists in
" their equality as human abour, and, in the product,
. assumes the form of the exigtence of value, appears
to those caught up in the relations of commodity
production (and this is true both before and after
the above-mentioned scientific discovery) to be just
as ultimately valid as the fact that the sclentific ’
dissection of the air into 1its component parts left
© the atmosphere it5e1f unaltered in its physical .

configuration. (19768167)
The formulae cf,the'classica1 ecenomistég ?rites‘ﬁarxg'“Which'i’ 
 bear the unmistakable stamp of velonging to & social fornation in which

Fhe,?rocéss orkprodncfian,has maétefy,over,mah, instéad'¢f fhé“ibﬂ |
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opposite, appear to the political economists' bourgeois consciocusness
to be as much self-evident and nature-imposed necessity as productive
labour itself", The bourgeois economists could not foresee, nor could
they comprehend, the transformation of capitalist soclety into a
8ocial form in which the rationality of freely associated individuals,
rather than the abstract forces of the market for commodities, will
rule and determine social relations. (1976:173-175) But the

alienation or false consciousness characteristic of the bourgeois

&poch is a necessary phase or moment in the transformation to what

Hegel calls, the third stage gﬁvhuman coﬁsciousnéss, "paining freedom

from" the natural and social world "andvig.ig". (1969:22) Marx out-

lines these three stages in the Crundrisse:

Relations of personal dependence (entirely spontaneous
at the outset) are the first social forms, in which
human productive capacity develops only to a slight
extent and at isolated points, Personal independence
founded on objective ... dependence [ieesy capitalism]
is the second great form, in which a system of
general social metabolism, of universal relations,

of all-round needs and universal capacities is formed
for the first time. Free individuality, based on

the universal development of individuals and on their
subordination of their communal, social productivity
as their social wealth is the third stage. The .
second stage creates the ccnditiona for the third,

(1973:158)

For Marx as for Hegﬁl, capitalism 13 a barrier to nonﬁciougﬁésa;'
the alienation it imposes, the - subordination of individuals tg the rule
~of capital 19 only the pre~condition far the devalopment sf a freer
~and richer individuality among its members. As it atanda. bourgeoia o
Eociety 15 "a mmss of antithetical forms of the social unity, whoge
‘&ntithetical character can never be abolished thrcugh quiet metamoxn
Phosis", Nevertheless, "if we did not find c°n°9a1&d-in society as o

‘ kia the material conditions of'prodﬁction ahd the'corfespéﬁdingitelafidﬁéffﬁ
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of exchange prerequisite for a classless society, then all attempts

to explode it would be quixotic.” (1973:159)

2. Alienation and Natural Science

"Feuérbach", writes Vogel, "is one of those thinkers who in the
course of their careers radically changed their views," Although he
was for fifteen years a loyal disciple of Hegel, "Feuerbach's distinct
contribution is made as an émpiricist, not as an idealist ,,." (1966
ix) As shown in the previous section, Feuerbach's empiricism linked
him not only to materialism but also to natural science, Natural
science lends itself most easily to quantification and the abstract

relations of mathematics, and, remarks egel, "this mere mathematical
View .., vyiz, quantity, is no other than the principle of Materiale
ism,» (1975=147) Quantity or number ia‘fha thought~form closest to
Sensuous perception, to Feuerbach's sensaticnalism; Nunber, writes
Pegel, is "a thought, but thought in its complete self»externaliza~ ]‘u_
tion, Because it is a thought, it does not belong to perception: but
’ it is a thought which is’ charaaterized by the externality of { ’;17\‘
perCeption“ (19753153) l i

- Number 18 a category of thought since it is not really a part of
\the external world; numbers are thoughts people independently
“attach to objectg and are not as pects of the objects themselves.
Nevertheless, number expresces an ecsential aspect of objects, n&mely  ,

"what ig nany, and in reciprocal exclusian ; (Heval, 19753 154) The

cateabry of number is an es¢entia1 aspect Df Feuerbach'a ultimate , L
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Standard of objectivity: the intersubjectively valid correspondence
between thought and its object. We know a thing is singular, a "one",
for example, because we can see it and touch it; other thought-forms
tend to elude this certitude. Writes Hegel,

The ordinary definition of truth, according to

which it is "the harmony of the conception with the

object" is certainly not borne out by the concep-

tion; for when I represent to myself a house, a
beam, and so on, I am by no means this content, but

gsomething entirely different, and therefore very
far from being in harmony with the object of my
conception. ?H894=150)

The "exact sciences", such as physics, are so-called precisely
because of their reliance on number as an absolute category, "Strictly
Speaking", noteé Karikménnheim, nfrom thiskpoint‘of view, only what
is meaéurable should be regarded as scientific eee the ideaikscienoe
has been mathematically aﬁd geomatriball& demonstrable knowledge ...
Modern positivism (which has always fetéincd its affihity’for the
- bOurgeois-liberal outlock and'which ha§ developed in its epirit) has
alvays adhered to this ideal of science and '!;ruth. (1966:147) Just
as the early bourgecis philooophers attempted to put their ideas in
mathematxcal form and "reﬂarded with an envious eye the aystematic :
Structure of mathematica", (Fegel, 1954:190) many Western Marxista
admire and try to imitate the method of natural sczenca.‘ Fbr these
Marxists and their bourgeois cpponents alike, "science ia a neu?ral
8trUCtur8 containing pasitive kncwledeﬂ that is inde;endent cf !

m
°ulture ideolcgv, pmejudice" (Feyerabend, 1978:302) Accordingl;,

a recent critic of Lukacs demands tbat Larxism uhould became "& real

and respongible qeiengg" Castigating Lukacs fcr hia failure tu v

knee1 before the altar of natural scienoe, thiﬁ writer l&ments that

| fﬁr from socialuhiatorical knowledwe straining tO attain a degree ofligﬁ
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certainty comparable to natural science, the methodology and findings
of natural science are demoted [by Lukdes] to the statug of being a
Particular form of expression of the world vision of the bourgeoisie",
(Jones, 1977:34, 37)

An aspect of the alienated consciousness of Western Marxism is its
adherence to the "either-or" syhdrome: science is either bourgeois,
or neutral and objecti?e: it cannot be both. In fact, however,

8cience can be both bourpgeois and objective = ag Marx demonstrates

by criticizing the categories of bourgeois political economy with ...
the categories of bourgeois politidal economy., "... The forms of pro-
duction” of capitalism, says Marx, "... are theoretically or ideally
expressed by the categories of political economy"; (1973:489) Hatural
Science is bourgeois, i.e,, it arose with bourgeois society and has
attained a high degree of deveiopment under capitalism. Dut it is

also (to a degree) neutral and objective. Similarly, both atheism and

materdalism are also bourgeois, for the save reasons: they are not

’th@ exclusive progefty of Marxists.: But natural selence, besides

‘bein* neutral ard objective is also an alienated and severely 1im1tpd

- System of thought: for it treats its iject as scm@thinp other ‘to,

and indepnndpnt of, human idealitx. i

The limitation of natural science is also the 1imitation of
,bOQrgeois thought itself, where bourgeois thcught means what Heeel

" Oalls "reflectien"’ the "understandirg" and so on -~and means alao, ag
I have argued the cOﬂsciouqness of western Larxism. This 1imitaﬁlan ;
is Tooted in the bourgesis mode - cf proiuctioﬂ, in the production of =

'commodities, of things produced for ﬂrofitabla sale in the market.- It’f ,f

°0nsists Prggiaely in. the view of reality as being constitut&d by
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things external to, and independent of, human consciousness and will,
It is a form of thought which sees the objects constituted by human
endeavour as things alienated or apart from consciousness., Tt is
useful to recall that the term alienation, which classical German
philosophy took over from the Fnglish, has as one of its primary
meanings "The action of transferring the ownership of anything to
another." (OED, 1971:55)

One aspect of alienation wnder capitalism is that the independent

individual worker sees the product of his or her consclous activity

as a thing belonging to the ecapitalist. "Capitalist production",

writes Marx, "is the first to develop the conditions of the labour

Process ;..'on a large scale — it tears them from the ihdependent

worker, but;develops them as powers‘thét control the in&ividual worker
and are alien to him, In this way capital becones a highly mysterious
thing." (1976:1056) The labour process under capitalism, ¥arx conw
tinues, "does not reproduce just capitdl, “but also th& prcduct" i.6.,
th? commedity, At the beglnning of the labour process, "the
COnditions of production confronted the worxer as capital only in the
Sense that he found them existing as autonomoua beinga Gpposed ﬁg

| him891f- What“,‘at the end of the pyocess; "he now fimds sc oppos@d

to him is the product of his own 1abonr.“ (1976 ?061)

Not only~the commodity and capital itselr are considered te be ;”‘

independent, autonomous things, but also acience, cultuxe, a 8O Qn

";hh all these are believed to be aspects of an independent, alien

°ﬂpitaliam exist;ng oppcsed to. and apart frem, the individual.f “he

'tranSposition or the social pre

| CaPital", Yarx observes, “is g0 rirmly entr&nCh@d in P@Gple 5 minds 3, “, g

ductivity of 1abour 1ntc attributes of L
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that the advantages of machinery, the use of science, invention, etc.

are necessarily conceived in this alienated form, so that all these

things are deemed to be attributes of capital.” (1976:1058) Inmeshed
in the understanding mode of thought, Western Marxism is reduced to
defining culture, science, ete., as an other, as an aspect of capital
= as "bourgeois culture"”, "bourgeois social science", and so on,
Western Marxism fails to recognize that while these things are
certainly aspects of the bourgeols mode of production, they are also

O I—

the productions of the independent individuals within it, "The basis

for this" illusion, states Marx,

is (1) the form in which these objecis appear in
the framework of capitalist production and hence in
the minds of those caught up in that mode of o
production, (2) the historical fact that this
development first occurs in capitalism, in contrast
to earlier modes of production, and so its contra-
dictory character appears to be an integral aspect

of it. (197631058)

The most far;fegchiﬁg 3spect of this‘alienation of human consciouse

Ness ang ideality from itself 1is the mystified view, propounded by all
shadeg Qf the political gpectrum, that the great propress achieved in
Production, consumption, education and s0 on repregents the achievement 4

of the bourgeoisie, and not of all the individualq within the canitaliat -

Rode of Erodnction. In his critiqua of "1ate capitalism" Nandel

Provides an instructive example of the headstanas forced on Narxist 5
v théoreticians by the movement of capital;st society;, On one page, for
€xample, Mandel 1amenﬁs the take»cver of the aocialiat press, |

| Cﬂoperative publiaherg and so on by the "bourpeoia” media. This, he

‘graVely informs us, represents “a far~ranging TGP”iVﬁti?atiﬂﬂ of the ;f 

Eﬁszgggienal *phere of the warking class" : bandel gpares his readera

‘an EXamination of the utalinist chzracter "of the spher@s of colle&tiVﬁ-zf;
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action and solidarity of the proletariat" represented by much of the
working-class media so heartlessly usurped by the capitalists, But on
another page he speaks of "the growing interest of a wide public for
Marxist literature" which is obligingly served by bourgeois publishers,
0f course, this is’explained by the mindlesaness of the capitalists
who are too stupid to perceive the results of their own actions, i,e,,
"the mass formation (or heightening) ofkanti-capitalist consciousness",
(19783393, 507~SOB) There may, howevet; be andihef explanafian. For
example, it may be that capitalist society is not the bourgeois mono-
lith that Western Marxism thinks it is.

The growth of brofit and thé availability of consumer gbods
through incfeased produciion and reduced priceé underyéapitaiism,
Writevaarx, | .

appear to be the direct act and achievement of the
capitalist, who functions here as the personification
of tne social character of labour, of the workshop
as a whole, - In the same way, science, which is in

fact the general intellectual product of the social
process, also appears to be the direct offshoot of
capital (since its application to the material

process of production takes place in isolation from
the knowledge and abilities of the individual worker),
And since society is marked by the exploitation of
labour by capital, its development appears to be the
‘productive force of capital as opposed to labour,

It therefore appears to be the development of
capital, and all the more 80 since, for the great =

; - -
majority, it is a product with which the drawing | v
‘off of labour-power keeps pace. (1976;10535: e Spir e

M aspect of this alienation from their own soclety, is the tendency -

Of Western Marxists to deny théfprogress'achiev&dlﬁﬁder'coﬁfempdraxy‘¥f7‘
Capitaiism,‘dr,yiflihey.do rééégnizéﬂit;,to attfibﬁ%ﬁ:it Aiﬁ§gt;  
entiréii tQ«thé pinﬁdefiéﬁd e:§idif§fi§ﬁadf,th? Tﬁifde9rl§9]fTﬁ§QM‘;; 
‘achievements of nineteenth-century capitalism are agknggleggéd‘,j .

, (ﬁegauseytheylwéte applaﬁdéd by Ma:x)‘but‘th thbsgugfithé Frﬁﬁeht day; ’??
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To paraphrase Marx, "there has been history, but there is no longer

any", (1966:175) "It is only because of the phenomenon of imperial-

ism," states Mandel,

or more precisely the beginning of the capitalist
mode of production's decline, that Marx's old
dictum that the most advanced countries mirrox
the future of the least advanced is no longer
%enerally applicable in the twentieth century,

1978a329)

Accordingly, all the hard—won‘a&vances achleved by individuals

within the Western democracies, such as universal suffrage, the
Creation of a mass consumer economy the growing recognition of female
equality, the ever—widening field of individual freedoms, and 80 oOn,
are attributed to "imperialism" and held to be irrelevant to the Third
World. For this abstract frame of mind the soclialist republics appear

to represent a giowing standard of progreos. Meve Any Narxist“,

Suggests Mandel,

eee i8 compelled to recognize the progrocsive
character of the [Soviet] pureaucracy relative to
the bourgeoisie, and must credit it with the
enormous economic and eultural achievements of -
the U.S,S.R., Jjust as the achievements of the
nineteenth century must be clearly credited to
the bourgeoisie.k (1978a:30)

Claudin, the historlan of the Communist movement, declares, however,

that “the new forms of human alienation, oppre sion and exploitatiOn“

t practised in the U S.a.R. represent "in some respeots ves @ regression G

from the forms familiar under 'advanced‘ capiﬁaliem" (1975;601) The

view Put forward by nandel, which is representative of Wastern harxist

thinking on this isrue, has 1ed to the ggggggg of a Parxist theoretioal .

«§x§£3& capable of praQGng tbe rgaligx of tha advanced capitaligt
. For Hegel, as ror Larx, the Jabour PtéCGéa QS‘it occﬁxs undarvthéj}  
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bourgeois mode of production is a process of "outward necessity".,

The production of commodities by the worker 1s accomplished according
to a force and direction contrary to his or her inclination., 1In
Marx's words, “labour capacity relates to its labour as to an alien,
and if capital were willing to pay for it without making it labour it

would enter the bargain with pleasure”, (1973:462) legel's analysis

of the labour process as it occurs specifically under capitalism

appears inbthe nSecond Subdivision of Loglc" in the lesser logic.

This subdivision entitled, "The Doctrine of Essence" is concerned with
the categories of,the understanaing or bourgeoié‘consciousness. Here
Hegel discusses the production of ﬁthe fact" or commodity, a process
which, as Hegel suggests, is cé&pletelykéxternal or alien to the
individual worker. Tverything in thiskproéess ia pré—éupposed or
independent of tbe individuhlz  the conditions of labour are "prior,
and so 1naepéndent ... contingent and external ..." The dealgn and
Plan for the commodity td bé'produced "is also ;.. aomething pre=~
Supposed or antestated ... an independent conteﬂt by itgelf" The
"individual worker is free and indenendent, but hia or her activity or
« Lﬂmux niapcgsible cnly where the {external} canditions are and the

fact“' (1975 211-212)

: chause the labour prOCqu unaer capitalism is aceomplished by

elements which "stand to each other in the shape of independent

eXistences". this process

fact is this whgle' in phase of singlenesa., But sinne in ita farm
this whole is. external to itself, it is selfnexternalized even in its
°Wn selr and in(ita content, and this externality, attaehing to the -

',fact is a 1imit ef its content" Hesel's analysis 19 extremely e

"haa a limited content for its ract. Fox tha,
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abstract, but its meaning is clear:

Whatever is necessary is through an other, which
is broken up into the mediating ground (the Fact
and the Activity) and an immediate actuality or
accidental circumstance which is at the same time
a Condition., The necessary, being through an
other, is not in and for itself: hypothetical it
is the mere result of assumption., (1975:212)

Hegel's abstract analysis is put in concrete terms by Marx, All

things under capitalism, he writes,

‘confront the individual workers as something alien,
objective, ready-made, existing without their

intervention and frequently hostile to them ..,

As objects they are independent of the workers whom
they dominate. ' Though the workshop is to a degree
the product of the workers' combination, its

entire intelligence and will seem to be incorporated
in the capitalist or his under-strappers [Marx's
word], and the workers find themselves confronted
by the functions of the capital that lives in the
capitalist, The social forms of their own labour
... the forms of their own social labour, are
utterly independent of the individual workers.

- (1976:1054) |
But if the worker is alierated, go is the capitalist. " Like the

Worker, the capitalist has no intere t in the commodity: its prodﬁo~

tion and cale is regulated and determined by market forcea independent |

of the capitalist.
The labour process 1tself is for the capitaliat a

Not the commodity, but profit, is the aim of the
entrepreneur" .
necessary evil" required for the amassing af profit. This "hinhly

impeverished and abstract ccntent ver makes it plain thﬁt the

capitalist 13 just as enslaved by the relations ef capitalism as is

his opposite Pole, the worker. albeit in a quitﬂ differcnt manner"'wkv

- Qiazx, 1976, 990)

Giveﬁ the alienated character of bourgeoia CQ&QCIOHSH@SS and

i8001ety, it is not difficult to Lnderstard why the devalopment of

natural science constitutes one of its mont outstanding achievemonte.“ff‘,
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As Korsch sugpests, "Bourgeols consciousness necessarily sees itself
as apart from the world and independent of it, ag pure critical

rhilosophy and impartial science ..." (1970:97) Nor is it sur-

Prising that both natural science and its oblect are felt to be
independent of the social activity of individual human beings. But
the object of science, after all, is not just the thing being
investigated but also and most important the thing as it is placed

and understood within a theoretical system. And this system is,

above everything else, a product of the development of individual
human consciousness, "the accunulated knowledge of society", (Marx,
1973:712) If under the bourgeois node of production, "ecapital comes
to be thought of as a thing" (Marx, 1976:982), this same "transforma-—
tion may be observed in the forces of nature and science, the
Products of the genéral development of history in its abstract

Quintessence. They too confront the workers as the powers of capital."

(varx, 1976:1055)
The alienated conception or capital, natural acience and nature

as independent and autonomous powers existing apart from the
consciousness and 1deality of the individual is paralleled, of ccurme, ~
by the materialist belief in matter as the ultimate and. inviolable
 ’00mponent of reality. :"The dominant basic trena in ccntempar&ry '

, bQUrgeois philosophy, natural sciences and humanitiea ...', writes <‘

Korgch "ig inspired not by an idealist outloak but by a materialist '

;QEElQQE that is caloured gx the natural swien¢95-h' (1970’129) And

for the natural sclences, of COﬁrse, matter is the fundamental

»CatemOry,' "In the. field of physical eci&nee", nates Hegel, "the S

B “nivergal, which is the final result of analysis, is only the 1v,>ﬂ;,fg],ff
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indeterminate aggregate = of the extermal finite — in one word,

Matter ..." (1975:96)

The materialist belief is articulated by Feuerbach's philosophy
which "takes matter as a real and independent being and therefore
bases itself on sensation as the primary means of the authentic
cognition of reality". (Vogel, 1966:1xxiii) “... Being, apart from
thought," writes Feuerbach, "is matter — the substiratum of reality."
(1966:45) The young[Marx shafea Feuerbach'é‘notion of matter and
observes that "the first and most important of the inherent qualities
of matter is motion ...ﬁ (1971379) The idea that moving matter is,
 as Engels and Lenin suggest, "the cnly réélity" thé "objective
reality given fokus in sensation” and,sqvférth, is the foundation of
"dialectical materialism” as well as’most other variants of Marxism,
Nevertheless, the basic idea of materiglism and nétﬁrél sclence - the

assertion ofkthe 1ndépehéent, autonomous, alien, character of moving

matter — i5 a myth writes Hegel,

| Naterialism ves 1ooks upon matter, ggg matter, as
the genuine objective world, But with matter we
are at once introduced to an abstraction, which as
such cannot be perceived, and it may be maintalned:
that there is no matter, because as it exists, 1t

~ is always something definite and concrete. Yet - -

" the abstraction we term matter is supposed to lie

" at the whole world of sense, and expresses the
sense-world in its simplest terms as out~and«aut'
individualization, and hence &S & congeries of
points 1n mutual excluaion. : (197536}”‘64)

Vritlng rrom a neo—Kantian standpoint. Xarl Popper echoes Hegal' B

' observations gn,materialism ‘and applies them to the actual theoreticalk

: praetice of modern gcience.~ The research prcgramma of science, says

- ,PODper, atarted from the assumption that matter "was ultimate; esaen—?" 

tiali substantial: an essence or substance neither capable cf further
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explanation nor in need of it, and thus a princlple in terms of which
everything else had to be, or could be explained", But "Modern

physics contains explanatory theories of matter and of the properties

of matter ... In thus explainine matter, and its properties modern

physics transcended the original programme of materialism ... Matter",

Popper continues,

is not "substance", since it is not conserved:

it can be destroyed and it can be created ... Matter
" turns out to be highly packed energy, transformable

into other forms of energy; and therefore something

of the nature of a process, since it can be

converted into other processes such as light and

of course, motion and heat.

Thus one may say that the results of modern
physics suggest that we should give up the idea of a
substance or essence. They suggest that there is no
self-identical entity persisting through all changes
in time ... that there is no essence which is the
persisting carrier or possessor of the properties or
qualities of a thing. The universe now appears to
be not a collection of things, but an interacting
set of events or processes. (1977:6—7)

Of course, what this means is that the world is not a ccllection of
independent things available as such to Feuerbach'a Sensuous concep-

tion, but rather the external world, as it ia in reality, can cnly be

understood and grasped through theory, througﬁ human 1deality.‘ ﬂature

is not something independent of human endeavour, but scmething which

can only be grasped understood and utilizea through thOUpht and ; fr
22%2112&& activiﬁx 3 | | | £

For the understanding cansciouune 8 in bﬁth its bcurgeoia anﬂ
‘ Marxist form, the denial that the methadology of natural science con~k 
| stltutes what Feferabend irOnically calls,k"a 1onely peak of human  "

,development“, (1978:302) appeara ta be a foul slander against all that” o

s 800d in the warld. G. Stedman Jones, fer eaample, declaxes "there L

will never be a millennium in which tha formal analytic prccedures of  77_;
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natural science will cease to be applied to those objects for which
they are the adequate instruments of appropriation." To deny the
eternal character of the methodology of natural science (the objects
of which include living organisms) is to turn aside from "the
liverating effects of industrialization and sclentific discovery",
(1977:58, 34) Jones' polemic is delivered against the errors of

Lukfcs' History and Class Consciousness. For all Iukdes' faults,

however, he never once questions the validity of natural scienca‘;g
its own realm, Myhen the ideal of scientific knowledge is applied to
hature," he writes, "it simply furthers the progress of science,

When it is applied to society it turns out to be an ideological weapon

of the bourgeoisie.” (1971:10) Hegel also has no wish to deny "the

brilliant successes of the physical or 'exact'! sciences in ascertain-

ing natural forces and lawa", Nevertheless, "it is certainly not on

the finite ground occupied by these sclences that we can expect to

meet the 1ndw3111ng presence of the infinite [i.e., individual

consciousness and society]. (1975!95)

Another aspect of the respeat far natural acience current in
Western Marxiem is Althusser's notion that ?hil&ﬂophy cones after and :

haiigg upon the results of. natural science. Por Althusser, "only

‘Science produceg nev, know1edge; philosophy then works to transform f

and articulate this knowledge ' (Althusser, 1959314) To a degree, of =

'Course, Althusser ig correcta As Kant explains,‘"... we have complete

insight only intc what we can make and accomplish acccrding to aur
Conceptions,® (1973334) Aacordingly, early materialist phileaepby

certainly had its origins in the science of mechanics and’ ite'f

Practical applications. NoreOVﬁf: writes Hegel, "the empirical
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sciences are "the real authors of growth and advance in philosophy".
(1975:18) But Althusser's contention is based on the separation {or
alienation), characteristic of our epoch, between science and philo-
sophy — a separation unthinkable, in Britain at least, even up to the
nineteenth century. "Newton", writes Hegel, "continues to be cele-
brated as the greatest of philosophers: and the name goes down as far
as the price lists of instrument-makers. All instruments, such as
the thermometer and barometer ... are styled philosophical instru-
ments," (1975:11)

But Althusser's conception of the relation between science and
rhilosophy suffers from a deeper €ITOT. The main categories such as
"matter, force, those of one, many, generality, iﬁfinity, ete," were
among the earliest creations of philozophy and were the primary cate-

gories employed by the mediaeval metaphysiclans in their attempt to

determine the existence and nature of God. (Hegel, 1975: 62) - They
Vere taken over quita'uncritically in the sixteenth century by the

sciences and applied directly to nature. ‘"And all the‘while," obaerves

Hegel, v,,, scientific empiricism eee is unaware that it containa meta~

Physics — in wielding which, it makes use of the 8 categories and

their combinatigng in a style uttarly thoughtless and uncritical.

(1975 62) Simllarly. the sensucus concepticna ef time and space, B

POStulated by xgnt to be the bedrock of human thought, wera mindlesmly '

' utilized vy science right 1nto the early twentieth century when thay

Were suddenly exploded by Exnstein.; Thair demise would undaubtedly

have come earlier had scientists be@n avare. of H*gel'a critique of

these "absolute" categories. (Hegel, 1895¥43§*456) THegel points out ;7'“

that the basic categories of natural solence = quantity. qmlity and
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measure — "just because they are the first, are also the poorest,
i.e. the most abstract. Immediate (sensible) consciousness, in so far
as it simultaneously includes an intellectual element, is especially
restricted to the absolute categories of quality and quantity. The
sensuous consciousness is in ordinary estimation the most concrete and
also the richest; but that is only true as regards materials, whereas
in reference to the thought it contains, it is really the poorest and
the most abstract". (1975:124)

Feuerbach's philosophy and its Western Marxist equivalent (as
well as bourgeois empirical science) is the philosophy of sensuous
perception, It thrives on the belief that "reflection is the means of

ascertaining the truth, and of bringing the objects before the mind

as they really are. 4nd in this belief it advances straight upon its

objects, takes the materials furnished by the senses and perception,
and reproduces them from itself as facts of thoughty and then
believing the method to be the truth, the method is content," (1975
47) This "reflection theory of thought" is, of course, the mainstay
of dialectical materialism aé 1§‘has been developed from Ingels
through to lenin and Stélin, (Jordan, 1967) and survives outside the

Soviet Union in much of the writings of Western Marxism, Writing i;i

1930, Korsch observes. that this "'philosophical'foutlook WaB eee

dl&pensed from Moscow to the whole of the Western Communist world, -

Indeed it formed the basis of the new orthodox theory, so-called

'MarXism-Leninism'". (1970,122;123) Thia theory was first questioned

by Kant —— whom most Marxists see as an "{dealist" - not because ¥ant -

believed in the priority of mind over matter but because he teok very

seriOusly Nume's scepticisn about the ability of thought adequately to



reflect reality., (Xant, 1688316)
Both Xant and Hegel would agree with Peuerbach that sensuous
perception is the only way an object can be received into the mind:

consciousness is dependent for its content on the external world,

"Everything", Hegel affirms,

is in sensation (feeling); 1if you will, everything
that emergea in conscious intelligence and in
reason has its source and origin in sensationg for
gource and origin just means the first immediate
manner in which a thing appears. (1969:73)

Similarly Kant's Critique of Pure Reason is full of passages acknow-

ledging the priorify of the senses in the act of knowledge, '"Without

the sensuous faculty," writes Xant, "no object would be given to us,

and without the understanding no object would be ihoupht." (1893:46)
Furthermore both thinkers would accept Feuerbach's definition of

objectivity: the intersubjectively valid correspondence between an
object and the representation of it. Nor is Hegel opposed to i

empiricist notion of the “objective fact"' ‘ﬁ..; our consclousness is,

“in the matter of 1t5 contents, only in the ract and“its charactexistica

ve. thought is only true in proportion as’ it sinks itself into facts

- lang) restricié’itéeif to that universal action in vhich it is {densi i

~ Heal with all {ndividuals.” (1975 :36) Dut Feuerbach's definition i

refers only to the lowest form of objactivity; thére are other and

The secen& of these forms ia canatructed by

,hﬁghgg forms of truth.

 Kant ang is discussed in the next cha

pter. the third. that of the union1

‘Of theory and prac'tj_ce iS develcped. by Hégﬁ"l &nd er.

As suyvested above, Feuerbavh*s definitian Of ebﬁectivity 13

"based on a doctrlne which views consciougness as esaentially passiva inflm

Telation to the extarnal world, uThingﬁ"s note& Feu@rbach in an
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already quoted passage, "muat not be thought of otherwise than they
appear in reality ... The laws of reality are the laws of thought."
(1966:63) In this notion of empiricism, Hegel writes, "we have a
doctrine of bondage: for we become free, when we are confronted by
no alien world, but depend upon a fact we ourselves are," According
to empiricism, "we must take what is given just as it is, and we have
no right to ask to what extent it is rational in its own nature."
(1975:64) The parallel with Marx ig obvious: for what Marx strugples
to overcome is precisely the situation in which the "material

conditiona" of capital "confront labour as alien, autonomous powers,

as value — objectified labour — which treats living labour as mere
Means whereby to increaée and‘maintain itself",- (1976:1006) Marx, ‘
therefore, is concerned to discover whether capital "is rational in
its own nature"., His answer, of couraé, ig that capitaiium ig far

from rational — it is instead a minefialdkof contradictionsg~ LIPS

the scciety +hat rests on exohanﬂe Va1Uﬁ’

Within bourgeois society,
there arises relations of circulation, a8 well as of production, which -

are so many mines to explode it. (19733159) Truth, then, 1nvolves o

: Something nore than Feuerbach‘a nation of validitj' in recent timea,

Says Hegﬂl, "it became urgent oo Yo justify thought, With referense

to the results it had 'produced

ti°n)» and this “const;tuted One af t“e main problems of philosophy

(1975 :26-29)

~Along with empirical science ‘and tﬁe materialist philosophars, o

; Kant Fepﬁl and, of ccurse harx, are, convinced of the reality 9{ the

‘external world, ,"The external world is the truth if it could but know‘”ti

1t " rcmarks Hegel “for the truth 13 actual and must exist.“ The

(Fevwl means the French Revolu»vf~"  
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central problem, howéver, is to grasp the character of this external
reality in theory and change it in practice., "The infinite

Principle, the self;centred truth ¢.» 18 in the world for reason to
discover; thovgh it exists in an individual and gensible shape, and
not in its truth.," (1975:62 ) But materiallsm and empiricism, because
of their dependence on sensuous perception and feelinp, are the least

able to confront and overcome objective reality. In fact thev are

the root of all ideolopy, where ideology is defined as false

consciousness, "..o 1t is from conforming to finite categories in

thought and action", Hegel observes, nthat all deception originates,”

(1975:41) -
Natural or émpirical science is everywhere distinguished by its
reluctance to consider the categories it applies to reality. The
GSSential anti-inteilectualism of science must be obvious tb anyone
kWho has évér”conaidered the'politidal‘and fheoretical backwardness
9Vlnced by many seientists whenever thay wander outside their own

realm, not to mention the absolutely overwhelming attention paid by

natural 501€nce in the mOuern world to ncvel methcﬁs ‘and means of

brlnglng about death and destruction to humanity and nature.~ The .-
8°entia11y alienated character of natural science is noted by'Narxx B

"The weakneSseg of the abstract materxalism Of natural science, a ﬂfﬂ'

ateriali sm which excludes the historical Prﬁceﬁs. &re 1mmediate1y

evident from the abstract and ideolopical ccncepticns expressed by

;ts spokesmen whenever they ventuxe beyond the bounda of their own e

FF»SPecialty‘ (1a76 404) It is previsg;g'beeauae of 1ts rﬂliana@ en

”z gense percewtion, and 1ts f&ilura ta g

external ob;}ents, as &L‘Lﬁ’l

Qﬂﬂmtion the nature of {ts own catopnri

e, that nmtural scianoa is thamfﬁ;
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most ideolorically conditioned and dogmatic of sciences. Of course,

natural science has prepared its own ideological defences, and con-

stantly preaches the difficult and esoteric nature of its endeavours,

But as Feyerabend points out,

Modern science ... 18 not at all as difficult and
as perfect as scientific propaganda wants us to
believe, A subject such as medicine, or physics,
or biology appears difficult only because it is
taught badly, because the standard instructions
are full of redundant material, and because they
start too late in life. (1978 307)

The dognatic or alienated character of natural soience has been
noted by modern philosovhers of science. - Popper, for example, refers

to the "'1nqtrumpntali 1t dorma! of current science caa which is

,accepted by our 1eading theorists of physics»..." and.which “has

become part of the current teachings of physics", (1976:100) Accord-

ing to this dogra, "The world is just what it appears ig,ﬁg. Only the

scigntifjc theories are not what,theg_anpear o be. A scientific

theory neither explains nor deacribes the world; it is nothing but
an instrumeqt." (Popper, 1976 102) Similarly, "?uhn' formulationbbf

normal science' sugpesgq that the dnvelopment of sclence, outside of

°ertain 'revolutionary phases of changa, depends upon the suspansion R

°f critical Treason ..." Unlike Popper whc urges the further yrogress i

°f natural science through nthe 1mmanent 'permanent revelutian’ Qf
 Critieal reason," thn guggests that "the suspension of critical
Teason ,,, is a necessary condition for the auccess of natuxal &cience_ ‘

R (Giddens. 1976:137) Kuhn may e eorrect in Statin” that ¢

n&tural science as it 13 pr»gentlz‘congtituted dependa upen mindless~

 Negg and alienatiﬂn. Legel, hgwever, wauld side with Pcpper in :

critiCiZing the instrumentalist view af sciPHCB’“ the fhoufht~fcrms mf;  f¢;
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science are not simply instruments, they also reflect the character of
the universe,

The view that theories a?e instruments, while the real is only
what is given to us in gsensation is, of course, a hang-over from the
ideas of Feuerbach and other materialisfs. Thus Feuerbach contrasts
the "despotic" laws of thought compared to the "unlimited freedom" of

Perception, (1966:65) For Hegel, this is nonsense: "Pure science

includes thourht in so far ag it is just as much the thing in itgelf

as it is thousht, or the thing in iteelf so far as it is just as much

Dure thouszht as it is the thing in itself.” (1954:185) But the view

that the“categcries of science reflect the nature of reality, also
implies that these categories should be constantly criticized and

subjected to the unrelenting tyranny of critical reason, to Popper's

"Permanent revolution". An example of the necessity of this permanent

Tevolution is provided by atomic theory. Hegel observes that early

atomic theory, which was based on Kant's notion of the reciprocal

attraction and repulsion of atoms, assumedythat there is a void or

Space between the atoms,

The Void, which is assumed as the complementary
~ principle to the atoms, is repulsion and nothing
else, presented under the image of nothing -
existing between the atoms. Modern Atomism =
and physics is still in principle atomistic ==
“ has surrendered the atoms 80 far as to pin its
‘faith on molecules or particles. In doing so, :
‘science has come closer 1o censuous conception, at
the cost of precision of thought. To put an
attractive by the side of a repulgive force, as
the moderns have done, certainly gives complete-
‘ness to the contrast: and the discovery of this
natural force, as it is called, has been the -
source of much pride, Dut the mutual implication
of the two, which makes what is true and concrete
in them, would have %o be wrestled from the N
obscurity and confusion in which they were left



even in ¥ant's Metaphysical Rudiments of the
Natural Seience. (1975:143)

Following Kant, Hegel observes that the atom can only be under-~

stood as a dvnamlc process, and to comprchend this procesz the void or

field between the ‘atoms must be investigated theoretically, (1975 144)

This investigation was not geriously pursued until Einstein took it up
more than 100 years after Hegel first sugegested it, "Einstein's

approach to the problem" writes Coleman,

was to consider the field itself in an effort to
understand the basic underlying properties of

fields in general, Then gravitational, electric
and magnetic fields would follow as special cases
and the General Theory of relativity (since it is
a theory of gravitation) would be derivable from

the unified-field theory. (1972 133)
Einstein's theory ‘has yet to e proven, but bi& work sugﬁesta that

natural science is at last abandoning its wneritical reliance on the
abstract and alicnated categories of early méfaphysigé. Notes
Colémah, o et | |

Up to now, scientists have been concerned mainly
with directly measurable quantities, such as =
temperature, force, eiCe, and have evolved theories
in terms of them so that they can measure these
things,experimentally in an almost mechanical arter—
math, The emphasis has not been on the understanding
" of a phenomenon but on the physical proof of it, or
as Einstein called it, the "closeness to
" experience", Admittedly, physical proof is ,ﬁ ,, s
desirable, but it should be emphasized that it is
not neces sarily the most impﬂrtant element. .

Coleman goes on. to discusa the advantages of adopting a different &

,methodOIOgy in the physical sciences — one more dependent on thecretiﬁ :

,«cal Practice than tha current one e but 0bSGTV€3 that “our civilizao =

tionn has not enceuraved such a novel methodalogy.  anstein 8 ideal

field theory, for examplev °°U1d

redict and create fields which are

; enable us to |
completely different from the onea we knaw.: »uch
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scientific progress is rare in our civilization,
but a brilliant example occurred when Maxwell in
1864 predicted the existence of radio waves from
the elementary knowledge of electricity and
magnetism, The fact that these could not be
produced experimentally for another twenty-odd
years makes his achievement all the more notable.
We may be on the verge of a gimilar development
today through the uniriea-fieid theory. (1972:

| 134-135) - |
Emphasis on theory in science, in place of its cuxrent and crude

reliance on sensuous perception, xperiment and so on, would be simply

to recognize Hegel‘s dictum that

Everything which is human, however it may appear,
is so only because the thought in it worka and has
worked .., Thought is the essential, substantial
and effectual ... We must, however, consider it

best when Thought does not pursue anything else,
but is occupied only with itself =~ with vhat ia

noblest - when it hag sought and found itself.
(189214=5)

The fact that science has baen used predominantly in bourgeoia
Society to bolster up the rule of capital and 1o create weapons of
destruction and represgion seems to the underatanding cansciousneas of
Marxists and their opponents alike to be a mere. aberration, the mis~

application cf an ctherwise liberative technology.‘ For Hegel however,

' he root of the alieration of rcience liea in Boiencé 1tqelf.‘ Scievce, -

Hegel observes, simply assumes the thought. point °f view, and Prin~,

Ciples "which are common to the condition and culture of the time and

the particular intellectual

~ People = the general ideas and aims ver

22&22“ doninztinw consciou;ness and 1ife. Our consciousresa" Fegel

COntinues "has these ideas and allows them to be considered ultimate '

dEtermlnations; it makes use of them as guiding and conneoting 1inks,7 

,but does nat knaw them and does nnt even make them the obj@cts of its ;,1

| congideratiena' (1@92:57: my emphasiS)
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Benton, Colletti and others have railed against Hegel's "denigra-
tion of science and common sense in favour of metaphysical speculation".

(Benton, 1977:141) For these Marxist defenders of conventional wisdom

against Hegelian "metaphysics", “nothiﬁg rerains ..." as Marx suggests
regarding Proudhon's critics among the "vulgar eccnomists®, "but to
recoil ffom a sophistry they cannot entangle and to launch an appeal to
'common sense! relying on the notion that things will take their
course, . A great consolation for the would~be 'theorist'". (1976:974)
But for Hegel, science and common sense are metaphysics; metaphysics,

‘that is, of the lowegt order. Speaking of another writer who admires
common sense and its cultured companion, science, Hegel remarks that,

Tiedemann could say of every philosopher that he
went further than healthy human understanding, for
what men call healthy human understanding is not
Thilosophy, and is often far from healthy. IHealthy
human understanding possesses the modes of thought,
maxims, and judgments of its time, the thought-
determinations of which dominate it without its
beins conscious thereof ... Before Ccpernicus it
would have been contrary to all human understanding
if anyone had said that the earth went round the
sun, or before the discovery of America, 1f it were
sald that there was a continent there, “In India or
China a republic would even now be contrary to a11

healthy understand‘.mb.r (1892 79)
Hegel however, does not r&ject common senge, &nd even 1e"s itsv 

"ucientiflc counterpart. The categories of scienca are pgrfactly
yradequate to wbat he calls, nthe household needs of anW16dge" _ (19733
176). Categcries like cause or force have a definite relation tc o
vreality, even if it is only the reality of aenqumus perception.* Fvery“‘

- one has felt or applied a "force", and "causationﬂ is 1”m@diately :
~available to the least cultured mind. ve see auraelvea as the caus

°f certain things and recognize that a ball, fcr example, flieﬁ becauoe‘4

we threw it.- (Hegel, 1975 51) AS Fegel puts it. 0au°e or "gro&nd 13-11;
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the contradiction which is expulsion of [contradiction] from itself®,
(1975:176) The ¥mowledge and ideas of sclence and common sense “are
permeated and governed by a [practicall metaphysic ... it is the net in

which all the concrete matter which occuples mankind in action and in

impulse is grasped. But this web and its ¥nots in our ordinary
consciousness are sunk into a manifold material, for it contains the
objects and interests which we know and have before us", (1892:57)
Much has been written recently about what separates science from
mythology, and the curtain of bogus respectability which sclence has
drawn around itself accounts for a lot of this speculation, Giddens,
for example, asks, "In what sense «.. if any, 1s Western science able
to lay claim to an underatandiﬁg of the world that,ia'more'grouhdad in
"truth' than that of the Azande, who perhaps simply operate with a
different over all cosmology »e. to that of gscience?"  After consider-

ing various aspects of scientific method, Giddens concludes, "There is

1o way of jugtifying a conmitment to scientific rationality rather'

than, say, to Zande sorcery, apart from premlses and values which

science itself presupposes, and indeed has drawn from hiatorically in

its evolution within Western culture." (1976:158; 140) Hegel and
Marx, hahﬁver, wnuld have no part in this hand~wrinfing relativi»m of

the hnderstandiqg cansciaﬁﬁness, Seience 15, aa Marx pcints out, cne":

of "the Eene producta of human development cos™ As SUChv'"B°ianca” '

s ”realized in the wachine and "becomes manifest ta the workers in
W

the form of capital" : (1976 1055) Capital, in turn, is a fr@meﬂdquﬁ |

Drogressive forcet,r";.- The tgndency of tha capitalist made of produc-;;

tien is gtgadily to increase the praductivity GI 1abour e Capital

brings about. nthe redugticn in prices and cheapenin of commodities "‘,ff




an increase in the guantity of goods, in the number of articles that

mugt be sold. That is to say, a constant expansion of the market

becomes a necessity for capitalist production”, (1976:939, 966, 967)
These achievements are possible because capital is linked to science;
they would be impossible without science and would gmin nothing from
"say ... Zande sorcery". DBelief in science does not require what
Giddens déspairingly calls, "a Kierkegaardian 'leap into faith'",
(1976:140) |

For Ilegel, natural science represents "the onward movement of a
Peaceful addition of new treasures already acquired", (1892:10) Its
achievements are recognizable everywhére in the advanced industrial
societies, and its impact (both pos sitive and negative) is beginning to
be felt in the impoverished countrxes of the Third World. Neverthe-
less, the principles, methodology and technique of natural science

Tepresent the work gf an: alienatad and disjointed coneciouaneas; it

is ideolopv 1ncarnate and the worshipful attitude tcward it of the

ldeologheg of Jestern marxiﬂm simply represents their own theoretiaal
bankruptcy. In the conc 1udiﬁ# chagter. where the dialectic method

 Will ve dis&ussed, the extent of this bankruptcy is delineated. Pirrt, 1
hovever, 1t was necesuary to confrent tbe alianated character of |

ratural science.' qewel summarizes tha weaknesﬂas cf ita methodolagy o

ag follows.

',,, Bven if the sciences are systematic and containf
universal principles and laws from which they = A
" proceed, they are atill related to a limited circle;;> 
Cof objects. The ultimate principles are ‘assumed- as>ffi~~
- are the objects themselves; that is, the outward = =
experience or the feclinga of the heart, natural or '

educated sensze of right and duty, constitute the '

" source from which they are created. Logic and the T T
. determirations and principles of thought 1“ g@neral“ o
(1@92:55) : T

are in their methods aasumad.
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In other words, natural science takes its objects, method, and
logic as given, and then proceeds on this basis guided by "natural op
educated sense of duty", Its principle is the principle of alienation,
of bondage, of acceptance of the external woild as it appears and is
grasped by the categories of early metaphysics and common sense, Its
greatest error lies in its uncritical reception of abjects selected at
random and as they are given by the senses, Its error is the funda-

mental errer of materialiem. This is the error that Marx combats on

every page of Capital. For, according‘to Marx, reliance on materialist
methodology, on Feuerbach's sensuoﬁs perception, is the fouﬁdation of
all falge consciouswessp 311 of Qhat Marx calls, following Fant (1&93:
209) and Hegel, "illusory reflectioa" or appearance. (1976 10(3)

From the analyais of the capitalist mode of productiov, writes Marx,

We can see ... how an article regarded as the
Product of capital is to be distinguished from an
individual article treated 23 an independent
object, and this distinction n will increasingly make.
itself felt ... The folly of identifying a
specific social relationship of production with .
the thing-like .., qualities of certain articles
'simply because it represents itself ih terms of
~ certain articles is what strikes us most forcibly
‘whenever we open a textbook on economics and see
on the firast page how the elements of production,
reduced to their basic form, turn out to be land, -~ . ..
~-capital and labour. One might Just as well say -
~that they were landed proverty, knives, scissors, -
 spindles, cotton, grain, in ghort, the materials &n&
means of labour, and == wage labour. On one hand,
we name the elements of the labour process combined
- with the srecific social characteristics peculiar. to»]
them in a given historical phase, and on the other ,
hand we add an element which forms an integral part i
“of the labour process independently of any particular
social formation, as part of the eternal commerce of |
 man and nature ... We shall see .,, that this illusian o
48 one that springs from the nature of capitalist aa
" production itself. 3But it is evident even now that
‘this is a very convenlent method by which to demon-
strate the eternal natural condition of humxn o

i existence. (19 53398)
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CHAPTER 6

KANT AND THE BOURGEOIS WORLD OF ABSTRACTION

1. Reality and Abstraction in the Generated World of the Categories

Lukics suggests in History and Class Consciousness that Kant's

philosophy, unlike that of TFeuerbach, "refuses to accept the world as
something that has arisen ee. independently of the knowing subject, and
Prefers to conceive of it as its own product". (1971:111)  But, as
lukics recognizes, Kant is far from vulger idealism, according to which
the external world is mereiy the creatigh of conscibusness. ’In fact,
Kant is concerned to_shbw precisei& the 1imi£é of reason‘in're1a£1cn %o
Teality; beyond these limits, Kant argues, reason becémegv"transcen~

dent" and dissolves into "111usorx annvarance" (1895:210~211)  Never«

ktheless, Kant emphasizes the active nature of canscicusness in its

,representation of the external warld, and shows that human experience

of reality is predicated on categnries, like cauae and effect, which

the miﬁd devéiops’a triar icr iwdependently cf experience. i"Kant"

Says ¥arl Pop er, h.‘. asaumed ver ' that the warld as we knaw it is our"

interpr@tation of the Qbaervable farts in the 1ipht ef theoriaq that

, (1q75,1o1) As Hegel observes, "accordinp to  f¥ §

we Ourselvas invent."

fKant all kncwledge, even exp erience, cansists in. thinking nur _ﬁ ;f”

1mpressions —in other varﬁs, in tranaforming intc intellectual catam' 

&orles the attributes primrily belmgi”é’ to 36““"’"“‘""* (‘975‘75)

What Xant does in philosopry, then. 13 to make the same affirma- ;; f

:tion abont ‘the wgrld aa the classical palitical econamists like umith ;;ff

anq Ricardo do in ecanomics. In Eeg@l's Werdsv tﬁey are engag&d in
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"generating a world as our own creation”, (1969:22) If Kant sees
experience itself as dependent on human consciousness, the political
economists regard values and wealth as "the material expressions of

the human labour expended on them". (Marx, 1976:167) Both discoveries

were the theoretical eguivalents to the subjection of nature and the

unleashing of human productivity made possible by the bourgeois mode of

production.
Kant's philosophy, Popper argues, "makes it possible to look upon

science, whether theoretical or experimental, as a human creation, and
to look upon its history as part of the history of ideas, on a level
with the history of art or of literature". (1976:181) Kant might have
been expected to influence greatly the methodology of natural science,

for one of the questions he attempts to answer is, "How is pure natural

science possidle?" (1883:26) Yet in the same way as classical

political economy did not banish "the semblance of objectivity possessed

by the social characteristics of labour" (Marx, 1976:167),’Kant'a

epistemology of science left the external and finite methodology of

natural science unaffected., Both political economy and natural science

went on as before, convinced they were dealing only with things and not

social relations or the categorles of human thought. The reason for

this failure is the same in both instances. Kant accepts the categq:ies

he employs in the Crifigue 92 Pure Reason just as they were developed

by formal logic; instead of criticiiing'these'categories be:takes then

to be the natural and eternal expreséions of thought. As a result, "the

facts and modes of observation” given currency by Kant, "continue quite

the same as in" empirical science. (Hegely 1975:93) Similarly,

¢lassical political economy
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never succeeded ... in discovering the form of value
which in fact turns value into exchange-value. Tven
its best representatives, Adam Smith and Ricardo,
treat the form of value as something of indifference,
something external to the nature of the commodity
itself., The explanation for this is not simply that
their attention is entirely absorbed by the analysis
of the magnitude of value, It lies deeper, The
value form of the product of labour is the most
abstract, but also the most universal form of the
bourgeois mode of productioni by that fact it

stamps the bourgeols mode of production as a parti~
cular kind of social production of a historical and
transitory character. If then we make the mistake of
treating it as the eternal natural form of social -
production, we necessarily overlook the specificity
of the value-form and consequently of the commodity
form together with 1its further developments, the
money form, the capital form, etc. (19768174, my

emphasis)

Like Kant, classical political esonomy remains imprisoned in the

categories of the understanding consciousness. In fact, for Hegel as

fOr Marx, poli%ical eronomz_renrosentq tha ultimate eXﬂreﬂsion of the

Understanding or bourpeoiq conaciou@ners in thp realm of empirical

Science, Political econony studies the system of social needs and

Production, but only from the point of vlew of the abstract individual

who pursues his or her 881f15h interests., This pursuit, in turn, is

' uhown by political ecenemy to produce the mutual interdependenca of

pe°P1e on one another in civ1l or bourgeazs society. But the bourgeoia

mind sees no necessity for aubjecting the eoonomic sphere 1tael£ ta

the control of individuals unlted in the state.]‘”ln tha courﬂe of the ;  ‘

| actual attainment of selﬁah evds" writes Hes;el.

m of complete interdependence,
rappiness and legal status of -
one man is interwoven with the livelihood, happinese,
~and rights of all.. . On this system, individual
happiness, etc., depend, and only in this cannpcted
_ pystem are they actualized and secured.” This system
‘may be prima facle regare
~ state based on need, the state a
enviﬁages,it. (1976;123)

~ there is formed a syste
wherein the 1ivelihood,

8 the Uﬁderstanding

ded as the external state, theff}"f‘¥ e
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The state recognized by the understanding, however, is severely

flawed: " The whole sphere of civil soclety is the territory of

LN

mediation where there is free play for every idios yncrasy, every
talent, every accident of birth and fortune, and where waves of every
Passion gush‘forth, regulated only by reason glinting through them.
Particularity, restricted by universality, is the only standard where-
by each particular member prcﬁotes his interest.” (Hegel, 1976:267)
As Marx observes, the call for a rational organization of society

based on universal principles is absolute anathema for the understand-

ing or bourgeois consclousness. "The same bourgeois consciousness",

Marx points out,

which celebrates the . division of labour in the workshop,
the lifelong annexation of the worker to a partial .
operation, and his complete subjection to capital, as
an organization of labour that increases its productive
power, denounces with equal vigour every conscious
attempt to control and regulate the process of produc—
tion socially, as an inroad upon such sacred things as
the rights of property, freedom and the self-determining
genius of the individual capitalist.. It is very:
characteristic that the enthusiastic apolegists of the
factory system have nothing more damning to urge against.
‘a general organization of labour in society that
it would turn society into a factory. (1976;477)

No 1egs than Larx, Legel is aware of the great achievements of

what Marx calls, "classical palitical economy" (19753174): "y dis-

cover this necessary element", i.e., the laws inherent in the workingsff,]:

of the capitalist system,k‘is the object of palitiaal ecanomy,

vSCience which is a credit to. thought because it finds 1aus for a mass

°f accidents". (Hegel, 1976!268) Levertheless, _gg methad Qf

,EEl_tioxl economy 14 pEVETE

as the bourpwoisie itgelf.' Th& develagment cfﬁ

_Eiéﬁifgg‘the same soil

  <P°1iti¢a1'economy, writes Hegel,

lz‘limited DTQCiﬂelx>b0Q1uqe it takeq ita i: ;
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affords the interesting spectacle (as in Smith, Say,
and Ricardo) of thought working upon the endless mass
of details which confront it at the outset and
extracting therefrom the simple principles of the
thing, the Understanding effective in the thing and
directing it. It is to find reconciliation here to
discover in the sphere of needs thia show of
rationality lying in the thing and effective there;

W SOASET. ST M. —

subjective aims and moral fancies vents its dis-
content and moral frustration, (1976:126~127; my
emphasis) '

Hegel has frequently been repreaentéd as a bitter opponent of the
Kantian philosophy; and recent larxist commentators, like Colletti
(1973) and Benton (1977), attrivute to Hegel the absolute denial of

Kant's thought, or at least his epistemology. Writes Colletti,

One could say, indeed, that there are two main traditions
in Western philosophy in this respect (i.e,, epistemology]:
one that descends from Spinoza and Hegel, and the other
from Hume and Kant., These two lines of development are
profoundly divergent. For anyone that iakes science as
the sole form of real knowledge — that ias, falsifiable,

as Popper would say — there can be no question that the
tradition of Hume-Kant must be given preference over that
of Spinoza-llegel. (1977:325) R

But Hegél's‘position with regard to'Kaht is the same as that of both
him and Marx to classical political economy. Marx and (as I will show)
Hegel accept and go beyond the categories'of political eédnbmy;. in
 Hegel's phrase, they dialectically transcend the analyses of thinkers
like Smith and Ricardo. Tegel éXplaigs thiskpr0¢6§é{with‘refeien¢e t¢ [ .
the history of philosophy: f, RS S
 fhe pelation ... of the earlier to the later systems of =
‘philosophy is much like the relation of the corresponding
stages of the logical Idea: in other words, the earlier =
‘are preserved in the later; but subordinated and Sl
gubmerged, This is the true meaning of a much misunder-
_ stood phenomenon in the history of philosorhy —— the
refutation of one system by another ... The refutation
“of a philosophy ... only means that its barrlers are

crossed, and itskspecialLprincipleiredgceﬂjtp aifactorf;ﬁ*“ffgifh;
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in the completer principle that follows, Thus the
history of philosophy in its true meaning, deals not
with a past, but with an eternal and veritable
present; and in its results, resembles not a museum
of the aberrations of the human intellect, but a
Pantheon of god-like figures. These figures of gods
are the various stages of the Idea, as they come
forward one after another in dialectical development.

(1975:126) |

Far from rejecting Kant, Hegel aesbribes his thought as "the basis
and beginning of modern German philosophy". (1956:200) The distinction
made by Kant between "thought and thing ... is the hinge on which
modern philosophy turns'. (1975:35) Kant rejects the notion, such as
is later put forward by Feuerbach, that thought passively reflects the
true nature of reality. Instead, ¥ant holds that thought merely grasps
phenomena as they are given to our sensations; we can never really
know the thing~1n~itsélf, tut ohly its appearance as it is registereq
in our sensations. (1883~28-29) If»the'categories of thought "give
the law to nature", as Xant auggests, this is simply because the nature
we know is just our subjective conception of it.; For Kent, objectivity

does not 1ie in the carrespundence petween an external cbject and the

vay it appears in sensation, as Feuerbach (and common sense) Buggest..

Kant argues that categories or concepts like cause and effect,

«eXistence, centingency and soO Ony. are not derivad from sensation, butv,

| ,: Originate with thcught‘, Accordirgly, he appliea the term 0b39ctive

Only'tg things as thay are grasped by the categmries; thinga as'theybiw,*

ﬁppear in sengatign are merely aubjective. Hegel absarves that this

Glaasiflcatlon, though confusing. iﬁ justified 5130@ "th& pgrcegtiena -

of sense are tha properly deyerdemt and secondary feature, while the ;2"

,thouehts are really independent aﬂé primary Quf ﬁeﬂﬁatiﬁns are aub-ﬂ .

jGCtive; for sensations 1ack stability in theix awn nature. and are no Z}f
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less fleeting and evanescent than thought is permanent and self-

subsisting." (1975:67)
The immediate sensible object, which is the only form of being or

objectivity for Feuerbach's materialism, is the essence of non-being
or appearance for Kant and Hegel. "... If we look at the thought it
holds," writes Hegel, "nothing can be more insignificant than being ~—
that which at first sight is perhaps supposed to be, an external and
sensible existence, like that of the paper lying before me, lowever,
in this matter, nobody proposes to gpeak of the sensible existence of
a limited and perishable thing." ‘(1975:85) What were immediate
sensible objects for the early Greek philosophers have long since
deteriorated and passed away; but Greek thought and ideas, as

expressed in Western culture and civilization, is as lively and present

Now as ever,

“Kant's distinction between the~subjectivity of sensation and the

objectivity of thought is now universally accepted in the aciencea and

hUmanities./ Thug scientists try to resiat the interference of merely

Bubjective feelirps 1n their scientific work, and the criticism of

- art is not based, as gegel points out, on "the particular and aecidanu

tal feelings of the moment”, but rat“er “on those gereral points of .

view which the 1aws of art establish" ‘ (1975267)

Accordinp to yant, we have knowledge of the objeots nf the

external world only because we are able fo unite the manifold eontent o

&iven to us by 5ensation with and through tha catepmriea of thourht.

It 1s this unifying action of the ego or. "I” that Kant ¢a11&, ,thg‘/f

{1895:82) hevertheleag,;fsf;

the categories themselves arewi‘thcut an:f r&al ﬂﬂn*ent" in Irant* e
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phrase, the categories furnish "the conditions for the possibility of
experience”, but they add nothing to experience. (1893:90-91) How-
ever, the notion that the unity of the external world belongs to the |
effort of thought rather than to the way things are lmmediately
presented to sensation, seems to threaten belief in the reality of
that world; Kant's solution to this problem is to postulate the
existence of an unknowable universe of things-in-themqelves or
"noumena" along side the phenomenal world of human consciousness. ",..
I can only say of a thing in itself", writes Kant, "that it exists
without relatian to the senses and experience ... To this transcen-
dental object we may attribute tha whole’connecﬁion and extent of our
Possible percéptions. and say thaf i£ is giveﬁ and exists in itself

prior to all experience. But the phenomena, corresponding to it, are

not given as things in themselves, but in experience alone,": (18931

308~309) Thus, despite his emphasis on the abjectivity of thought as

opposed to senaaticn. Zant re_impoqeq the externality or alienation of

thousht from its object,WhiCh ig'chgrgoﬁe?isticlggjthekunderstand;ng

9T bourreois congciqune"s.*

Kant's nation ‘of noumena oF thingséinwthemselves is aimed'prewvgf

ject area of natural science, - He is cen~»‘,'

~Cerned once and for 311 to destroy the belief that ab&tract theorizimgkfi
" hag g Place in seience. As Hegel points out, tha mystified balief |

oriticigeg by Kant misled even "Leibnitz, one °f ’“h" "“”’"‘ m“"" Ph“‘)"  '

: aophers Qf either angient Qr modern timesﬂ tc ccnstruct ”g baselesa f

System of iﬁtellectual‘cagﬂitioﬁv Whish prafesses ta determine ite.

ObJects without the intervention of theygengag" (1975:201) For ?ant,;i,-
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the field of science is objective knowledge; and such knowledge can
only be obtained by a synthesis of the categories of thought with the

data of the senses, The function of the Kantian thing-in-itself is

elaborated by Colletti:

When Xant declares that the thing-in-itself is
unknowable, one (if not the onlyg sense of his argument
is that the thing-in-itself is not a true object of
cognition at all, but a fictitious object, that is
nothing more than a substantification or hypostasization
of logical functions, transformed into real essences,
In other words, the thing-in-itself is unknowable
because it represents the false knowledge of the old
metaphysics. This is not the only meaning of the
concept in Kant's work, but it is one of its principal
senses, and it is precisely this that has never been
noticed by the utterly absurd reading of Kant that

has prevailed among Marxists, who have always reduced
the notion of the thing—in—itself to a mere

agnosticisn, (1977 325)
Collettl, however, argues that Hegel takea a step backwards from

Kant:s v ,,, Vhen Hegel announces that the thinguin-itself can be known,
what he is 1n fact daing is 1o restore the ald pre—kantian metaphysics,”
(1977: 327) ‘But Heyel is actually in sympathy with Kant's prorrammc for
natural science in so far as it outlines the meaninU and conditiona

for objectivity in the second senée of the term, i-e-: kﬂOWIGdgﬂ

thained through the concrete nnion of the categﬂries of thought with

the data Qf sensatiOﬁ- nestricted to the first eensa of objectivity, Lo

,Feuerbagh and hig predecessors among the early empiricist philosopherakl
like David nupe, are unable ta distinguish theoreticaily between ‘the

dafa given by sense 1mpreagiong in a sleeping or imaginative state ag

OPPosed to the conscious or waking state.~ "An impression“ for Huwe, -

¥Tites R, G. Collingvlood, “is distirguiﬁhed fmm" a meraly 1m~winative
idea only by its forae er 1ive11nesa, but this force may ba af twn

‘ kinds. It may ba the brute vielence cf crude senaatian, as yet ‘i‘_}“i
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undominated by thought, Or it may be the solid strength of a gengun
firmly placed in its context by the interpretive work of thought, Hume
d1d not recognize the difference ..." (1975:214)

Recognition of this distinction is precisely the strength of ¥ant'g
notion of objectivity: "With judgements of experience" based on the
categories of thought, notes Kant, "what experience teaches me under
certain circumgtances, it must teach me at all times, and every cther
Person as well; its valldity is not limited to the subject or the state

Of the latter at a particular time.” (1883:46) Hegel outlines Kant's

Position as follows:

ess in the waking state man behaves essentlally as
concrete ego, an intelligence: and because of thig
intelligence his sense-perception stands before him ag
a concrete totality of features in which each member,
each point, takes up its place as at the same time
determined through and with all the rest, Thus the
facts embodied in his sensation are authenticated,

not by his mere subjective representation and '
distinction of the facts as external from the person,
but by virtue of the concrete inter-connection in
which each part stands with all parts of this complex
+eo In order to see the difference between dreaming
and waking we need keep in view the Xantian distinction
between subjectivity and nbjectivity of mental 7
representation. (the latter depending upon determina-rk"

tion through the categories) (1969:66) |
Colietti suggests that Marx also subscribes to the Kahtiéh'nbtioh Gf‘

°bjectivity as showh in Marx's discussion of the method of political
economy in the Grundriﬁse.~ (Colletti 1975 121) Colletti is correct, o

' °f COurse, but Gnly in §0 far as Hegvl also accepta Kant's definitian

of Validity. Fbr'harx ] diqcussion of method, aa 1 will show, is bas ed

"”e”tirely'on Hegel. |
Hegel urges that the facts shawn tc be sbjectiv& in the Yaﬁtian

Son e should themselves be subjected to the scrutiny of thcught,

Ve are cniefly intereated in kﬂowing what a thing 15": *ﬁ' 1t3 ﬁﬂﬂtﬁﬂtrii*
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which is no more subjective than it is objective," (1975171) The
construction of the atomic bomb, for example, as well as its employment
over Hiroshima and Nagasaki in 1945 certainly conformed to all the
requirements of Kantian objectivity: but it also raised certain
questions for which objectivity in the Kantian sense isg irrelevant,
“If mere existence be enough to make objectivity," Hegel remarks, "even
a crime is objective: but it is an existence which is nullity at the
core, as is definitely made apparent when the day of punishment comes."
(1975:71) Similarly, Marx never questions the objectivity of the
capitalist mode of production as it is revealed hy thefgategorigg of
political economy., Nevertheless, he argues that capitalism is based on
a system of exploitation of human labour which necessarily dooms
capitalism to "a historical and transitory existence". (1976:174)

Both Hegel and Marx point to a third and higher form of objec~-

tivity: a form of truth that recognizes the essential unity of human

theory and sensuous practice. Ihis union of theory and practice, this

critical evalnation of objectivi&z,‘nécessarilz-involves the employment

of univerqa} vm}ues and prirciples bv the investipator. Negel and Marx,

therefore, reject. the alienated divisicn mada by the urderstandinp or

~ beurgeois conwciau“ness between facts and values.  luman ratieqality,

as it appéars in the abjectlvity ef societh rePresents the concreta

itself an amal of emotions, desirer and s0 forth. To examine

GOCiety'és thcugh 1t were an external thinp, an object like that treated

by natural Science, is to overlaak the most. imp@rt&nt aspect of this

‘ fOrmation': coﬂsequently, Frnest Pandel 1¢ wrang'when he rejactg the

' ‘thEer that Larx's ",,, Capital is essentially an instrument ror tha ‘;?¢i:
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revolutionary overthrow of capitalism by the proletariat ..." and that
therefore, "it is impossible to separate the 'scientific' content of
Capital from its 'revolutionary' intention ..." (Mandel, 1976:16) For
Mandel, "Marx strove ... to analyse capitalism in an objective and
strictly scientific way3" he tried to build a "rock-like foundation of
scientific truth"; and "sought to discover objective laws of motion",
(1976:16-17) But Mandel limits objectivity to its Kantlan form, and
forgets that for Marx, capitallsm is "historical and transitory"®
precisely because it fails to conform to the most elementary demands of

human reason, demands which are themselves made possible by the propgress

fostered by capitalism.

The object of Capital is precisely 1o convince men and women that

bourgecis society is irrational and inefficient by the standards of

political economy itself, and therefore should be replaced by a society

based on rational and human principles. In the concluding chapters, I
will show that the’type of Marxism dominated by the desire to be scien-
tific, in the Kantian sense of the term, is often reduced to a platitu-

dinous search fcr iﬂdications of capitaliam s "death agony“ and

delights in forecasting the immincnt end of the syatem in the same way

- as the early Christiaﬂs locked fcrward to the end of the world, This o

millenarianxsm of %arxism has closed ita eyes 1o the fact that

capitalism is flourishing as never berore, and bas refuted every 1ast

Prediction of the date of 1ts final hour. Fore importantly, 1t hag:

the verv elpmenta in the qyatem which aisplay the _

obscured for Marxista

ng‘within it.

Like Colletti, however, Varx is under the impressicn that ﬁeg@l

Yetreats from ghB ga§£1an:notion of tha reality of the external world.‘iﬁxl
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",.,. Hegel", says Marx, "fell into the illusion of conceiving the real
as a product of thought concentrating itself, probing its own depths,

and unfolding itself out of itself ..." (1973:101) Marx derives this

interpretation gi_Hepel from Feuerbach's materialist critique and

inversion of legelian speculative philosophy. But, as I have argued

above and as I hope to demonstrate conclusively in this study, Marx is

fundamentally wrong in his estimation of Hegel's thought. In any case,

Marx's formulation of what he calls, "the concrete" or objective in the
Crundrisse merely repeats Hegel's remarks on the subject, "By concrete-
ness of contents", writes Hegel, "it is meant that we must know the

objects of consciousness as intrinsically determinate and as a unity of

distinet characteristics.” (1975:60) And further, “The concrete is

the unity of diverse determinations and principles; these in order to
be perfected, in order to come definitely before consciousness, must

first of all be presented separately.. (1894:13) Compare these .

passages from Eegel with the follcwing one from the Grundrisset _
The concrete is concrete because it is the concentration
of many determinations, hence. unity of the diverse., It
appears in the process of thinking, therefore, as a
process of concentration, as a result, not as a point
of departure, even though it is the point of departure

. in reality and hence also the point of departure for
_observation and conception.. . (19768101) :

Accordin& to Pegely while Kant made a great contribution to knowwh‘k

ledge by demonstrating that thcught, rathar than gense percepticn._';

Produces a unified and meaningful visian of the world, Kant neverthe-

“less failed to realize the implications of hia cwn argument. Fcr a8

Hegel obs eTves, it is not merely the action of our personal aelfu,_‘\

CQnsciauu”ess that intraduces wnity intb the variety of senaa percep~ NERN

tion; this unity is a ,property of the I‘eal "01'1‘-‘ '*’hlch human
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consciousness discovers through the effort of thought. "..., Though
the categories, such as unity, cause and effect, are strictly the
property of thought, it by no means follows that they must be ours
merely and not the property of the objects. Kant, however, confines
them to the subject-mind, and his philosophy may be styled subjective
idealism: for he holds that both the form and matter of knowledge are
supplied by the Ego — or knowing subject =~ the form by our intel-

lectual, the matter by our sentient ego.” (1975:70)

The rationality or law-governed character of the external world as
revealed by the action of thought, "is itself absolute. The absolute
is as it were, so kind as to leave individual things to their ouwn

enjoyment, and it again drives them back to this absolute unity".

(1975,59,70) Far from being an abstract product of our personal self-

consciousness, then, the laws of nature are objective and realj their

reality is confirmed by human ‘sensucus practice which takes advantage

of these laws in the productions of sclence and industry. As Engels

Gbserves,; K BECEEE . ,
If we are able to prove the correctness of our ¢6nception
of a natural process by making it ourselves, bringing
it into being out of its conditions and making it serve

our own purposes into the bargain, then there is an end
to the Yantian thing-in-itself.’ (1969, I11:347)
Lukééé rightiy aliuﬁes to the 1imi£a£idhs‘0I Eng@ls'a ciitiqﬁe af‘  
Kant's‘thingQiﬁ;itself;f‘induétry and science ﬁhéér §abiﬁaiism‘rémain
ekternal ahd alién4£éd activitie$ théh‘by'ﬁd mééns 0§er¢6me thertt‘ |
division'be£ween thoﬁght ahd its‘object pbstulated ?y Kant"l(197‘% ‘v

131~133)"Nevertheless; iﬁ'gr@ciiee this alien&§i°“ is in part trang-

cended by the‘bbutéébis mode of pfoduatién;:‘it only‘remaingtforvthia

Alicnation to be éup@féeded in ihEQZZ.a§wwél;,a$\i§;££§2£192 byi*+va3‘,fl




Marx argues — the communist revolution. legel puts this (dialecti~
cal) idea very succinctly: The "reason world" of society and culture
is perceived by the individual in bourgeois society as a complex of
"unconditioned and likewise universal powers, to which he must subject
his individual will ... Now, to turn these rational (of course
positively rational)" — i.e., flawed — "realities into speculative
principles, the only thing needed is that they be thought ... Iy
this", Hegel explains, "we mean only two things: first, that what is
immediately at hand", i.e. bourgeols society, "has to be passed and
left behind" — in theofy — "and gecondly, that the subject matter of
such speculations, though in‘the first place only subjective, must not
remain so, but be realized or translated into objectivity" — through

fideality or revolutionizing practice. (1975:120)

~In his cgmmentary‘dn Hegel's Logic, Lenin describes the third, or

Hegelian, form of objectivity.k

. The unity of ‘the theoretical idea (of knowledpe)
and of practice = thig N3 — and this unity precisely
in the theory of xnowledge, for the resulting sum is

" ihe "absolute, idea" (and the idea = "das objektive
Jahre" [the objectively true]) (1963 219)

uegel~g third form of objectivity, the unity of thaory and practica,
13 present in what he calls "frea mind" or concrete wlll; harx would.}
call it "communistkéoﬁsciousness“ There are three phases of free
mihd~ the firqt phaue is theoretical. Tbeory seiaes the external
‘kobjeCt ao that "the seemingly alien object receives, instead or tha
shape ;f sémething given, isolated and contingent, the fonw of some=~

‘ thing inwardiyed, subjective, univarsal, necessary, and raticnal“

The externality or O hjectivitz of fhe obJCCto of courwe, iB unaffected

\‘jby'thig activity of theory; but at the sane time, in knowle&pa the :"‘
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object has become something subjective. "Of the content of this
knowledge I know that it is, that it has objectivity and at the same
time that it is in me and therefore subjective." (1969:185)

Hegel argues that it is a mistake to see theory as passive in
relation to its object, for this activity of mind 1is engaged in
seeking the rational quality, the law-like form of the object, "...
Intelligence strips the object of the form of contingency, grasps its
rational nature and posits it as subjective: and convérsely, it at
the same time develops the subjectivity into the form of objective
rationality." But free theoretical mind does not stop at mere objec—
tivity in the abstract Kantian sense — it aims at determining to what
degree the object is rational in itself: kin’other words, theory is
critical. M... Free mind does not content itself with a simple
Knowing; it wants to covnizek;.. it wants to know not merely that an

object is, and what it is in ggneral and with respect to its contine-

gﬂnt external determirations, but it wants ‘to know in what the

object's specific, substantial nature consists.," (1969:191)

”‘hrough the action of theoretica‘l mind the extemallty Of the

object is annﬂlled; the object becomes a part of the thincar, an

aspect of his or her thinkiﬁg activity:’:“00n$°ﬂuent1¥ o thinking =

has no other ccntent than itself, than 1ts own determinationa ‘which

Constitute the 1mmanent content of the form,  in the object 1t meeks

and findo only 1t elf. (1969 227) In thig way, then, "Thnught ia

Being, " (1969.“24) But the materialiats need not rejolce at the

ﬁdiscovery Qf this so ”idealist" nction, sinye no one is questloning

the external reality of the object itself. “..«:The object 13

distinguishéd from thought iny by having the form Of being, Of
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subsisting on its own account." Nevertheless, "thinking stands here
in a completely free relation to the object.” (%969:227) In its
theoretical activity, mind takes possession of the object; the object
has become the property of consciousness, This forms the transition

from mere theory to a thinking will. "But when intelligence is aware

that it is determinative of the content, which is its mode no less
than the mode of being, it is Will." (1969:227)

Will, or practical mind, is the second stage of the Hegelian form
of objectivity; it is only through the action of will that mind
becomes objective to itself,’that it distinguishes‘its theoretical

activity from itself as objective reality. TFor Hegel, as Llenin

observes, "Practice is higher than (theorntical) knowledpe, for it has

not only the dignity of universality, but also of immediate actuality.®
(1963:213) The sphere of will or practice is the universal reality,
i.e,, society, and the content of the will is freedom. “True liberty,

in the shape of moral" (social) "life, consista in the will finding

its purpose in the univers al content, not in subjective or selfich

interests,” (1969 223) Ced o o T
In the first stage of Hegelian objectivity, theory seeks the

unlversal or rational aspects of 1ts object' that is, 1t 1ooks for '

those qualities Qf the ob3ect cannected with concreta fraedam. Thus‘

for example’ Marx atudies capitalist saciety in order to 1°alate

' those elemeﬂts which will make possible the transiticn te aammunist

Bociety. In the second stage, practical mind 13, concerned with

‘actualizing the raticnal elements 1n society, i. e., it attempta to

bring forward ané develgg the inward rationality‘llluminated by .

theory, "... It be;onys to the Idea of freedon that the > will should f oy




make its Notion, which is freedom itself, its content and aim., VWhen it

does this it becomes objective mind, constructs for itself a world of
its freedom, and thus gives to its true content a self-subsistent
existence," (1969:229) Free will, or objective mind, is the third
stage of objectivity, i.e., "the unity of theoretical and practical

mind", (1969:238) Objective mind, which in its full development is

really only Hegel's term for what Marx calls, communist society, is

the result of ideality or revolutionizing practice. It is the result

w—

_(lf; the social activity 2{ individuals - for the single will _i_'g‘ "the

peculiar and immediate medium in which® freedom "is actualized",

(1969:240; my emphasis)
According to Hegel, the speculative and dialectical content of

absoluteyidealiam rises above,the abstract contrast between subjec-
tivity and objectivity postulated by the understanding consclousness,

This contrast is characteristic not onlx_ﬁf Kant's aubjertive 1dealign

but also of the consciouqness and ideoiegx‘cf bnurgeﬁis society as a

¥hole, In place of the division between subjectivity and ohiectivity,

dialectical thought “evinces its own ccncrate and allwembraaing

nature"; Nevertheless, it must not be forgotten that "subjective and

ijcctive are not yely i&entical but alsc distinct what Hegel

neans 1is that hurman 1deality is at once subjectivex it is a property

- of the individual — a8 well as objective.? it creates through 1t

activity the concrete forms of the external world, like eccnamy and

culture, ¥ant, along with bourgwois (and Larxist) thinkers gererally, 3

cannot grasp this nunity in differenne" and therefore for tham, "the

Teason world may ‘be styled J., mystical --n9t hcwever becaume thsupht i

cannot both reach and ¢¢mpreuand it, but merely because it iies beyaﬂdf"i
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the compass of the understanding”. (1975:120-121)

By leaving the categories of thought empty of any real content
except that given by sense experience, Kant overlooked the fact that
nature, as it is transformed by human endeavour, and society, as it
is theorized, produced, reproduced and changed by human conscious

activity, are not only objective facts, but also the products of

revolutionizing practice, of ideality. Sense experience, then, is
given by the categories of thought in so far as the categories are
also actualized in the outside world by human practice. Far from

being e empty, as Xant SUDDO°GR, the catppories of thourht constitute

the forms of the real world, "To think", notes Hegel,

is an expressjon which attributes especially ta
consciousness the determination which it contains,
But in so far as it is allowed that understanding,
and reason, are of the world of objects, that spirit

[society] and nature have general laws in
accordance with which their life and mutations are
governed, in so far is it admitted that the deter-
minations of thought also have objective validity

and existence. (1954:187)
According to Feyel economy, culture, relzpion and so on, are "concrete

formations of conscxousness"'~ as such, their development 18 in“eparable

from the develcpment of individual human conuciousneas itselr. The

- Progressive advance of human soc;ety regults frmm, informa and reflectak:
the cqncrete develgpment of individual human con%ciouenesa or ideality. :
But this proce%s must, 50 to speak, gc on behind eonsciou ﬂess, aince

those" sociai "facts are the essential nucleus whiah is raised iﬁto

(1975:46) As a result, fOr the indiviéuals within the’~

’con"CiOhSHQSS"

VbOUPQQQis mode of production, tb& verg‘creation* of iniivi&ual human |

"Cﬁﬂﬁcinn sness and i*ealitgAavPPar as e?terﬂal aﬁd &1ien facts which L

9Xist apart from and domirat@ individuwls.  _t
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Marx's work in the Grundrisse represents above all his strugele
to theorize Hegel's dialectical conception of the relation between
individual consciousness and social forms. Thus for Marx, capital
1tself represents, "the accumulation of knowledge and of skill, of 1

-u—-u-

general productive forces of the social brain ..." (1973;694; my

emphasis) The objeétive, external nature which forms the basis of the

Kantian thing»in-ifself — this nature, says Marx,

builds no machines, no locomotives, railways, electric
telegraphs, self-acting mules, ete., These are
products of human industry; natural material trang-
formed into organs of the human will over nature, or
of human participation in nature.  They are organs

of the human brain, created by the human hand; the
power of knowledge objectified. The development of
fixed capital indicates to what degree general social
¥nowledge has become a direct force of production, and
to what degree, hence, the conditions of the process
of social life itself have come under the control of
the general intellect and have been transformed in
accordance with it. To what degree the powers of
social production have been produced, not only in the
form of knowledge, but also as immediate organs of
‘uocial ‘practice, of the real 1ife proceas. (1975 706)

For Marx, the “forces of production and sooial relations" are
themselves merely "two different sides of the soclal individual ve's
It iﬁ, in a word, the &evelowment cf the ao*ial individual which
appears as the great foundation~stone of prcduction and wealth. The

thefrt of azzen 1abcur time, on which the nresent wealth SB based,,

appears as a mieerable foundation in face of this naw one" of automaw g

tion and mass prodaction “craated by large scale induﬁtry itgalf., In -

fact however,“ tha wealth produaed by the social individual creates

“the material conditiOﬂs to blow this foundaticn ‘aky higb" (79758
705~706) Befare Larx, Fegel already anticipates the result made 'iw -

possible through the great abundance facilitatad by the bcurgeais made,g:f

of production: 'n"' Fan", notes Pepﬁl in his Lentvr&s on ﬁe%th@tivs,“'":
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must work out his necessary satisfaction by his own
activity; he must take possession of things in
nature, arrange them, form them, strip off every
hindrance by his own self-won skilfulness, and in
such a way that the external world is changed into
a means whereby he can realize himself in accordance
with all his aims ,,. In so far as possession and
affluence afford a situation in which poverty and
labour vanish, not merely momentarily but entirely,
they are therefore not only not unaesthetic, but
they rather coincide with the Ideal ... For the
genuine Ideal consists not only in man's being in
general lifted above the grim seriousness of
deperdence on ... external circumstances, but in
his standing in the midst of superfluity which
permits him to play freely and cheerfully with the
means put at his disposal by nature, (1975, 1:257)

Hegel argues that Kant's subjective idealism simply reflects the
distrust of reason and thought characteristic of the bourgeois mind,
"It marks the diseased state of our age", Hegelywrités; "when we see
it adopting the despéiring creed that our knowledge'is4only subjective,
and beyond fhis subjeétive ve cannét»go-" (?975335) By asserting the
essentialkunkﬁawabiliiy of the ihingbin-itselfé Kant diVided thought
from its §bject "by én impassiblé gulf”. ‘Moreover; the authority on

Whlch Kant makes this distinction repregenta thp most extreme form of

&lienatign' “Kant ces holds that what we think 15 false, becauae it

18 we who think 1t." (1Q75=94)
In a passage already quoted Colletti suggests th&t fcr-H&pel tha :

thingmin-itself can be known" and trat therefore, Hegel reatores "thef $

old pre-kantian metaphysiGS" | (?977!327) Hegel observes, hawever,
'that the thin«_in-itgelf is aimply devoid of all qualities which .:,, 
’consciougness finds in its object, "all itﬂ emotional aspects, and all

'Speciflc thoushts of 1t"~ ccnseqnently, there is o great difficulty

in seeing "what is left — utter abﬁtractinﬂ, total emptiness e the'

‘n@aative of every 1mage, reeling and definit& thouﬁht“‘ \Mcxecver,;;t,;.,Ag
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does not “"require much penetration to see that this caput mortuum is

still only a product of thought, such as accrues when thought is carried
on to abstraction unalloyed: that is, the work of the empty 'Ego!,
which makes an object out of this empty self-ldentity of its ow",
Hegel's dismissal of Kant's thing=in~itself must be among the most
abrupt in the history of philosophys ",.. One can only read with

surprise", he writes, "the perpetual remark that we cannot know the

Thing-in-itself, On the contrary, there is nothing we can know so
easily," (1975:72) Far from restoring the "0ld pre-kantian meta-

Physics", Hegel seeks only to reinstate "the natural belief of men ...

that thought coincides with thing", (1975;35) Notes Hegel,

cen everything we now both of outward and inward
nature, in one world, the objective world, is in its
own self the same as it is in thought, and to think
is to bring out the truth of our object, be it what -
it may. The business of philosophy is only to bring
into explicit consciousness what the world in all
ages has belleved about thought. FPhilosophy therefore
advances nothing newj and our present discussion has
led us to a conclusion which agrees with the natural

belief of mankind. (1975:35)

Although he rejects Kant's thingwin»itgelf, th& whole ccnstruﬁtion

of Hegel's .ogic — as I have argued in Chapter 2 -~ 18 based on acecep=

tance of hant's notion that the categories of thought are the aotual

building blocks of hunan experience of the world. The categuries Qf

logic are the ccnstituents of Hegel's logical Idea, and the Idea ia

- simply the a~nricri"ba§ia'thf0h€ﬁ which individual ccnsoieusnese is

"necessarily" led ”onwards‘to the real aepartments of ﬁature and Mind",

(1975 :71) But ‘the Idea itself, as Kant empkasizes, 1s ccnstructea out

of the facts of exparience. What Kant fails to ackncwledye, however, g

is the active pcuer of thouﬁht; “in Kant the activity of canseiausnesq g

'remains formal and abstract: mi_ig,eeparated al%@ﬁﬁther frmm human
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bractice and ideality. Kant's "great error", declares Hegel,

is to restrict our notions of the nature of thought
to its form in the understanding alone, To think

the phenomenal world means 1o recast its form, and
transmute it into a universal. And thus the action

of thought has also a pegative effect upon its
basis: and the matter of sensation, when it
receives the stamp of universality, at once loses
its first and phenomenal shape., DBy the removal and
negation of the shell, the kernel within the sense-
percept is brought to light ... (1975:81)

Because the logical Idea is based on "the material world per-
ceived by the senses" (1975, I:116) it does not "come into possession
of a content originally foreign to it: but by its native action is
Specialized and developed to Nature and Mind", (1975071) In the case
of nature, for ekample, the Idea begins as "Perception or Intuitlon,
and the percipient Idea is Lature"' in other wordq, external nature
is first glven to consciou&ne 3. by senue percepticn. Cgﬂnciou 8
then worko up this concrete content 1rto categories and laws- but

these laws and categories are no% exiernal to nature, as Kant sugr; eatg’

but rather they expre*s its essence @nd reality. Thi» iv Eegplt

‘meaning when he writes on the 1ast paye of the L@ﬁ%er Lgmlc, that

: Ergeyi%@ see AL absclute libertj, the I&ea does not
. merely pass over into. 1ife [as passive sense peroepticn],
or as [Kantian] finite cognition allow life to show in
it: in its absolute truth it resolves to let the
‘moment® of its particularity, or of the first charac-
. terization and other-being, the immediate idea, as its
reflected lmlog, go forth freely as rature. (1975:296)

e studles “thivre set and held in: thouahts"~ the

Fcr Iegel logi

categories of lgplc, further, are accredlted able tc expw@aa the esnen-

tial reality of thmg (10‘?5=56) "‘his, of Gour*‘e. is al 0 mrx'a

Poaiticn.’ The sabject of the eccnnmic categﬂfi@aa ?arx Writes in an o

, alr@ady quoted paseage, “is a;ways what is giv&n, in the h@ad as well

as in reallty, and ... these categﬂries tﬁe?@fﬁf“ exwresﬂ the forms ef
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being, the characteristics of existence ..." (1973:106) Hegel's
logic, moreover, is not the formal logic of the understanding — it is
not "the seience of the mere form of thought" — rather, the theme of

Logic is in general the supersensible”, i.e., the social and intel-

lectual world. Like Marx's work in the Grundrisse and Capital, Hegel's
logic studies "thought in its actions and productions". (1975:28)
Whereas Kant's categories are simply taken over from formal logic, the
categories in Hegel's logic reflect the dialectical development of

the history of philosophy itself. "... The History of Philosophy gives

us the same process from a historical and external point of view."

(1975:18) Similarly, Marx's Capital, as Korsch points out, "is indeed
precisely a theoretical comprehension of history". (1970:%9)

Hegel argues that the history of philosophy congtitutes the

development of the categories of thought which mer and women use to

apprehend, utilize and tranﬂform the relations of the natuxal and

social world. Consequently, the Lowic is merely the expesiticn of that

history in dialectical (i Cay Iogical and devalnﬂmontal) rorm. gut

1t is also something elce: it “recornizes and accepts ...~the

empirical facts 1n the saveral sciences ves it appreciatps and appliea

to its own structure. the universal element in these aciences, their :

laws and c1a331fications ves it preaerves the sane forms of thought, ; '

the game laws and ohjects — while at the sawe time remodelling and o

‘expanding them with wider categories” (1975 15) Accurdingly, Juat as

Marx employs the categnries and facts of political econcmy in his

COncrete aralyses and alsa crsates new ones, like sarplus«value ana

Begel utilizes the categcries of formal 1ogic

the social individuﬁlv

and constructs ‘his own, amcnt which is the ”bpecnlative or ébgo}ute P
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Idea" (i.e., the rational, or communist, society). (1975:292) Read
along with his other works, especially the History of Philosophy

(18921 1943 '96) and the Thilosophy of Right (1976), Hegel's Logic is

what would now be called, an exposition in the sociology of knowledge.
But with this difference: it is a sociology of knowledge concerned
not with ideology as false consciousness, but with human thought as
the expression of the truest reality of the world. OSeen in this way,

Hepel's "system" is infinitely more powerful and more advanced than

anything ever attempted in the field,

5, Contradiction and Freedom in Bourgeois Society

kKant's epistemology. which guarantees‘only the illusory uniiy of
consciousness with its object, and leaVea the thing~in-itself outside

of cognition, represents wvhat Hegel calls, "abstract ideality". (19691

165) ‘This is the form of iéeality cowmonly thousht to apply tc

Hegel's philosophy as well. that is, an abstract essence or Idea,

which 1eaves reality outsxde cf ccnaciouﬁness, or, rather, refuses to

recognize external reality at all, except in an abstract manner.

Marxista and thelr oppowents are unified in this vision of Hegel,

Accordlngly, harl Tepper cbserves that “Heg91'8 philo ophy eos permitw‘

ted" nim "to cowstruct a theory of the world eut ef pure reaaoning ...‘ 

(1976 503) And even the ”hegelian Marxist“ Karl Fcrsch euag@sta that

"For ﬂegel the practical task of the Concept in its 'thinking v»"

activitya (in other uords, philoscphy) does not 11e in the damain cf

*ersuous activity' (harx) It is rather ‘to

 °rd1nary praﬂtical and |
(1970 94) zm i‘cr it

: €”ra‘*SP what is, for that which is, is Reascn’ "

F&rel of course, ideality is D“ECisely

the relatinn between human T
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Sensuous practice and its object, which he refers to as "an identity
in itself with its difference". (1969:164)

Kant recognizes one'ﬁide of ideality: the translation of the
external world, as it is given in sensation, into the categories of
mind., But he fails to emphasize the active side of consciougnesgs:
the theoretical and practical activity which transforms and creates
the natural and social world. Nevertheless, Kant does admit the unity
of theory and practice through what he calls, pure practical reason,
Practical reason concerns the faculty of will "which is a faculty
either of bringing forth objects corresponding to conceptions or of
determining itself, i.e., is causality to effect such objects", (Kant,
1956:15) The precepts of will, says Kant, "themselves produce the
reality of that to which they refer (the intention of the will) = an
achievement which is in no way the business of theoretical concepts",

(1956:68) Kant's notion of the freedom of the will has radical

Implications: "For, in fact, the mo;gl law ideally transfers us into

2 nature in which reason would bring forth the highest good were it
accompanied by sufficient physical capacities; and it determines our
will to impart to the sensuous world the fofm of a system of rational
teings,” (1956:45) * In Kant, however, even the notion of the unity of
theory and practice remainé purely abstract. The will is'determihéd |
by moral 1a§s, but the contenf of these laws remains iﬁdeterminaté in
the extreme, as evidenced by what Kantlholds“to‘be the "Fundamental
Law of Pure Praétical Réasonﬁz "So act that the maxim of your will
could always hold at the same time as‘a principle establishing wiver-

sal law,"  (19561:30) |
In Xant's phiiosophy, the fundamental aeterminant of the‘will is
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simply "abstract identity ... there must be no contradiction in the
act of self-determination", (Hegel, 1975:87) In other words, for
Kant the will is determined by moral laws which it is bound to obey;
it carmmot contradict these laws without contravening morality itself,
These laws, which are given to the individual by his or her reasoning
faculty, are absolute; acting according to them constitutes what
¥ant calls, duty. "The relation of ... will to" moral "law is one of
dependence under the name of 'obligatioﬁ'. This term implies a

constraint to an agtion, though this constraint is only that of reason

and its objective law, Such an action is called duty ..." (1956132)
In Kant's view, obligation or duty simply constitutes the freedom of
the individual to conform to moral laws which themselves are the
product of the thihking reason of the individual. "... The moral law

expresses nothing else than the autonomy of the pure practical reason,

l.e., freedom.” (1955!33'34)

Hegel is impressed with ¥ant's notion of ”Practical Reason",

This notion, Hegel observez, “does not confine the universal principle

of the Goad to 1ts own inward rewulation. it first beoomes ractical,

in the true sense cf the word, when it insists on the Good being mani» ”

fested in the world with an outward objectivity, and requires that the“

thghght should be objective throughout, and not merely subjective"'

But Kant's notion of the free will is governed entirely by the abetract B

1dent1ty of “the unaergtanding: conformitj of the will to maral law.

Further, the laws Qf the will have in themselves no social content.

3~.. To say that a man must make the Good the conteﬂt of hi& will

'rames the questiorz, what that content 18, arxd Vh&‘t are tbe méfma Qf

'ascertaining what g@ud 18. Nor daes cne g@t cver the dirficulty by
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the principle that the will must be consistent with itself, or by the
precept to do duty for the sake of duty." Kant simply empties the
concept of freedom of any content it had in metaphysics and fails to
originate "any special forms, whether cognitive principles or moral
laws", Nevertheless, by recognizing the absolute autonomy of human
thought in social or moral practice, Kant "refused to accept or
indulge anything possessing the character of an externality., Hence-
forth the principle of the independence of Reason, or of its absolute
self-subsistence, is made a general principle of philosophy, as well
s a foregone conclusion of the time". (1975:87-88, 93)

Hegel argues that "The principle of free mind 1s to make the
merely given element in consciousness”, i e., the external world as
Perceived by the senses, "... into something menta;", — the catego~
ries of thoﬁght —_—" ., and con#ersély to make what is mental into an
objectivity ..." through revolutioniziﬁg practice or ideality. In
Kant's epistemology, says Hegel, the identity of subject and object
"ig still abstract, the formal identity of subdectivity and objec-
tivity, only when this identity has developed into an actual
difference and has made itself into the 1dentity of itselr and its

difference, therefore, only when mind or spirit steps forth as an

immanently'developed totality, not till then has that certainty

established itself as truth", (1969;181) Lenin outlines Hegel's

&rgument as followss

The activity of man, who has consiructed an
objective picture of the world for himself, chanpes
external actuality, abolishes its determinateness
(=alters some sides or other, qualities, of it), and
thus removes from it the features of Semblance,
externality and nullity, and makes it as being in and
for itself (zobjectively true) ces The result of
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activity is the test of subjective cognition
and the criterion of OBJECTIVITY WHICH TRULY IS.

(1963:218-219)

For Kant, reality as perceived by the Ego == the singular op
simple "identity of my Self" (Kant, 1893:242) ~— is characterized by

the absence of contradiction; consequently, non-contradiction must be

the foremost principle of thought., As Karl Popper observes,

... it can easily be shown that if one were to accept
contradictions then one would have to give up any
kind of scientific activity: 1t would mean a
complete breakdown of science. This can be shown by
proving that if two contradictory statements are
admitted, any statement whatever must be admitted;

for from a couple of contradictory statements any
statenent whatever can be validly inferred, (1976:317)

Kant argues that 1f human reason operates without regard for the non=-
contradlctory world of experience. it is bound to involve itself in

arguments, which, although they contradict one another, can equally be

shown as logically‘valid. Kant explains that this "natural and

Unavoidable dialectic of pure reason“ (18933212) ia one of the essen~
tial weaknesses of thought, against which it must constantly guard
it elf. Contradictioa can anly be avoided by censtant reference to

the non»contraﬁictory facts given to us in external r&ality. In

Kant's view, the human mind is subjeot to ' mass of internal contra_

dicticns, rea}ity, hawaver, is &ignally without contraﬁiction. xant'a

"only mctive" ﬁegel writesg,"was an excess Of t&ndernesa for the /

‘thingg‘cflthe world. The blemish of aantradiction, it &eemg, cguld

not be alloged %o mar the essence of the werid: but there cculd be no

‘»Objection tQ attaching it to thinking reasen, to the essence of miﬂ&“

(1975 1) S 4 e
, ast conmentators believe that Hegal utterly rejects Kﬁntvs prin":”"

~cip1e Qf nonwccntradiction,‘ and this rejeoticn, surpesta Karl POppar"“’,
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"makes" Hegel's "system secure against any sort of criticism or attack
and thus it is dogmatic in a peculiar sense, so that I should call it
a ‘reinforced dogmatism'". (19761327) Hegel, however, is much
influenced by Kant's discussion of contradiction and states that it is
even "more valuable" than Kant's theory of the nature and use of the
categories. (1975:74) Hegel agrees with Kant that non-contradiction
is an essentiél element of formal logic and empirical science, where
science deals with inorganic matter and sensuous conceptions like

number and force. But the principle of non-contradiction has no
application whatever to the world of living things, and especially to

the intellectual and social universe of men and women, (See above,

LR N

Chapter 2) " If in the end", writes Hegel, "Reason be reduced to

mere identity without diversity ... it will in the end also win a

happy release from contradiction at the slight sacrifice of all its

facets andvcontents." {19752 77)

According to Hegel, if Kant shows that reason beccmes "transcen-

dent", or prey to illusion and contradiction, when it tries to compre-

hend the inflnite, what Kant is aetually doing 1s proving the

inadequacy of the categories. cf tha understanding or- bourgeoia mind

to grasp the social and intellectual world of men and wemen, This1,

SPhere of social relatisvs is ce:tainly available to exnerience, but

Kant‘s view of. experience is 1im1ted to what immediately can be peru ;

‘ceiVed by the sensesg v... experience and observatian of tha wexld

_Mean nothing elsa for Kant than.a candle stick standing here, and a

snuff-box standing thara., (Feg@lg 38952444~445) In K&nt's estima~:,ym‘

tion; ror exampla, freedom is simply an

ﬂtr1Ven far,gut never realized in the world Of EXperiance; 1t 13 an

"ought tc be", snmething to be }"
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ideal conception which can only be approximated by political consti-
tutions which are "always nearer and nearer to the greatest possible
perfection”, (Kant, 1893:223) But Eegel arpues that freedom can be
studied Qith réfeience to the empirical world; 1t takes a concrete
form at each stage of develoﬁment ofusocieiy, a form which can be
elucidated by science and connected with the various aspects of

| society — its laws, religion, class structure, mode of production,
and so cn.‘ In this (theoretical) reconstruction of society, however,
something more than sense perception is involved. "... No one wishes",

writes Hegel "to demand a sensuous proof or verification of the

infinite; spirit is for spirit alone." (18962448)

Marx accepts Hegel's view and applies it to "wulgar political

economy" — the’science which "actually does no more than interpret,

systematize and defend in doctrinaire fashion the conceptions of the

agents of bourgeois production who are entrapped 1n buurgeois produc~

tion relatiom The limitation of this science is precisely its

abstract and uncritical faith in the external world of sense

EXperience. "It shauld not astonish US aee that vulgar eccnomy feela

' Particularly at home in the estranged outward appearance& of economicﬁ

relation» .o and that these relations seem the mora selfmevident tha\v;

more their internal relationsbips are cencealed from 1t eoe But all _'

Science would be suwerfluous if the autward appearance and the esaence

of thingg directly coincided." (1@07, III 817) Like H@eﬁl, Marx 5

- believes that freedcm can be studied as it presents itself in concrete o

form in society, further, this study can reveal what Iegel calls,’,g

"the actually present Idea of the universal, of a totax and perfect"

" (1975 Qz) Tﬂat is, ﬁcieﬂce can 111uminate the eternal aspecta of
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reality: the elements which display the actual shape of the future,

"In all societies", notes Marx,

a definite quantity of surplus-labour ig required

as insurance against accidents, and by the necessary
~and progressive expansion of the process of reprom
duction in keeping with the development of the

needs and the growth of population, which is called
accunulation from the point of view of the capitalist,
It is one of the civilizing aspects of capital that
it enforces this surplus-labour in a manner and

under conditions which are more advantageous to the
development of the productive forces, social
relations, and the creation of the elements for a

new and higher form than under the preceding formg

of slavery, serfdom, etcs Thus it gives rise to g
stage, on the one hand, in which coercion and mono-
polization of social development (including its
material and intellectual advantages) by one portion
of society at the expense of the other are eliminated;
on the other hand, it creates the material means and

embryonic conditions, making it possible in a higher
form of society to combine this surplus-labour with

a greater reduction of time devoted to material
labour in general, (1967, III:819) 3 ~

Kant's principle of non—cqhtradiétiqn has obtained akstiong grip

on contemporary Western Marxism, "The rnndamenfal Principle of
materialism and science", writes Colletti,‘"iakthe principle of none
contradiction, " If Marxism isiiQ beksﬁieﬁtifici'then,vit must'aﬁhere

to this princiﬁle. TNevertheless, admits CQ11etti, afd?agar,,

apitalien s contradictory not becauseitisam_i_mand a1l
realities are contiédictory, but beﬁa“S?‘;t}ia«éﬂyﬁﬂﬁiéérégggs'invertea =
reality, i(A strange "fundamental 'pfigé;'gle?r';nqééq,.i{f’if@;@mg‘, -
évényépply’fo thé‘bbje:f:of‘a "séiéntific Narxig¢5: ;the>b§§;ggg1a(5}1 ;
- Mode of ;srodﬁcts.en:) In Coll‘et’ti's apinioﬁ, r«hrx*e;f 'récq@itiqf; of :
| COntx&di&tidn;within4capit31ism; "cbnfirmS‘the‘eﬁistencé 0£ £w§‘agpeétﬁ"
0 Marx: that of tne sofentist and that of the philosophert, (1975

 28“39)“ﬂafx,;hc§é#er; cculd,not»hA?a’advaﬁceﬁkﬁ‘siﬂgleiétepeithey‘gg{fy“‘

& scientist br\akphiiésophér had he accepted the ”rundaméﬁiai_pxihcipiéf;c5
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of materialism", Kant's principle of non-contradiction,

Marx's entire conception of history as well as his concrete
analysis of ihe categories of bourgeois political economy is grounded
precisely on the principle of contradiction. The basis for this prin-
ciple is constructed by Hegel, As I have shown in Chapters 2 and 4,
contradiction for Hegel is the essential principle of all living
things; thus appetite itself, fhe desire of a human being to overcome
hunger and thirst, is simply an aspect of contradiction: for in the
condition of hunger both of the following (contradictory) statements

are possible:s "I am a gself-sufficient unity"; "I am not a self-

sufficient unity." Writes Hegel,

Where a self-identical gomething bears within it a
contradiction and is charged with the feeling of its
intrinsic self-identity as well as the opposite

feeling of its internal contradiction, there neces-
sarily emerges the impulse to remove this contradiction.

(1969:167) i e i | | |
The satisf;ction of appetite itself represents the unity‘af‘thebself-
{dentical human ﬁeing with the object which satisfied the impulse of

hunger; the individual becomes "an identity of itself and its

‘ differencé": s R
"theﬁéubjeéf peholds its own lack, its-

own one-~sidedness, gees in it something which belongs .

to its own essential nature and yet is lacking in 1ty - =
Self-consciousness 1s able to remove this contradietion .

since it is not [merely] being, but absolute activity;  ;: L

and it removes it by taking possession of the object

' whose independence is, so 1o gpeak, only pretended, ~ -
satisfies itself by consuaing it and since it is self-
_end ..., maintaing itself in the process. (1969:168) -

‘In the object,

The absﬁlhté activitj‘df'tha‘indiviﬁual humaﬁ‘bginéa'héwéver,“"v
Anvolves more than Just the catisfaction of appetite, whlch, after all,
'ahd in its‘conﬁent_gglfish:;:ana as théyﬁatiéﬁtﬁf 

‘?ié alwayérdéatrgctive, ‘ i e
faction has bhi&‘ﬁé§peﬁed ih'tﬁé?ihaiVidgalv(aﬁd that s tr&naiént)?'ij ;
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the appetite is again generated in the act of satisfaction"., (1969:

169) A much more important aspect of contradiction involves the

struggle of the individual to assert his or her freedom and indepen-

dence over and against other individuals who deny them, This contraw

diction, this struggle, forms an essential aspect of human history,
"... The fight for recognition ... constitutes a necessary moment in
the development of the human spirit." (vegel, 1969,173) For Tegel,
the struggle for freedom is a reflection of the fact that the social
reality of certain individuals represents a contradiction between what
they know to be their esgential nature and what they actually are in
society. Thus in ancient Rome, two contradictory statements were
- possible and equally Valid,' nglaves are inferior and have no claim to
equal rights"; "slaves are equal to others and are entitled to equal

rights",

The reason for theprSSibility and even the necessity of contra~

diction in human society lies in the inherent ghaiacteristics of the
living individual, ".;. Living beingé’aa SUCh",.not?g Hegel,

‘within them a universal vitality, which over=
udes the single mode; - and thus, as they
Jyes in the negative of themselves, they
tion to exist within them, .Dut the
{thin them only in so far ag-one and -
both the universality of their
{dual mode which is in

possess

passeg and incl
maintain themse

feel the contradic

" contradiction is ¥

the same subject includes

" gense of life, and the indiv
negation with it. (1975392) v |

The youﬁg ﬁarx:applieg‘this.concept to the degradad situatian of the =
Proletariat in the mid-nineteenth century. "The class of the proleta=

'.‘\riat?,'he'#rites; st o | . |

' feéls anniﬁilétéd in its selféalieﬁition;7’ig'Béeé in
‘it its own powerlessness and the reality of an Inhuman
existence, In the words of Hegel, the class of the

 proletariat is in fndiemation at that abasement, an e




indignation to which it is necessarily driven by
the contradiction between its human nature and its
conditions of life, which is the outright, decisive
and comprehensive negation of that nature,

(1971:143)
The limitation an individual may feel in his or her soeial

position represents the consciousness of an unlimited and universal
mode of existence — one which would make possible the fulfilment ang
self-realization of the individual., "A very little consideration
might show that to call a thing finite or limited proves by implica-

tion the very presence of the infinité and unlimited, and that our
knowledge of a limit can only be when the wnlinited is on this side
in consciousness." (Hegel, 1975:92) The unlimited which Hegel
suggests 1is "on this side in consciousheés“ 1s outlined bylMarx;

++. The realm of freedom actually begins only where
labour which is determined by necessity and mundane
considerations ceases; thus in the very nature of
things it lies beyond the sphere of actual material
production ... Freedom can only consist in ,
socialised man, the assoclated producers, rationally
regulating their interchange with Nature, bringing
{t under their common control, instead of being
ruled by it as by the blind forces. of Nature; and
achieving this with the least expenditure of energy
and under conditions most favourable to, and worthy
of their hunan nature., 3But 1t nonetheless remains g
realm of necessity. DBeyond 1t begins that develop~
ment of human energy which is an end in itself, the
true realm of freedom, which, however, can blossom .
forth enly with this realm of necessity at its =~
basis, The shortening of the working day is 1ta

basic prerequisite. (1967, I11:620) .
For Hegel, as well as for Marx, the modern'notion.or Ireedom and‘

equality for all men and women 1s nothing but the result/and reflection
of the principle of struggle and contradiction, Moreover, freedom and
equality require not cnly thelr achievement'ror the particular indivi-

dual, but also his or her reccgnition_bf tbese ;ights for_otherag in

itself a contradiction, Notes Hegel, -
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I am only truly free when the other is also free
and recopnized by me as free ... Freedom demands,
therefore, that the self-conscious subject should
not heed his own natural existence or tolerate the
natural existence of others; on the contrary, he
should in his individual, immediate actions stake
his own life and the lives of others to win

freedom, Only through struggle, therefore, can
freedom be wonj the assertion that one is free

does not suffice to make one 80 ..o (1969:171~172)
The necessity for freedom to be universal in order to be real for the

individual is emphasized by Marx' “In the United States of America,

every independent workers' movement was paralysed so long as slavery

disfigured a part of the republic. Labour in a white skin cannot

emancipate itself where it is branded in a black skin," (1976:414)
In the course of history, the fight for indenendence and freedom

for the individual, however, "ends in the first inqtance as a one=-sided

negation with inequality ... Thus arises the status of master and

slave". This rélatianship results in the formaticn of a state:r "the

emergence of man's social life and the commencement cf palitical '

wnion", (yesel 19691 173) "he family is the first precondition of

the state,” declares Hegel, "but class divisiens are the seccnd. :

(1976.270) Claas distinctisns indicate the srganie differentiation of :

Bociety and the beqinnings of a divisicn of labour; theaa, in turn,‘

are neceusary for the develcp@ent of a congtituxion and palitical 11fe.i-s

"A real state and a real Government", saya ﬂegﬁly "arise anly after a

‘distinction of classes has ariSen, when,wealth and pcverty beaome

' extreme, and when such a condition of things presents itself that a
”1ar88 PrODortion of the people can no

in the way in which 1t has been accustomod so to do," g (1Q55385-86)

' The formatica of tre state, in turn, provides the basis for the

'development of tha economy and culture of a natien, it "creates a MEoR e

1cnger aatisfy it? n@ceaaities e
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permanent means and a provision which takes care for and secures the
future”, (1969:74)

Hegel's theory of the relationship between contradiction,
struggle and human freedom is, of coﬁrs&, a basic element in Marx's
materialist conception of history. "The history of all hitherto

existing society", Marx declares in the Communisf Manifesto.,

is the history of class struggles.
Freeman and slave, patrician and plebeian, lord

and serf, guild master and journeyman, in a word,
oppressor and oppressed, stood in constant opposition
to one another, carried on an uninterrupted, now
hidden, now open fight, a fight that each time ended,
either in a revolutionary re-constitution of society
at large, or in the common ruin of the contending
classes ... The modern bourgeois society that has
sprouted from the ruins of feudal society has not

done away with class antagonismas. It has but
established new classes, new conditions of oppression,

new forms of struggle in place of the 0ld ones,

Our epoch, the epoch of the bourgeoisie,
possesses, however, this distinctive feature: it has
simplified the class antagonisms. Society as a whole

is more and more splitting up into two great hostile
camps, into two great classes directly facing one
another: Dourgeoisie and Proletariat.. (1969, I:108~109)

Hegel pointa out that the notion of abstract identity and equality
treaaured by the understandinm consciousness, with its naive faith in,
the principle of nenwcontradiction, leaves it completely unahle ta
grasp the diuCOrdant and centradictory reality or modern beurgeais 3

'SOQlety. The capitalisﬁ mode ef Froducticn is founded on what Yegel

ycalls, the "rights Of particularity"' that is, the "concept vae” af k“‘i_

"bourgeois society" (harx, 1973 885) is the principle of selfﬁseeking :
&ggrandiaement and the pursuit Of private wealth.krﬁiven thia npartiﬁfi’;;

cularity", inequality is ipevitable' “”he obﬂeﬂtiva right of the/;;

Particularity of mind" writea H9691:

s contained in the Idea. YMen are ‘made unequal ‘by e
~ nature, where 1nequality is in 1ts element, and in e
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civil society the right of particularity is so far
from annulling this natural inequality that it
produces it out of mind and ralses it to an
inequality of skill and resources, and even to one
of moral and intellectual attainment, To oppose
to this a demand for equality is a folly of the
Understanding which takes as real and rational its

abstract equality and its "ought to be".
(1976:130)

For the bourgeois mind, howe#er, even the "existence of 'classes!
generally" is in question; and the denial of the "reality" of classes
is "drawn from thé consideration of the State in its taspect' of
abstract equity", But equality in bourgeois society, notes Hegel,
is something absolutely impossible; for individual
distinctions of sex and age will always assert
themselves; and even if an equal share in government
is accorded to all citizens, women and children are
immediately passed by, and remain excluded, The
distinction between poverty and riches, the influence
of skill and talent, can be as little ignored =
utterly refuting those abstract assertions, (1956;145)

For Hegel the evolutlon of animata nxture, unlike that of
society, is a peaceful and gradual procewa which neverthelevs eludes
the abstract categories of the “nderatanding 1ike quality, cause and
effect, composition, ccwstituents and so on", (1975 qo) And if the
bourgeais mind cannot grasp tha evolution of things in nature, it is

So much the more unlikely to comprehend the contradictory propress of

SOciety. The animal, nctes Hegel, is an end in itself, and "in the
living Oyganlgm .+s the final cause 1s a moulding principle and an

- energy immunent in the matter, and every member is in 1ts turn a means ft

a8 well as an end" (1975 39) The notioh that animnte nature develaps‘~

ffaccording to a teleological principle, o inner desxgn, waa first
‘Suggested by hant. But 1t was abanaoned by empirical science 1n A
'Hegel‘s tzme, caly to be taken up once again by’Earwin in tha middle off ;

the nineteenth ccntary-: nThe principla of inward adaptation Qr déaign‘;gt
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had it been kept to and carried out in scientific application,” Hegel
observes, "would have led to a differegt and higher method of observing

nature." (1975:90)

By contrast with nature, the evolution of society is based on

splits, antagonisms and contradiction. "The spiritual is distinguished

from the natural, and more especially from the animal, life, in the

circumstahce that it does not continue a mere stream of tendency, but
sunders itself to selr—:ealization." Contemporary bourgeois society
is itself the result and illustration of the antagonistic development
of the human spirit; but it is not the final goal of humankind, nor
is its existence likely to be eternal; ".eo This position of severed
life has in its tum to be‘suppressed, and the spirit has by its own

act to win its way to concord again ... The disunion that appears

throughout humanity is not a condition to rest in,"” (1975;43)

For the understanding cansciousness of bourgeoia and Marxiat

alike, the state of nature which characterized early man and woman was

a blissful life of equality. But this notian, on which the under-

Standing bases its abstract demund for equality, ia completely

migtaken, The clmss—divi510ns end inequaliME,Qf bﬁurﬁﬁois smciety arer

of the fact that the relationa of the state of

the reanlt rrecisely of

nature are still in force aﬂd have vot yﬁt been supvreqaed gx the :

,ratienal imwulse of men aﬂd zsmzn ; "The ephere of particularity",'y ‘

writes negel, referrinu to bourgeois aociety, "which fancies itself

the universal, is still only relatively identical with the universal,

and consequently it still retains in itﬁelf the particularity of

. nature, i_e,,arbitrariness' or in ether words the relics of th@ stat@

of natuie.""(1976313931 Bourgeois‘SOCieﬁjtklike;*nﬁture\iq’gverykpqytffi;




is in the bonds of individualism"; it is a "state of inward breach"
in which "“man pursues ends of his own and draws from himself the
material of his conduct, While he pursues these aims to the uttermost,
while his knowledge and will seek himself, his own narrow self apart
from the universal, he is evil; and his evil is to be subjective,"
(1975:44) There are, of course, natural qualities in the individual
such as "social or benevolent inclinations, love, sympathy, and others,
reaching beyond his selfish isolation™. But under capitalism, these
Qualities in the individual are subservient and restricted: "... so
long as these tendencies are instinctive, their virtual universality
of scope and purport is vitiated’by the subjectiva form which always
allows ffee play to selfQSeekiﬁg and random action.” (1975:45)

Far from the harmonious development pictured by the understanding
Consciousness in accordance wiih its»sac:ed pr}ngiple_ofkn9n~¢gntradic~

tion, the progress of bourgeois society is founded Qn‘t@e alienation of

human skills and talents —— their transfarmation‘into‘commodities :

external to and 1nﬂependent of the inaividual who possesaes them.‘ "The

fielﬁ Of v1810ﬂ" f ﬁthe ﬁndergt:méi!‘? s 15 1§mitad eod tO the

Alenma 'eit er a tbing or not a thiﬂw* where 'thing' is contrasted

Vith the pe““s’o"l' a8 S‘JC"}“ a_r\a “mewg ver tha.t \\"’1{366 éetﬁmiﬁata o
°hamcter lies in 1ts pure extemality .

Attaigmeqtq, evudigicp, talents, and 50 forth, are, ef ecurse, ownea

by free wznd " e, th inéiqidhalﬁ "and are aomething internal and ,‘

not exterﬂal to it, but even 80y hy ﬁXOtGBSinU them it may embody them

in B&methirw exggrqal and alienata tbam ver and in tbis way they are ;,‘

but into the eateg?ry ﬁf !thirﬁﬁ'” k The categmry af things, thea, L

bean, .
cﬁhea Very large 1*&&&&2

“In bnurgeeis scciety, how&ver, 5
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Mental aptitudes, erudition, artistic skill, even
things ecclesiastical (like sermons, masses, prayers,
consecration of votive objects), inventions, and so
forth, become subjects of a contract, brought on to
a parity, through being bought and sold, with things
recognized as things, (Hegel, 1976:40-41)

Accordingly, the absolute principle of bourgeois society is actually

Ihe principle of contradiction: "My labour or ideality is a part of

me; "= My labour or ideality is a thing.” The result of this

]

alienation is pointed out by Marx::

The bourgeoisie has stripped of its halo every
occupation hitherto honoured and looked upon with
reverent awe, It has converted the physician, the
lawyer, the priest, the poet, the man of science,
ihto its paid wage-labourers, (1969, It111)

Where the understanding sees on1y~harm0ny and non-contradiction,
capitaliem proceeds by tearing apart and cfushing the very basis of

harmony, the family. "Originally”, writes Hegel,

the family is the substantive whole whose function {s
to provide for the individual on his particular side
by eiving him either the means and the skill necessary
to enable him to earn his living out of the resources
of society, or else subsistence and maintenance in the
event of his suffering a disability. Dut eivil
society tears the individual from his family ties,
estranges the members of the family from one another,
and recognizes them as self-subsistent persons, - i
Further, for phe paternal 8oil and the external
- organic resources of nature  from which the individual ‘
derived his livelihood, it subsiitutés its own soil
and subjects the permanent existence of even the . . ... ...
entire family to dependence on itself and contingency, . -~
(1976:148) R R L B e T e

Again, Marx: "The bourge
menta} ﬁeiig #nd ﬁaa~réﬂucéd’the family/rﬁla?i°ﬁft° 3,mer¢ money .

oisie has torn away from the familyiité~8antiu‘j

~re1ati§n.u  (196§:111)” Pbr Hegel,‘as for!ﬂari,”capitalism é:eatéékthe .
conditions in which the traditional educative role of thé,?ﬁ¢11¥jié}ﬂ i

_ usurped by society, by what Hegel calls, "the universal family"s .
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In its character as a universal family, civil
society has the right arnd duty of superintending
and influencing education, inasmuch ag education
bears upon the child's capacity to become g member
of society, Society's right here is paramount over

the arbitrary and contingent preferences of
parents ,.. Society must provide public educational

facilities so far as is practicable ,,. The chief
opposition to any form of public education usually
comes from parents and it is they who talk and make
an outcry about teachers and schools because they
have a faddish dislike to them, Nohe the less,
society has a right to act on principles tested by
its experience and to compel parents to send their
children to school, to have them vaccinated and mo

forth, (19763148, 277)
Hegel's observations are taken up by Marxrin the Manifesto: "But
you will say", writes Marx, referring‘tovthe opponents of communism,
we destroy the most hallowed of relations, when we
replace home education by social ... The bourgeois
clap-trap about the family and education, about the
hallowed co-relation of parent and child, becomes

all the more disgusting, the more, by the action of

Modern Industry, all family ties among the proleta--
rians are torn asunder, and their children transformed

into simple articles of commerce and instiruments of
labour, (1969, I:123=-124) R

Hegel, toa; is keenly aware of thevexﬁlbitatiqn gndvdégiadation of
children under tﬁé bqurgeois}méde of praduction;  #childrén i §°tenf |
tially frée," he Vrités, "and their»lifebdif@cti&_embadies néthing'Sava .
Pbténfiai ffeé&d@.’;éonséqu§ﬁ£iy'théy:giék§§¥it§%§g§ aqa‘ééﬁé6£fbé:§hg‘  
?répeity'eiigei of their'péreﬁté}cr éfheré.?‘;In 2 SQciety wgéré siaQQJv'
laboﬁrrénd‘indéntﬁfed ééf%iée‘by ﬁérking~¢ia$a'cﬁiidrég,gasftge #éze'ﬂ%
Tather tﬁan.the éiééﬁiiég;'ﬁegﬁ1?§;(an&‘Earifa) iﬁéis§eg§@I¢nyubiiﬁ ? O
j. educatieﬁris‘mﬁc$ §ere faﬁicalkthén‘it'sdunds'tﬁ@&y;’;nwhé>sér#i¢68 "n
Mhich may be éémagaéa'kébaféhildxénﬂ; d§g1greg xeggz;Vﬁshcuia e have
gdﬁcatianyésafgeii s;Ié‘éﬁa éﬁé b§xxéieV§ﬂ§ t§;%??Q;1 £ﬁ§y;mﬁat;nQ{ b§,
~ tnds §n fhemééiveé;JSihcé ak@hiid~in §iaVery i9;iha mOQt?uﬁethical ¢f~.k=f

211 aituations whatéveﬁyﬁ' (79753117' 265) ok  :( ‘ v :Ik7 k iiV j i: 
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The contradictions of bourgeois society which dissolve the family
also undermine the foundations of both the domestic servitude of women
and the sexual double standard. "Since", writes Hegel, "the community
gets itself subsistence only by breaking in upon family happiness, and
dissolving self-consciousness into the universal, it creates its own
enemy within its own gates, creates in it what it suppresses, and what
is at the same time essential to it — womankind in general." (1967:
496) In bourgeois marriage, Hegel obaerves,k"the wife is without the
moment of knowing herself as this particular self in and through an
other." (1967:476) Vhile the husband may carve a place for himself in

an other, the social universe, the universe of the wife is limited and

restricted to the family alones

... man has his actual substantive 1ife in the state,
in learning and so forth, as well as in labour and
in struggle with the external world and with himself
so that it is only out of his self-diremption that he
fights his way to self-subsistent unity with himself, =
In the family he has a tranquil intuition of this
unity, and there he lives a subjective ethical life
on the plane of feeling. Woman, on the other hand,
has her substantive destiny in the family, and to be
{mbued with family plety is her ethical frame of

The identification of the husband with soclety or the universal, and

the‘restriction of the role of fhelWifs\tp‘the fami;y‘élahékresults in -

the bourpecis doudble standard.
Tt must be noticed in connection with sex-relations .
that a girl in surrendering her body loses her .
honour. With a man, however, the case ia othervise,
. because he has a fisld for ethical activity outside
. the family. A girl is destined in essence for the
it is therefore

marriage tie and for that onlyj re
demaﬁdgg of her that here love shall take the form of

‘marriage and that the different mozents in love ghall
attain their true rational relation to each other,

(19761263) =
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Tut the comfortable bourgeois assumptions about women and their
place in society are destroyed by the contradictions of bourgeois
society itself, The life of a woman in bourgecis soclety, is "a life
which has not yet attaiﬁed its full éctualiéation“. (1976:11%) This
actualization is achieved by the dissolution of the family under
CaPitalism. For Hegel, the distinction between the sexes within the
family relation is "natural";rather ‘than rational; and bourgeois
society absolutely deafroys this imﬁediate and natural family relation..
The family is splintered into its independent members and the
opposition between individuals on the basis of their sex and role in

the family disappears. "The two 'self-conscious factors' within the

family, i.e., husband~and wife, "passes over into the absolute self-
existence of mere single self—conaciousness. (19672484) Accordingly,

bourﬂeois ooclety is characterized by the dlalectical development and

struggle of the individual self—ccnsciouwneqs of WOHQD',‘Hmhe univer—

sal gpirit of the particular individual"' writes 36861.

in woman, through the mediation

it comes out of its

and rises out of the
into. the conscious realm
1ight,9f_conscious st

finds its existence,
of whom the unconscious gpir
unrealizedness into actuality,
state of unknowing and unknown,
of wiiversal spirit ... the day
existence. (1”67 48”)

The\"eubjective selfvaeehinw" which characterizes bourgeoig

society increases at the same’ time the dependence of individu&la on. Onaw} 

;“The general interest is pr&cisely the gif~»:i

another.' As %arx puts it, ,
(1973 245) e “ubjectiwe

Cenerality of self-seeking interest.

f»elf-seekxng“, Uegel observes,k o

turns inta a contribution to the satisfaction of the

needs of everyone else, That is 1o say by & G
dialectical advance, sutjective self-seeking tupng
into the mediation of the particular through the Serste
wriversal, with the rerult that each man in earning, = =




producing, and enjoying on his own account is eo
ipso producing and earning for the enjoyment of
everyone else, The compulsion which brings this
about is rooted in the complex interdependence of
each on all, and it now reveals itself to each as
the universal permanent capital ... which gives
each the oppo