APPENDIX A
PRIVATE PROPERTY AND COMMUNISM

4d. pag. XXXIX. But the opposition between the lack of
property and property is still an undifferentiated opposition, an
oppesition that is not yet in an active relation 1o its own inner
situation. So long as it is not conceived as the opposition’ between
labor and capital, it is not yet a contradiction. In its first form it
can express itself where the developed movement of private prop-
erty is absent (for example, in ancient Rome, in Turkey, etc.).
In this form it does not yet appear as the result of private property,
iself. However, labor, the subjective essence of private property
as the moment excluding property, and capital, objective labor
as the moment excluding labor—this_is private property that has
developed to the point of contradiction and, therefore, is the active
form driving toward resolution. .

(Ad. ibid.) The abolition of self-alienation follows the same
course as self-alienation itself. At first, private property is regarded
only from its objective aspect—but with labor as its essence. There.
fore the form of its being appears to be capital, “which is to be
annihilated as such” (Proudhon). Or a specific form of labor—for
example, levelled down, fragmented and, therefore, unfree labor
—is regarded as the source of all the pernicious characteristics of
private property and of its alienation from human existence. Like
the Physiocrats, Fourier also regarded agricultural labor as at least
the best form of labor, while St. Simon, on the other hand, con-
sidered industrial labor, as such, as the essence of wealth, and de-
sired the exclusive rule by the industrialists, and the improvement
of the conditions of labor. Finally, communism is the positive ex-
pression of transcended private property, appearing, to begin with,
as univérsal private property. Regarding private property in its
universality, communism appears in its form only as its generaliza-
tion and completion. As such, it has a two-fold form: on the one
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hand, it overestimates the role and domination of material prop-
erty to such a degree that it wishes to abolish everything which
cannot be possessed by everybody as private property; it wishes
by force to eliminate all talents, etc. In its eyes, the sole purpose
of life appears to be direct and physical possession. The form of
activity of the worker is not here abolished, but merely extended to
all men.

The relation of private property remains the relation of the
community to the world of things. Finally, this movement of
counterposing universal private property to private property is ex-
pressed in the animal form that marriage (which, of ‘course, is a
form of exclusive private property) is counterposed to having -
women in common. Hence the woman becomes communal and
common property. We might say that this idea of communal
women expresses the secret of this quite vulgar and unthinking
communism. In the same way that the woman is to abandon
marriage for general prostitution, so the whole world of wealth,
that is, the material essence of man, goes from the relation of ex-
clusive marriage with the private property owner for the relation
of universal prostitution with the community, Prostitution is only
the particular expression of the universal prostitution of the worker
and since prostitution takes in not only the prostituted but the
prostitutor (the lowest of ail) so the capitalist, etc., falls into this
category. Since it completely negates the personality of man, this
type of communism is only the logical expression of private prop-
erty, which is just this negation. Universal envy, constituted as
power, is only the secret guise in which greed asserts itsell and is o
be satisfied. The thought of every property owner, as such, is di-
rected—at least against the wealthier one—as envy and a desire to
reduce all to a2 common level, constituting evéen the essence of
competition. The vulgar communist is only the consummation of
this envy and this craving to level down, establishing a ‘certain
common denominator, He has a definitely limited standard. How
little this type of abolition of private property is an actual appro-
priation and enrichment is proved precisély by its abstract negation
of the entire cultivated and civilized world: it is only a retro-
gression to the unnatural simplicity of a poor -and: needy man,
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who not onlyhas not gone beyond the limits of private property,
but has not even-attained. its level.

According 'to this theory, the community is only a community
of labor and the equality of wages which the ‘communal capital,
or the community as the universal capitalist, pays but. Both sides
of the relationship between capital-and - labor are elevated into a
sham universality: labor as the lot of each member of the com-
munity; capital as the real universality and power of the com-
munjty. - - s

The infinite degradation in which man exists for himself is
expressed in this relation to the woman as the spoils and hand-
maid of communal lust. For the setret of the relationship of man
to man finds its unambiguous, definitive, open, obvious expression
in the relationship of man to woman, and, in this way, the direet,
natural relationship between the sexes, The direct, natural, neces-
sary relationship of man to man is the relationship of man to
woman. In this natural relationship of the sexes, the relationship
of man to nature is immediately his relationship to man, just as
the relationship of man to man is his relationship to nature, his
own natural determination. Consequently, in this relation, there is
sensuously, in an obviously factual way, disclosed to what extent
the human essence of man has become that of nature, or, to what
extent nature has become the human essence of man. Thetefore, on
the basis of this relation we can judge the whole stage of the de-

‘velopment of man. From the character of this relation it follows

to what degree man, as a species, has become human, and has
recognized himself as such. The relationship of man to woman is
the most natural relationship of man to man. Consequently, in
it is revealed to what degree the natural behavior of man has be-
come human, or to what degree human essence has become his
natural essence, to what degree his human nature has become his
nature. To what degree the needs of man have become human
needs is also seen in this relationship, i.e,, to what degree another
human being is needed as a' human: being; to what degree he, in
his most individual existence, has at the same time become part
of the community. Thus the first positive transcendence of private
property, vulgar communism, is only a form of appearance of the
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baseness of private property, which secks to assert itself as the
positive social essence.

2) Communism: a) in its political nature, democratic or des-
potic; b) transcending the state, but representing an uncompleted
structure which still .preserves private property, i.e., the alienation
of man. In both these forms communism already appears as the’
reintegration, or return of man to himself, as transcendence of
human self-alienation. But insofar as it has not yet grasped the
positive essence of private property and to the same degree has
little understood the human nature of needs, communism still
remains under the influence of private property. It has, to be
sure, caught hold of the concept of private property, but has not -
yet grasped its essence.

8) Communism, as the positive abolition of private property,
which is human self-alienation, and, therefore, as the actual
appropriation of human essence by man. and for man, is the return
of man to himself as social, i.e, human man, complete, conscious
and matured within by the entire wealth 6f developments to date.
Just as completed humanism is naturalism, so this communism, as
completed naturalism, is humanism, It is the true solution of the
strife between man and nature, and between man-and-man. It is the
true resolution of the conflict between existence and essence, be-
tween reification and self-affirmation, between freedom and. neces-
sity, between individual and species. It is.the solution of the riddle
of history and it knows itself as this solution. .

‘The whole movement of history is, therefore, on the one hand,
its actual act of creation—the act by which it empirical being
was born; on the other hand,.for its thinking consciousness, it is
the realized and recognized process of development. The former,
still incomplete .communism, evolving out of ‘the historical cul-
tures opposifig~private property, seeks a historical justification by
seizing upon the particular moments in the process of development
(Cabet, Villegarde, etc., especially ride this horse). and pointing
to these as proof of its historical maturity. Thereby incomplete
communism only demonstrates that the disproportionately greater
part of the historical movement contradicts its assertions and
that if it had once existed, the very fact that it is past refutes
its pretensions of being essential.
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It is not difficult to see the necessity of this, that in the move-
ment of private property, there is to be found both the empirical
and theoretical base not alone of political economy, but of the
whole revolutionary movement.

Material, directly sensuous private property is the material, sen-
suous expression of alienated hwmnan living. Its movement, pro-
duction and consumption, is the sensuous manifestation of the
movement of all production up to now, i.e, the realization, or the
actuality, of man. Religion, the family, the state, law, morals,
science, art, etc., are only particular forms of production, and sub-
ordinated to its universal law. The positive transcendence of pri-
vale property—of this element of human actuality~like the appro-
priation of human living, is, therefore, the positive abolition of
every kind of alienation, ie., the return of man from religion,
the family, the state, etc, to his human, i.e., social existence. Reli-
gious alienation, as such, takes place only in the sphere of con-
sciousness, the inner sphere of man, but economic alienation is that
of actual life. 1t is self-evident that the question as tp when the
movement of dilferent. nations first made jts appearance depends
on how the real recognized life of the people occurs, whether more
in consciousness or in the external world; whether it is more ideal
or actual. Communism begins at first (Owen) with atheism, but
atheism in its first stages is far from being communism as atheism
in general is an abstraction. Therefore the philanthropy of atheism
is at first only a philosophically abstract philanthropy while the
philanthropy of communism is, from the very beginning, really
and immediately directed toward action.

We have seen how, by presupposing the positive abolition of
private property, man produces man, himself and other men: how
the object, which is the immediate assertion of his individuality,
is at the same time his own -existénce for other men, for their
existence, and their existence for him. In the same way, both the

-material of labor and man as subject are equally the result and

the starting point of the movement. (And it is precisely the his-
torical necessity of private property that it must be this point of
departure.) The social character of the whole movement means
its universal character. Just as society itself produces man as man,
50 it is produced by him. The activity of labor and of spirit, both
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in content and in origin, is social activity and social spirit.. The
Jinan essence of nature exists only for social man; only in the
soci_cty of nature is there the link with man, his being for another,
and the other for him, only in the society of nature is there the
basis of his human existence. Only in society is his natural existence’
his hwman existence, .and nature become human for him. Thus
society is the complete, essential unity of man with nature, the true.
resurrection of nature, the achieved naturalism of man, and the
achieved humanism of nature.

Social activity and social spirit by no means exist merely in
the form of direct community activity and direct:community spirit,
although community activity and spirit, i.e., activity and spirit -
which are expressed and asserted directly in actual society with
other men, are to be found wherever such a direct expression. of
sociality is based in the essential content of the activity and cor-
respond to its nature. .

However, whenever 1 am active scientifically, etc., engaged in
activity which I myseli can pursue alone, ‘without any direct asso-
ciation with others, I act socially nevertheless because 1 am active
as a man. Not only the miaterial of my activity is given to me as a
social product—as is the case even with language in which the
thinker is active—but my ow# existence is social activity inasmuch
as what | make for myself I make also.for society and with the
consciousness of myself as a social being.. ‘ ‘

My universal consciousness is only the theoretical form of the
living form, which is the real-communal, social existence inasmuch
as nowadpys universal consciousness is an abstraction [rom real
life and{_as such, is hostile to it. Hence also the activity of my
universal consciousness, as such, is m’} theoretical existence as a
sacial being. :

We should especially avoid' re-establishing -society, as an ab-
straction, opposed to -the individual. The individual 1'; the social
entity. Therefore his expreision of life (although it may not
appear in the direct form of a communal-type life carried out
simultancously with others) is an expression and assertion of so-
cial living. The individual and the species-life of man are not
distinct from one another, Thus, also and of riecessity, the mode
of existence of an individual life is a more particular or more
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universal manner of existence of the specics-life, or -the specjes-
life is a more particular or universal individual lif .

" As species-conscious, man asserts his real social life and only
recapitulates ‘in thought his actual existence, even as conversely
the existence of the species affirms itself in the consciousness of
the species, and exists,. in its universality, as a thinking being, for
itself,

Therelore; althousgh man-is-a particular individual—znd pre-
cisely his specificity makes him an ‘individval and an actual, in.
dividual communal being—he -is- the totality, the ideal totality,
the subjective existence of society, thought out and experienced
~for itself. Likewise, he exists in actuality, both in perception and
in the actual spirit of social existence, as a totality: of the human
expression of life: : . :

Thus, although thinking and being are distinguishable from
one another, they are, at the same time, in unity with one another.

Death appears as a harsh wvictory of the, species over. the in.
dividual and as a.contradicticn of this tnity. But the determinate
individual is only a determinate species-being and, as such, mortal.

1) Private-property is only the sensuous expression of the fact
that man--at one and the same time- becomes objective for him-
self, becomes-an alien and inhuman object. In' expressing his
life, he alienates his life, His realization is a separation. from
reality, an alien reality. Hence, thé positive ‘transcendence of pri-
vate property, i.e., the sehsuous appropriation of human essence
and living, of matetial things created by and for man is to be
conceived not only in the ‘sense of direct, one-sided enjoyment,
nor only in. the sense of possession, a sense of having. Man appro-
priates himself as an allsided essence in an all-sided way; hence,
as a whole man. Each of his human relations to the world—seeing,
hearing, smell, taste, feeling, thought, perception, experience,
wishing, activity, loving—in short, all organs of hi§ individuality,
like the organs which exist directly in the form of communal
organs, are in their objective relation or in their relation to the
object, the appropriation of it. The appropriation of human
actuality, its relation to the object, is the affirmation of human
actuality. Therefore it is as allsided as are the essence of man and
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the forms of his activity. Human activity and human suffering,
regarded in-a human way—this is self-enjoyment to man.

Private property has made us so stupid and one-sided that any
kind of object is ours only whén we have it, i.e, when it exists
for us as capital, or when we possess it directly—eat it, drink it,
wear it, live in it, etc.~in short, use it. But, from the point of
view of private property, all these direct forms of possg:'ssi.og. in
their turn, exist only as means to life; and the life to which these
serve as means-is the life of private property—labor and capitaliza-
tion. ‘ A

Therefore, in place .of all the physical -and spiritual -senses,.
there is the sense of possession, which is the simple alienation of all
these senses. To such absolute poverty has human essence had to
be reduced in order to give birth to its inner wealth! (Regarding
the category of possession; see Hess; 21 Bogeén). - - T

The transcendence of private property is, therefore, the total
freeing of all the human senses and attributes. Howgver, it is this
emancipation precisely because these senses and attributes have
become human, both subjectively and objectively. The ‘eye has
become a Jiuman eye when its object is a social human object,
created by man for man. Thus the senses, in their imm.ediflte
practice, have become theoretical. They aré related to the thing
for the sake of the thing, but the thing itself is an objective human
relation to itself, and to man, and vice versa. Therefore, ‘to the
extent that utility has become human utility, need or enjoyment
have lost their egoistic nature in nature, have lost their-bare utility.

In the same way the senses and spirit of other men have be-
come my own appropriation. Therefore, hesides these direct organs,
social organs are developed in the form of society; thus, for ex-
ample, activity directly in association with others, etc,, bccmf:es
an organ of the manifestation of life and a method for appropriat-
ing human life.

It is self-evident that the human eyé€ sees differently from that
of the crude, non-human eye, that the human ear hears differ-
ently from that of the erude ear, ete.

We have seen that man is not lost in his object only if the
latter becomes . his as a human object or as objective. man. This
is only possible insofar as it becomes a social object for him, and
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he himself becomes-a social being even as society exists for him
/in this object. . .

On the one hand, therefore, inasmuch as objective. actuality
‘becomes everywhere for man in society the actuality of human
essential capacities, human actuality, and thus the actuality of his
own essential capacities, all objects become for him the objectifica-
tion of himself, objects affirming and realizing his individuality, his
objects, i.e., the objects of himself, How they become his objects
depends on the nature of the object, and the nature of the essential
capacity corresponding to. it. For just the determinate character
of this relationship constitutes the specific actual manner of af-
firmation. For the eye an object has a different form than for the
ear, and the object for the eye is different from that for the ear.
The uniqueness of every sense is precisely its own essence. Like-
-wise, the unique form of its objectification, its objective, active

living being. Therefore, not only in thought, but with all his senses,
man is thus'affirmed in the objective world.

Let us express this differently, irom the subjective point of
view: just as music evokes the musical sensitivity of man, while
for the unmusical ear the most beautiful music makes no sense,

- is not an object, because my object can only be the assertion of
my own essential capacities; so an object has sense for me (only
has-sense for a corresponding sensitivity) only insofar as it is my
essential capacity because the sense of an object for me goes just
as far as my sensitivity goes. Therefore the sensitivities of the social
man are other than those of the unsocial. Only thanks to the ob-
jectively unfolded wealth of human nature, does the wealth of
subjective human sensitivity develop: a musical eur, eyes for the
beauty of form, in short, for the first time there will develop

.senses which are capable of human appreciation, which will assert
themselves as human essential senses. Not only the five senses
but also the so-called spiritual senses, the practical senses (will,
love, etc.), in a word, human sensitivity, the humanity of the senses
will be achieved only thanks to the existence of their object, be-
cause of their humanized nature. The cultivation of the five senses
is the work of the whole history of the world to date. Sensitivity,
preoccupied with crude practical necessity, is only limited sensi-
tivity. For the starved man the human form of food does not
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exist, it exists only in the abstract f[orm of nourishment. It would
be just as good placed before him in its crudest form, and it is
impossible to say what distinguishes the human activity of nourish-
ment from the animal activity of nourishment. The anxiety-rid-
den, needy man is incapable of appreciating the nost beautiful
drama, The tradesman in minerals sees only their monetary value,
not the beauty and unique character of minerals; he has no min-.
eralogical sensitivity. Thus, it would be necessary to objectify
human essence, both theoretically and practically, -in order to
make the sensitivity of man human and thus create a correspond-
ing human sensitivity for the appreciation of the whole wealth

of human and natural essence. 3 ‘

Just as through the movement of private property and the
wealth and poverty it creates—or material and spiritual wealth and
property—the developing society finds the formation of all ma-
teria) things, so the developing society produces man as its per-
manent actuality, with the total wealth of his nature, creates the
vich and profoundly sensitive man. .

We see how subjectivism and objectivism, spiritualism and ma-
terialism, activity and passivity, first lose their character of opposites
and therefore their existence as such opposites only: under social
conditions,

We see that the solution of theoretical oppositions can be
accomplished only in a ptactical way, only through the practical
energy of man. Their resolution is, therefore, by no meaws a task
only for knowledge, but a task of actual life. Philosophy cannot
solve them precisely because. philosophy grasps them only as the-
oretical problems. . : : -

We see that the history of industry and the.objectively de-
veloped existence of industry are thé opened book of human capaci-
ties, which, sensuously considered, is human psychology. Up 1o now
industry has not been regarded in connection with-the essence -of
man, but has always been regarded only in terms of external rela-
tions, or utility. That is due to the fact that, moving within the
framework of alienation, we have looked for the actuality of human
essential capacities and activity of the human species only in the
universal existence of man in religion, or histofy in its abstractly
universal essence (politics, art, literature, etc.). In ordinary, ma-

-
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terial industry (which can be regarded both as part of the uni-
versal movement just mentioned, and also as the specific part
of industry since all human activity has up until now been labor,
i.e. industry alienated from self-activity) what we are dealing with
is sensuous, alien, useful objects as seen within the framework
of alienation, that is to say, the objectification of the human capaci-
ties of man, .

For psychology, this book, ie., precisely the sensuously most
concrete, most accessible part of history, is closed. In general, what
should we think of a science which presumptuously abstracts from
this enormous section of human labor and does not feel its own
.inadequacy? What should we think of a science where such an
extensive realm of human activity says no more to it than what can
be said in.one word: “'Need,” “common need”|

The natural sciences have developed an enormous activity and
have appropriated for themselves a constantly expanding subject
matter, But philosophy has remained an alien, science to them even
as they remained alien to philosophy. Their momentary unity was
only a fantastic illusion. The will for such a unity. was there, but
not the capacity. Historical writing itself pays the natural sciences
only cursory consideration, as-moments of enlightenment, of utility,
of individually. great discoveries. But the more, in practice, there
has-been an invasion of human living by natural science through
industry, transforming it, the more has there been a preparation
for the liberation of humanity, although in its first instance it led
to its complete dehumanization. Industry is the actual historical
relationship of nature to man, and therefore of the natural sciences
to man. Therefore, if it is regarded as the exoteric unfolding of
human essential capacities, the human essence of nature and the
natural essence of man can also be understood. Then natural
science loses its abstract materialistic, or rather idealistic, direction
and becomes the basis for human science. Today, it has already
become—although in an alienated form—the basis of actual human
life. To have one basis for life and another for science is a priori
a lie,

Nature, developing in human history—by that act human so-
ciety was born—is the actual nature of man. Therefore, nature,
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as it develops through industry, even if in an alienated form, is
real anthropological nature,

Sensuousness (see Feuerbach) must be the basis for all science.
Science is real only when it proceeds from sensuousness in the
dual aspect both of sensuous consciousness and sensuous needs;
in other words, only when science proceeds from nature is it a
genuine science. All of history is the history of preparation, the
history of the development of this, that “man” becomes the object
of sensuous consciousness, and the need of “man as man” becomes
the basis of needs. History itself is the actual part of the history
of nature, of nature’s development into man. Afterwards, natural
science will become the science of man, just as therscience of man
subsumes natural science under it: ‘-both become one. It will be a
single science. .

Man is the direct object of natural science because the. direct
sensuous nature for man is direct .human sensitivity (or—which
is the same thing—another man is sensuously present for.him be-
cause his own sensitivity exists for him as human sensitivity only
through other men). But if nature is the direct object of the science
of man, the first object of man—namely, man—is nature. Just as
sensitivity and the specifically human essential sensuous capacities
find their objective realization only in natural objects, so, in gen:
eral, they find their 'self-recognition only in the science of nature.
Even the fundamental element of-thinking, the element in which
the life of thought is expressed—language—is sensuous nature. The
social actuality of nature and human natural science, or the natural
science of man—these are all identical expressions. .

We sce how the wealthy man and the wealth of human needs
take the place of the wealth and poverty of political economy. The
wealthy man is at the same time the man in ‘heed of an expression of
a totality of human living, man who feels his.own realization as
inner necessity, as need. On the basis of socialism not only the
wealth, but z2lso the poverty of man likewise attains a human, and
consequently, a social significance. It is the passive link which
permits man to feel thé need for his greatest wealth, that of other
men. The mastery of objective essence in me, the sensuous outburst
of my essential activity,-is the passion which in this way becomes
the activity of my being.
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5) Being first appears as independent in its own eyes as soon
as it stands on its own feet, and it stands on its own feet only
when it owes its existence only to itself. A man who lives by the
grace of another regards himself as a dependent being. However,
I live completely by the grace of another when I owe him not
only the maintenance of my life, but when he has produced my
life, when he is its source. My life necessarily has such a source
outside itself whenever it s not my own creation. Therefore, it
is very difficult to dislodge from the consciousness of people the
concept of creation. Because it contradicts all the obvious facts

. of practical life, it is inconceivablé to them that nature and man
exist through themselves.

The theory of the earth’s creation has received a powerful blow
from geology, the science which presents the formation and devel-
opment of the earth as a process of self-production. “Generatio
Equivoca” is the only practical refutation of theories of creation.

Now it is certainly easy to say to a single individual what
Aristotle has already said: Your father 'and mother gave birth to
you. Hence you are the coupling of twp people, i.c.,, you are the
sex act of man, produced by man. You sece that man owes his
physical existence to man. Thus, you must not only bear in mind
the one side, the interminable series which leads you ‘to inquire
further: Who has given birth to my father, my grandfather? You
must also keep in 'mind the circular process which is sensuously
observable in this progression, according to which a man recapitu-
lates himself in procreation and, consequently, man thus remains
the subject. You may reply: I'll grant you this circular process

- if you will grant me the interminable series which continually
drives me further until I ask you who has produced the first man
‘and nature in general. I can only answer you: Your question is
itself the product of abstraction. Ask yourself how you arrived
at this guestion; ask yourself whether your question does not
occur from a point of view which I cannot answer because it is a
senseless one. Ask yourself whether, for reasonable thought, pro-
gression exists as such. Whenever you ask about the creation of
nature and man, you abstract from man and nature. You pre-
suppose them as non-existing and yet you demand that I prove
their existence to you. I now say to you: Abandon your abstraction

-
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and you will give up your question. Or, if you hold fast to your
abstraction, accept the consequence: Whenever you think of man
and hature as non-existent, regard yourself, you who are natural
and human, as non-existent. Think not, ask me not, for as soon
as you begin to think and ask, your abstraction of nature and man

from existence loses all sense. Or are you such an egotist. that °
you recognize the non-existence of everything, wishing at the

same time to save your own existence?

You can reply: I do not want to presuppose the non-existence of
nature, etc. I ask you about the act of its origin in the same way
as I ask the anatomist about the formation of hones, etc.:

However, inasmuch as for socialist man, all of kistory is noth- -

ing else than the production of man through human labor, none
other than the becoming of nature of man, to that extent he
has the obvious, irrefutable proof of his birth through the process
of his own birth. Insofar as the éssential character of man and
nature, that is the existence of man for man as the existence of
nature, and of nature for man as the existence of man, has become
practical,-sensuous and observable, so the question of an alien be-
ing, a being beyond nature and man, is a question which involves
the confession of the unessentiality of nature and man. Atheism,
as the denial of unessentiality, makes no more sense because atheism
is a negation of God and poses the existence of man through
this negation. But socialism as socialism no longer needs such media-
tion. It begins from the theoretical and practical sensuous con-
sciousness of man and nature as the essence. It is the positive
self-consciousness of man no longer mediated by the transcendence
of religion. Like real life, it is the positive actuality of man no
longer mediated like communism by the transcendence of private
property. Communism is positive affirmation as negation of the
negation and, ‘ therefore, the actual moment, necessary for the
immediate future historical development, the actual moment .of
human liberation and reconquest of humanity. Communism is
the necessary form and the energizing principle of the immediate
future. But communism, as such, is not the goal of human develop-
ment, the form of human society.
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MARX: CRITIQUE OF THE HEGELIAN
DIALECTIC

-+ . .Feverbach is the only one who has a serious, critical
relation to the Hegelian dialectic. He alone has .made génuine
discoveries in this sphere and, in general, has truly transcended
the old philosophy. The greatness of the accomplishment, and the
quiet simplicity with which Feuerbach has given it to the world,
stand in striking contrast to the reverse behavior of the Critical
Critique,*

Feuerbach's feat consists in the following:

(1) The proof that philosophy is nothing else than religion,
translated into thought and worked out logically, that it is only
another form and mode of existence ‘of. the alienation of human
essence, and. is, therefore, likewise to be condemned.

(2) To the extent that Feuerbach ‘made the social relation
of “man to man" the basic principle of theory, he laid the founda-
tion of genuiné materialism and real science. .

{3) Feuerbach counterposes the positive, which rests on itself
and is positively grounded in itself, to the negation of the negation,
which declares itself to be the absolute positive.

Feuerbach explains the Hegelian dialectic (and thereby jus-
tifies the departure from the positive, from sense-certainty) in the

following manner:

Hegel proceeds from the alienation of substance .(logically:
the infinite, the abstractly universal), from the alienation of ab-
solute and fixed-absolute abstraction. Popularly speaking his point
of departure is Religion and Theology.

Secondly, he transcends the infinite,- puts the actual, sensuous,
real, finite, particular in its place. (Philosophy, the transcendance
of Religion and Theology). '

*  Sec last paragr.aph of my prefatory note—R. D.
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Thirdly, he again transcends the positive, again puts in its
Place the abstract, the infinite. Re-introduction of Religion and
Theology.

Thus Feuerbach regards the negation of the negation qnly
as the contradiction of philosophy with itself, as philosophy which .
affirms Theology (Transcendentalism) after it has denied it, and,
accordingly, affirms it in opposition to itself.

The positive, or self-affirmation and self-confirmation which
inheres in the negation of .the negation, is here conceived as the
positive which is not yet certain of itsell, and therefore charged
with its opposite, something which is doubtful of itself, and
therefore in need of proof, something incapable of proving itself
through its own existence, and hence unacknowledged. Conse-
quenty, he directly and immediately counterpgses to it positive
sense-certainty, positive affirmation which is based on itself.

But inasmuch as Hegel comprehends the negation of the nega-
tion in accordance with the positive’ relation, which. is immanent
in it, as the only truly positive, and in accordance with the nega-
tive relation which is immanent in it, as the only true act, an
act of self-manilestation of all being, to thae extent he has dis-
covered only the abstract, logical and speculative expression for
the movement of history.. This is not yet the actual history of man
as a presupposed subject, but only the act of generation, the his-
tory of the origin of man, We shall attempt to explain-the abstract
form of this imovement in Hegel, as wéll 5 the difference between
this process in Hegel and the same process in the modern criticism
and in Feuerbach’s Essence of Christianity. Or,. more precisely,
we shall attempt to explain the critical form of this movement
which is still uncritical in Hegel.

A glance at the Hegelian system. We must begin with Hegel's
Phenomenology, the true source and secret of the ‘Hegelian philos-
ophy: Phenomenology:* :

* The Phenomenology of Mind, The irznslation of this contents page
is made from Marx's text, and does not agree in all particulars with the
standard English translation.—Tr.



————— -

306 MARXISM AND FREEDOM

A. Self-consciousness
L. Consciousness
a} Sense-certainty, or This and Meaning.

- b) Perception, or the Thing with jts characteristics and
- illusion. -

¢) Force and understanding, Appearance and the Super-
‘sensuous world.

11 Self-consciousness. The Truth of Certainty- of Itself.
a) Independence and dependence of self-consciousness,
Lordship and Bondage.

b) Freedom of Self-consciousness, Stoicism, Scepticism,
the Unhappy Consciousness. '

I1I. Reason. Certainty and Truth of Reason.
a) Observing Reason: Observation’ of Nature and of
Self-consciousness.

b) Realization of rational self-consciousness through
itself. Desire and Necessity. The Law of the Heart
and the Delusion of Conceit. Virtue and the Course
of the World.

©) Individuality which is real in and for itself. The
Spiritual rezlm of animals and the fraud or the fact
iself. The Law-giving Reason. The law-testing
Reason.

B. Spirit
I. The True Spirit: Ethics,
II. The Alienated Spirit, Culture.
1II. The Spirit sure of itself, Morality.

C. Religion. Natural Religion in the form of Art. Revealed
Religion.

D. Absolute Knowledge.

bl
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Hegel's Encyclopaedia begins with Logic, with pure, speculative
thought, and ends with Absolute Knowledge, self-conscious, philos-
ophic, or absolute spirit grasping itself, as philosophic or absolute,
i.e, superhuman abstract spirit, therefore the whole Encyclopaedia
is nothing but the expanded essence of the philosophic spirit.
Feuerbach still regards the negation of the negation; concrete
notion, as transcending in thought and, as thought, desiring to be
direct contemplation, nature, actuality, the objectification . of
thought. In an analogous manner, the philosophic spirit is nothing
but the alienated spirit of the world, thinking within its sell-
alienation, i.e,, grasping itself abstractly. Logic i3 the money of the .
spirit, the abstract expression of the speculative’ value of the
thoughts of man and nature. It has become completely indiffer-
ent to all actual determinateness and is, therefore, unactual essence.
It is estranged thinking and thus abstracted from Nature and
actual man. It is abstract thinking. The extérnality of this abstract
thinking is Nature, as it exists for this abstract thinking. Nature
is external to this thinking, the loss of jtself, and this thinking also
grasps Nature merely in an external way, as abstract thought, but
as estranged, abstract thought. Finally, there is Spirit returning
1o its own source. It first asserts itself as anthropological, then as
phenomenological, psychological, ethical, artistic; religious spirit
until it finally finds itself as absolute knowledge, and relates the
now absolute, i.e., abstract spirit, to irself, and thus- attains its
conscious and -appropriate existence. For its actual existence is
abstraction. :

There is a double error in Hegel: -

The first appears most clearly in the Phenomenology as the
source of the Hegelian philosophy. When, for example, Hegel
considers Wealth,  State, Power, etc, as Essences alienated from
Human Essence, he does so only in their alienated thought. form.
They are alienated essences and, therefore, merely an alienation
of pure, i.e., abstract phildsophical thought. The whole movement,.
therefore, ends with Absolute Knowledge. It is precisely abstract
thinking Irom which these objects are ualienated and to which
they stand opposed with fheir pretension of reality. The. philos-
opher, who is, himself, an abstract form of alienated man, estab-
lishes himself as the yardstick of the alicnated world, Therelore
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the whole history-of estrangement, the -whole transcendence of
this estrangement is nothing else than the history of abstract, that
is;.absolute thinking, logical, speculative .thinking, Hence, the
alienation-whichi forms. the real interest of this externalization, and
the. transcendence of this-externalization, is the opposition between
Being-in-itself. and- Being-for-itself, between consciousness and self-
consciousness, between object. and subject, ie., the opposition
between abstract:thinking and sensuous actuality, or actual sensu-
ousness; within the process of thinking itself. All other oppositions
and movements of these oppositions are only .the semblance, the
veil, the exoteric form of these -oppositions which are the solely
interesting ones and which :constitute the: intrinsic meaning of
the. other:-profane oppositions.. What s regarded as the essence
of.alienation, .which is posed and to be transcended, is not the fact
that human essence materializes itself in an inhuman manner in
opposition to itself,but the fact that it materializes itself from,
and in opposition to, abstract thinking. Thus the appropriation of
the essential capacities of man which have become objects, and
alien objects at.that, is, in the first place, an appropriation which
proceeds in consciousness, in pure thinking, that is, in abstraction.
It is an appropriation of these objects as thoughts and as movement
of thought.:Hence, despite its thoroughly negative -and critical
character,:and despite-the criticism actually contained in it, which
often far surpasses the later developments, there is already in the
Phenomenology, hidden in embryo, the latent potentiality and
secret of uncritical positivism and equally uncritical idealism of
the later Hegelian works—philosophic disintegration and resurrec-
. tion of extant Empiricism.. " -
"y 'Secondly. ‘The demand for the vindication of the objective
world for men, e.g,, the knowledge that the sensuous consciousness
is no abstractly. sensuous . consciousness but a humanly sensuous
consciousness, that Religion, Wealth, etc., are only the alienated
actuality-of :deeds and, thercfore, only the road to true human
actuality—this appropriation, or the insight into this process,
therefore, appears in Hegel in such a way that sensuousness, reli-
gion; state- power, etc., are spiritual essences. For in Hegel only
the spirit is the true essence of man, and the true form of the
spirit is the thinking spirit, the logical speculative, spirit. The
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humanily of Nature, and of the Nature produced by history, the
products of men appear in it as’ products of the abstract spirit,
and thus as spiritual moments, alienated essences,

The Phenomenology is, therefore, the hidden, still unclear
even to itself, and mystifying critical philosophy. However, ‘to’ the
extent that it holds fast the alienation of Man—even if Man ap-
pears only in the form of Spirit—to that extent all elements of
criticism lie hidden in it and are often already prepared and
worked out in 2 manner extending far beyond the Hegelian stand--
point. The sections on "Unhappy Consciousness,” the "Honorable
Consciousness,” the fight of the noble and downtrodden conscious-
hess, etc., etc, contain the critical elements—although still in an
alienated form—of whole spheres like Religion, the State, Civic
Life, etc. Just as the essence is the object, alienated, so the sub-
ject is always consciousness, or self-consciousness. Ofr, rather, the
object appears only as abstract consciousness, man only as self-
consciousness. The different forms of alienatjon which appear in the
Phenomenology are, therefore, only different forms of consciousness
and self-consciousness. Just as abstract consciousness in itself—as
that by which the object is grasped—is merely a differentiating .
moment of self-consciousness, so the identity of self-consciousness
with' consciousness appears as the result of the movement, Absolute
Knowledge, which no longer goes outside, but merely continues
within its own process of abstract thinking. That is, the dialectic o
pure thought j - : S
e greatness of Hegel's Phenomenology, and of its final
result—the dialectic of negativity as the moving and creating prin-
ciple—lies in this, that Hegel comprehends the self-production
of man as a process, regards objectification as contra-position,
as externalization, and as the transcendence of this externaliza-
tion; that he, therefore, grasps the essence of labor and conceives

bjective man, trueg, actual man as the result of hi .
The true, active relating of man to himself as species-essence, that
is, as human essence, is possible only because man actually pro-
duces all the capacities of his species~and this again is only possi-
ble thanks to the collective activity of man, is possible only as
a result of history—and he relates himself to it as well as to the
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objects, which is again at first possible only in the form of aliena-
tion.

We will now present in a detailed. fashion the one-sidedness
and the limitation of Hegel in the concluding chapter of the
Phenomenology, in Absolute Knowledge, a chapter which con-
tains both the summation and the quintessence of the Phenomen-
ology, and contains the relation of the Phenomenology to the specu-
lative dialectic, and the view of Hegel regarding their mutual
and many-sided relationship.

In a preliminary way, we will remark only the following:
-Hegel stands on the basis of modern political economy. He re-
gards labor as the essence, as the self-preserving essence of man. He
sees only the positive side of labor and not its negative side. Labor
—man’s becoming-for-self within the limits of externalization—is
“‘externalized man. Hegel knew and acknowledged only one form
of labor, that is, abstractly spiritual labor, Therefore, what Hegel
recognized as the essence of philosophy, and it is this, in general,
which constitutes its essence, is the externalization of man knowing
himself, or externalized science thinking itself. And it is for this
reason that he is capable of summarizing the preceding philosophy
in terms of its particular moments and presenting his philosophy
as the philosophy. From the very nature of the activity of philosophy
Hegel knows what all other philosophers have done—viz., that they
have conceived particular moments of Nature and of human life
as moments of self-consciousness, or rather of abstract self-con-
sciousness; therefore his science is absolute.

We will now proceed to the question of Absolute Knowledge
* —the last chapter of the Phenomenology.

“The essence of the matter is that the object of consciousness is
hone other than self-consciousness, or that the object is only ob-
jectified self-consciousness, self-consciousness: as object. (Man=sell-
consciousness). Therefore, it is necessary to transcend the object
of consciousness, Objectivity, as such, has the force of alienated
relationship of man, not corresponding to the human essence, to
self-consciousness. That means that the reappropriation of the
objective essence of man as alien and produced under the determina-
tion of alienation, serves not only to transcend alienation, but also
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to wranscend objectivity, i.e., man is regarded as an un-objective,
spiritual essence. -

Hegel describes the movement of transcending the object of
consciousness in the following way: _

The object does not show itself only as relurning to the Self.
(That is, according to Hegel, a one-sided comprehension of that
movement which grasps merely one aspect of it) Man is equal to
Self. The Self, however, is only man abstractly conceived and ab-
stractly produced. Man is Self-ish. His eyes, his ears, etc., are Self-ish.
Each of his essential capacities has in him the character of- Self-
ishness. But on this account it is now quite false to say: Seif-con-
sciousness has eyes, ears, essential capacities, Human nature is not
a quality of self-consciousness. Self-consciousness is, rather, a quality
of human nature, of the human eye, etc. :

The Self, abstracted for itself and fixed, is man as abstract
egotist, egotism in its pure abstraction, elevated to the level - of

{We will rettirn to this poj . ’

egel regards human essence, Man, as equal to self-consciou
ness, All alienation of human essence is, therefore, no more than
alienation of self-consciousness. The alienation of self-consciousness
is not regarded as an expression of the actual alienation of human
essence. Rather, the actual alienation, which appears as real, is—
according to its innermost concealed essence, first revealed through

philosophy—nothing but the appearance of
human essenice, of self-consciousnesy The science which campre-
Is is, therefore, ca ienomenology. AH reappropriation
of the alienated objective essence appears, therefore, as an in-
corperation into his self-consciousness. Man, insofar as he is taking
possession of his essence, is ohly self-conciousness taking possession
of the objective essence; return of the object to the self is, there-
fore, the reappropriation of the object.

1f we are to express the all-sided transcendence of the object
of consciousness, it consists of the following:

1) the object, as such, presents itself to the self as a vanishing. -
facior; '

2). the emptying of sell-consciousness itself establishes thing-
hood:
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8) this externalization of self-consciousness has not only nega-
tive, but positive, significance;

4) significance not merely for us or per se, but for self-con-
sciousness itself. '

5) The negativity of the object, or its'cancelling its own exist-
ence, gets for self-consciousness a positive significance, Or self-
consciousness knows this nothingness because self-consciousness
externalizes itself, for, in doing so, it establishes itself as object,
or, by reason of the indjvisible unity characterizing its self-exist.
ence, sets up the object as its self. '

6) On the other hand, there is also the other moment in the
process, that self-consciousness has just really cancelled and super-
ceded this externalizition and objectification and, consequently, has
resumed them into itself as-such.

7) This is the movement of consciousness and is, therefore, the
totality of its moments.

8) Consciousness, at the same time, must have taken up a rela-
tion to the object in all its aspects and phases, and have grasped
its meaning from the point of view of each of them. This totality
of its determinate characteristics makes the object per se, or in-
herently, a spiritual essence, and it becomes so in truth for con-
-sciousness when the latter apprehends every individual one of
them as self, i.e, when it takes up toward them the spiritual rela-
tionship just spoken of.

ad. 1. That the object, as such, presents itself to consciousness
as vanishing is the above mentioned return of the object to the
self.

ad. 2. The externalization of self-consciousness posits the
category of thingness. Since man is self-consciousness, his external-
-ized, objective essence, or thingness, equals externalized self-con-
sciousness, and thingness is posited through this externalization.
(Thingness is that which is object for him, and object is truly
for him only what is essentially object, which is thus his objective
essence, Since it is not actual man, and likewise not Nature as
such,—man jis human nature—which is made the subject, but only
the abstraction of man, namely, self-consciousness, thingness can
only be externalized self-consciousness.)
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What is absolutely true is that a living natural being, endowed
and gifted with objective, ie., material essential capacities, also
possesses actual and natural objects of its own essence, and it is
just as natural that his self-externalization should be the determina-
tion of an actual objective world, which appears under the form
of externality and not belonging to his essence and is more pow-
erful than the objective world. There is nothing inconceivable -
and perplexing in this. Rather the reverse would be perplexing.
But it is just as clear that self-consciousness, i.e., its externalization,
could only posit thingness, i.e., again only an abstract thing, a.thing
of abstraction, and not an actual thing. It is further -evident that
thingness, therefore, is not at all independent and’ essential over
against self-consciousness, but-is a mere creature, something posited
by consciousness; and that which is posited, instead of being
something which confirms itself, is only a confirmation of tie act
of positing, which momentarily fixesits energy in the form of.a
product and in appearance apportions to it the role=but only for
one moment—of the independent actual being. |

When actual corporeal Man, standing on firm and well
rounded -earth, inhaling and exhaling all natural forces, posits—
thanks to his externalization—his actual objective essential capaci-
ties as alién objects, it is not the act of positing which is the subject.
It is the subjectivity of objective essential. capacities, whose action
must, therefore, also be objective. Objective essence works objet-
tively, and it would not work objectively if objectivity. did not
inhere in the determination of its essence. It créates, posits only
objects because it is posited through objects, because fundamentally-
it is Nature. That means that in’ the act of positing, it does not de-
part from its “pure activity” in order to create the object, but its
objective product confirms merely its objective activity, its activity
as an activity of an objective natural essence. We see here how
thérough-going Naturalism, or Humanism, distinguishes itself both
from ldealism and Materialism, and is, at the same time, the truth
uniting both. We see, at the same time,. how only Naturalism is
capable of grasping the act of world history.

Man is directly a natural being. As a natural being, and es-
pecially as a living natural being, he is endowed partly with natural
forces, with living forces, he is an active, natural being. These
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forces exist in him as dispositions and capabilities, as instincts.
As natural, corporeal, sensuous, objective being he is, like an ani-
mal and a plant, a distressed, conditioned, and limited being. That
is, the objects of his instincts exist outside him, as objects inde.
pendent of him. But these objects are objects essentially serving
his needs, essential objects indispensible to the action and confirma-
tion of his own essential capacities. That man is a corporeal, natural,
living, actual, sensuous, objective being means that he has actual
sensuous objects as objects of his essence of his expression of life,
or.that he is capable of expressing his life only in actual, sensuous
objects. It is the same thing to be objective, natural and sensuous,
or to have object, nature, sense outside oneself, or even to be object,
nature, sense for a third being. Hunger is a natural necessity.
Therefore, in order to satisfy and appease it, one requires a nature
outside oneself, an object outside oneself. Hunger is the objective
need of a body for another, for an object outside itself, indis-
pensible to its integration and expression of his life. The sun is
object for the plant, an object indispensible to it, confirming its
life. In the same way, the plant is an-object to the sun, as ex-
pression of the life-producing power of the sun, of the objective
essential forces of the sun.

A being, which does not have its nature outside itself is not a
natural being; takes no part in the essence of nature. A being
which has no object outside of itself is not an objective being.
A being which is not itself object for a third being has no being

- for its object, that is, does not behave objectively; its being is not
objective.

A non-objective being is a monstrous being.

Suppose there was a being neither itself an object nor having
an object. Such a being would, first of all, be the only being. There
would exist no other being outside of it. It would exist alone and
solitary. Fot as soon as there are objects outside of myself, as soon
as 1 am not alone, I am an Other, another actuality than the object
outside of me. For this third object I am thus an actuality other
than it, i.e, its object. A being which is not object to another being
presupposes thus that no objective being exists. As soon as I have an
object, this object has me for its object. But an un-objective being
is an unactual, unsensuous being, merely thought, ie., only a
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fancied, abstract being, To be sensuous, i.e., to be actual, is to be an
object of sense, to be a sensuous object; therefpre, to have sensuous
objects outside oneself, to have objects for one’s sensuousness. To be
sensuous is to be suffering.

Therefore man as an objective sensuous being is a suffering
being and since he is a being experiencing his suffering he'is a
passionate being. Passion is the essential power of man striving -
energetically toward his object. '

However, man is not merely a natural being, buc he is also a
hwman natural being, ie., a being which is lor itself; therefore,
a species-being. As such, he must confirm and affirm himself both
in his being and in his knowing. Human objects are, therefore, not
those objects of nature which offer themselves immediately. In
the same way, human sense, insofar as it is direct and objective, -is
not human sensuousness, human objectivity, Neither Nature, taken
objectively, nor Nature, taken subjectively, is immediately ade-
quate to human essence. And just s all natural things.must emerge,
man also must have his act of emergence—history. This, however,
is for him a known act of emergence and, therefore, an act of
emergence which is transcended in consciousness. History is. the
true natural history of Man.

Thirdly. Since this positing-of thingness is itself only an ap-
pearance, an act of contradicting the essence of pure-activity, so
it must also agrin be transcended. Thinghood must be negated.

ad, 8, 4, 5,.6. :

3) This striving toward consciousness has not only negative,
but also positive, meaning; and 4) this positive meaning is not
only-for us, or, in itself, but for. it itself, for consciousness. 5) The
negativity of the object, its transcendence of itself, has, for con-
sciousness, a positive meaning, that is, it knows this nothingness
because it externalizes itself. For in this externalization, it knows
its own self as object, or the object for the sake of ‘the inseparable
unity of its for-itselfness. 6) On the other hand,. the other Moment
is herein implied, namely, that it has also transcended and with-.
drawn into itself this externalization and objectivity, and that,
accordingly, it is in tts own otherness, as such. .

We have already seen that, for Hegel, the appropriation of
ulienated objective essence, or the transcendence of objectivity
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under the determination of alienation—which is to develop from in-
different strangeness into actually hostile alienation—has, at the
same time, or even.mainly, the significance of transcending ob-
jectivity because the stumbling-block in the alienation is not the
delerminate character of the object, but its objective character. The
object is, therefore, something negative, something transcending it-
self, a.nothingness. For consciousness, this nothingness of the
object has not onily a negative, but also a positive meaning, for this
nothingness of the object is the seif-affirmation of un-objectivity, of
abstraction of itself. For consciousness itself, the nothingness of the
object :has, therefore, a positive meaning, namely, that it knows
this nothingness, the objective essence as its self-externalization,
that it knows that it only exists through its self-externalization:. The
way in which consciousness exists and in which something exists
for‘it is knowledge. Knowing is its sole act. Therefore, something
exists for it to the extent it knows this thing. Knowledge is its
single objective relation. Consciousness knows the nothingness of
the object, i.e., the essence of distinction of the ‘object from it,
the not-being of the object for it; to the extent that it knows that
the object is its self-externalization, i.e., it knows itself~knowledge
s object—because the object is only the appearance of an obiject,
an artificial vapor and, in its essence, no other than knowledge,
which is counterposed to itself and therefore has counterposed
to itself a nothingness, something which has nb objectivity outside
of knowledge. In other words, knowledge knows that only to the
extent that it is related to an object is it outside of itself, does it
externalize itself, that it itself appears to- itself as object, or that
what appears to it as object is only itself.

- On the other hand, in the words of Hegel, there is also here
contained the other Moment, namely, that it has likewise tran.
scended- and withdrawn into itself this externalization and ob:
jectivity. Hence, that in its otherness, it is as such by itself.

:All the illusions of abstract, speculative thinking are concen-
trated in this judgment.

"Firstly: . consciousness, self-consciousness is with itself in its
otherness as such. It is thus—or, if we .abstract here from the
Hegelian abstraction; and substitute for self-consciousness the self-
conscioysness of men—it is by itself in its.otherness :as such. In

]

APPENDIX 317

this is implied, on the one' hand, that consciousness—knawledge
as knowledge, thinking as thinking—pretends to -be nothing else
than the other of ‘itself, pretends to be sensuousness, actuality, life.
Thinking surpasses itself in thinking (Feuerbach). This aspect-is-
here implied insofar as consciousness as mere consciousness meets
an obstruction, not in alienated objectivity, but in objectivity as
such.

Secondly, what is implied here is that self-consciods man;
insofar-as he has -recognized the spiritual world—or, the spiritual'
universal existence of this world—nevertheless, corifirms himself
again in this alienated form and proclaims it to be his true - exist-
ence, restores it and pretends to be with himself in/his otherness,
as such, Thus, after transcending, for example, religion, after ‘the
recognition of religion as a product of seli-alienation, he 'still finds
himself confirmed in religion as religion. Here we -have ‘the root.of
the false positivism of Hegel, or his only apparently critical posi:
tion, which Feuerbach charicterizes as positing, negating.and-the
restoring of religion or theology~which is; however; 1o be.con-
ceived more generally. Thus reason is by ‘itself ip unreason as
unreason. Man who has recognized that in law, politics, etc., he is
leading an alienated life, j)ursues in this alienatedlife, as such, his
tru¢ human life. In this way, true knowledge and life are sell-
affirmation and self-confirmation in contradiction with itself,.both
“in regard to knowledge and to the essence of the object..

Thus nothing more need be said of Hegel's adaptation to reli-
gion, the state, etc,, for this lie is the lie of his principle.

When I know that religion is alienated human self-conscious-
ness,-1 therefore know that in it, as feligion, I confiym, not my
self-consciousness, but- my alienated- self-consciousness. I therefore
know my self-consciousness, belonging to itself and to its essence;
is confirmed nét in religion but, on the contrary, in a religion
that-has negated, transcended. -

In Hegel, the negation of negation is, therefore, not the con-
firmation of true essence, namely, through megation of apparent
essence, but the confirmation of apparent essence, or-of alienated
essence in its denial, or the denial of this apparent essence as an
objective essence existing outside man and independent of hin,
and its transformation into the subject. Therefore,. transcendence
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plays a peculiar role, in which both negation, and preservation or
affirmation are united.

Thus, for example, in Hegel's Philosophy of Right, transcended
private right is morality; transcended morality is the same as fam-
ly; transcended family the same as civil society; transcended civil
society the same as the state; transcended state the same as world
history. In reality, however, private right, morality, family, civil
society, the state, etc., remain in existence. Only they have become
moments, forms of existence of men, which are not valid in their
isolation, which resolve and produce one another, etc. Momcm.
of the movement. .

In their actual existence their moving essence is concealed. It
appears and is revealed only in thought, in philosophy. That is why
my-own' true religious existence is my religious-philosophical exist-
ence, my true political existence my existence in the philosophy
of right, my true natural existence my existence in the philosophy
of nature, my true€ artistic existence my existence in the philosophy
of art, my true human existence my philosophic existence. In the
same way, the philosophies of religion, nature, the state, and ar¢
are the true existence of religion, state, nature, and art. If, however,
the philosophy of religion, etc., is for me the only true ‘existence
of ‘religion, I am truly religious only as a philosopher of religion,
and thus I deny actual religiousness and the actually .religious
man. But at the same time I affirm them, partly within my own
existence or within alien existence which I' counterpose to them,
for this is only their philosophic expression; partly, in their pecu-
liar original form, for to me they are valid only as apparent other-

. ness, as allegories, as configurations hidden under sensuous husks

of their own true existence, which is my philosophic existence.
In the samé way, transcended quality is the same as quantity;
transcended quantity the same as measure; transcended measure
the same as essence; trancended essence the same as appearance;
transcended appearance the same as actualily; transcended actuality
the same as notion; transcended notion the same as objectivity;
transcended objectivity the same as absolute idea; transcended ab-
solute idea:the same as nature; transcended nature the same as
subjective spirit; transcended subjective spirit the same as ethical,
objective spirit; transcended ethical spirit)the same as art; tran-
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scended art the same as religion; transcended religion the same
as absolute knowledge.

On the one hand, this transcendence is a transcendence of es-
sence insofar as it is thought, and hence, private property, as
thought, is transcended in thoughts of morality. And because
thinking fancies itself to be directly the other of itself, sensuous
actuality, therefore, its action seems to it also to be sensuously
actual. Thus, this transcendence through thinking which permits
its object to remain in actuality, believes it has actually overcome
the object. And, on the other hand, because the object has now be-
come for it a moment of thought, this object is also taken by it
in its actuality, as the self-confirmation of itself, or self-conscious-
ness, or abstraction.

In one respect, therefore, the existence which Hegel tran-
scends in philosophy is not actual religion, the state, nature, but
religion as an object of knowledge, as a dogmatism. The same _is
true of jurisprudence, the science of the state, the science of nature.
On the other hand, he opposes both the actual essence and direct
unphilasophic science, or the unphilosophic notions of this éssence.
He therefore contradicts their accepted notions.

In another respect, the relxglous, etc, man can find in Hegel
his final confirmation.

Now we must try to grasp the positive moments of the Hegelmn
dialectic, within the limits of thé category of alienation,

a) Transcendence, as objective iovement, wuhdrawmg ex-
ternalization into itself. This is the insight, expressed within aliena-
tion, of the appropriation of objective essence’ through the tran-
scendence of its alienation, the alienated. insight into the actual
objectification of man, into the actual appropriation of his ob-
jective essence through the destruction of the alienated determina-
tion of the objective world, through its transcendence in its alienated
existence, Just as atheism, as transcendgncc of God, is the be-
coming of theoretical humanism, ahd communism, as transcendence
of private property, is the vindication of actual human living as its
own property, which is the becoming of practical humanism, so
atheism is humanism mediated by transcendence of religion, and
communism is humanism mediated by the transcendence of private
property. Only by the transcendence of this mediation, which is
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nevertheless -a:necessary presupposition, does there arise positive
Humanism, beginning from itsel.

+ Atheism and communism, however, are not a flight or ab-
straction fram, nor a loss of, the objective worid produced by man
or:of -his .essential capacities brought to objectivity, It is not a
peverty: returning to ‘'unnatural, undeveloped-simplicity. Atheism
and: communism are rather the first actual- process of becoming,
the actualization of his essence become actual -for man, and of. his
essence as actual..

+i Thus. Hegel, insofar as he grasps the meaning of the positive
sense of -the negation related. to itself, even if in an alienated way,
conceives self-alienation, externalization of essence,. contraposition
and the separation of men from reality as a process of self-conquest,
alteration- or essence, -objectification and realization. Briefly, with-
in-an-abstract framework, he considers labor to be the self-produc-
tive-act of man, the relation of himself as an alien essence, and its
marnifestation as alien essence, as the developing consciousness and
life of the species. ...~ - - S ’

b) -In-:Hegel, apart from, or rather-as a consequence of the
perversity already. described, this act appears firstly as formal
because: itiis abstract, becduse human:essence itself is regarded only
as an abstract thinking essence, as self-consciousness.

=" Secondly, because the- conception is abstract and formal, tran-
scendence of alienation becomes confirmation of alienation. But as
this movement of self-production, or self-objectification, as self-
externalization and self-alienation is, for Hegel, the absolute, there-
{ore- its self-purpose, -resting in itself and -arrived at its essence, is
the final:expression of human-life. This- movement, in its abstract
form - as :dialectics, is, therefore, regarded as truly human living.
Yet; becaiise: it. is -an abstraction, an alienation of human life, it is
regarded as a.divine .process, hence as the divine process of man,
a process-carried out, in.distinction from himself, by its abstract,
pure, absolute essence. . -

Thirdly, this process must haye a bedrer, a subject, but the
subject emerges-only as~a result. This result, the subject knowing
itself as absolute. self-consciousness, is, therefore,. God, absolute
spirit, the ldea :knowing and affirming itself. Actual man and
actual .nature’ become mere predicates, symbols of this concealed,
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unactual man, and this unactual nature. Subject and predicate,

therefore, have a relation of absolute inversion to each other, mys-

tical subject-object, or a subjectivity extending beyond the object,

the absolute subject as a process, a subject alienating itself and re-

turning to itself from this alienation, but returning it at the same

time into itself and the subject as this process, the pure restless

circling within itself. We have a formal and abstract conception of -
the human act of self-production or the act of self-objectification of

man. .

Since Hegel supposes man to be the saine as self-consciousness,
the alienated object, the alienated actual essence.of man is nothing .
else than consciousness, is only the thought of alicnation, its ab-
stract and, therefore, empty unactual expression, negation. There-
fore, the transcendence of this externalization is likewise’ only an
abstract empty transcendence of the former empty abstraction, the
negation of the negation. The [ull living sensuous,concrete activity
of self-objectification, therefore, becomes its mere abstraction, ab-
solute negativily, .an abstraction which is, .again, fixed as such
and is thought as an independent activity, as simply activity. Be-
cause this so-called negativity is nothing but the abstract, empty
form of the former actual living act, its cottent also can be merely
formal content produced by the abstraction.from all content.
Therefore, the abstract formulas, forms of thought, logical. cate-
gories torn away from actual spirit and from actial naturé are the
universal fofms of abstractions, pertaining 1o eyvéry content and,
therefgre, indifferent to all content and for that reason applicable
to any content. (Further down we will develop the logical content
of absolute negativity.) :

The positive contribution which Hegel has made iri his specu-
lative Logic is this: ‘The definite concepts, the universal, fixed forms
of thought represent, in their independence of nature and spirit,
the necessary result of the universal alienation of human essence
and, hence,. also of human ihinking. And therefore Hegel has
presented and collected them together as moments of the process
of abstraction. For example, transcended being is essence, trap-
scended essence is notion, transcended notion is the Absoluge Idea.
But what, then, is the Absolute Idea? li, in its turn, transcends
itself, if it is not going to carry out again the whole previous act
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of abstraction, and if it is not going to be satisfied with being a
totality of abstractions, or the abstraction grasping itself. But the
abstraction grasping itself as abstraction knows jtsell as nothing,
It must abandon the abstraction and arrive at an essence which
is its very opposite, i.e., Nature. The whole Logic is, therefore, the
proof that abstract thinking is nothing for itself, that the Absolute
Idea is nothing for itself until nature is something. '
The Absolute Idea, the abstract Idez which “when viewed on
the -point of this, its unity with itself, is Intuition.” (Hegel, En-
cyclopaedia, 8, Ans. p. 22)* Which, “in its own absolute truth . . .
. Tesolves to let the ‘moment’ of its particularity or of the first charac-
terization and other-being, the immediate idea, as its reflected
image, go forth freely as Nature.” This whole Idea, behaving in
such a strange and baroque way, which has caused the Hegelians
treméndous headaches, is nothing else than mere abstraction, ‘i.e.,
the abstract thinker who, made clever by experience and enlight-
ened beyond its truth, has decided under many false and still ab-
stract conditions, to abandon himself and to substitute his other-
ness, the particular, the determined, for his self-contained being, his
nothingness, his universality and his indeterminateness, It decides
to release freely from itself Nature, which it had concealed within
itself only as an abstraction, as a thing of thought, i.e., to abandon
abstraction and to observe Nature free from abstraction. ‘The ab-
stract Idea which becomes immediate intuition is nothing but
abstract thinking which abandons itself and decides to intuit. This
whole transition from the Logic to the Philosophy of Nature is
merely the transition from abstraction to intuition, a transition
difficult for the abstract thinker to execute and, therefore, de-
scribed by him in such a fantastic fashion. The mystical feeling
which drives the philosophers from abstract thinking into intui-
tion is boredom, the yearning for a content. Man, alienated from
himself, is also the thinker who is alienated from his essence, i.e.,
his natural and human essence. His thoughts are therefore fixed
spirits, residing outside Nature and ‘Man. Hegel has gathered
and imprisoned all these fixed spirits in his Logic and has con-
ceived each of them first as negation, as externalization of human

N

*  Hegel Logic, p. $79.~Tr.
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thinking, then as negation of negation, i.e., of transcendence of this
externalization, as thé actual expression of human -thinking. But
since it is still caught in the alienation, this negation of the nega-
tion is partly the restoration of this thought “in its alienation,
partly a remaining in the final act, the relation to itself to its
externalization as the true existence of these fixed spirits. (That is,
for the former fixed abstractions Hegel has substituted the act
of abstraction, circling within itself.) Thereby, he has performed
the service of tracing the origin of all these improper conceptions
of the individual philosophies according to their standpoint. He
has collected them and, instead of a determinate abstraction, has
created the abstraction of its entire range as the: object of the
critical philosophy. We will see later why Hegel separates think-
ing from the subject. It is now, however, already clear that il
there is no man, the expression of his essence can also. not be
human; hence, that thinking cannot be regarded as the expression
of human essence, considered as a human. natural subject with
eyes and ears, living in society and in the world and in nature.
Partly, insoflar as this abstraction comprehends itself and experi-
ences about itsell an infinite boredom, there appears in Hegel
the abandonment of abstract thought which only moves in thought,
which is without eyes, without teeth, without ears, without any-
thing, namely, as the" decision to acknowledge Natuve as Essence
and to apply itself to intuition. .

But also, Nature, taken in its abstraction, for itself,- fixed
in its separation from man, is nothing for Man. It is self-evident
that the abstract thinker, who has decided to intuit Nature, serves .
it abstractly. Just as Nature remained enclosed by the thinker,
in its concealed and mysterious form, as Absolute 1dea, as a thing
of thought, so the thinker in releasing it has in truth released.
only this abstract Nature from himself, only the abstraction of.
Nature, although' with the conviction that it is the otherness of
thought, that it is actual, observed nature, distinguished [rom ab-
stract thinking. Or, to speak human language, the abstract thinker
in his intuition of Nature experiences that the essences which he
meant to create in the divine Dialectics out of nothing, out of
pure abstraction, as pure products of the work of thought, weaving
in itself and nowhere looking out into actuality, are nothing but

|
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abstractions of the determinations of Nature, The whole of Nature
thus repeats for him the logical abstractions, except in a-sensuous
external form. He again analyzes it. and these abstractions, Thus
his conceptxon of Nature is only the act which confirms his ab-
straction from the observation of Nature, the generative process
of his abstraction consciously repeated by himself.

We will in 2 moment examine the Hegelian: dclcrmmauon and
the transition from Nature to Mind.

.+ "Nature, as Idea, has resulted in the form of Othcmcss.” the
course of this abstraction.

In this way, for example, time is like the ncgamuty which
relates itself to itself, (p. 288, l.c.). Transcended becommg of a
something corresponds in natural philosophy to the transcended
movement as matter. Light is the natural form of reflection in it-
self. Body, as moon and comet, is the natural phllosophmal form
of the opposition which according to the Logic is, Ol!l the one
hand, the positive resting in itself, on the other, the ncgatwc resting
in itself, etc. The earth is the natural philosophical form. of logical
ground, as the negative unity of opposnes, ete.

Nature as Nature, i, insofar as it still dlstmguxsbca itself
sensuously from the above-mentioned secret meaning hidden in it,
Nature, separated and d:stmgulshed from these abstracuons, is
nothing, a nothing preserving itself as nothing. It ls senseless
or has only the sense of an externality which has been transcended.

“In the finite-teleological standpoint, we find the correct
presupposition, that Nature does not contain in itself an absolute
purpose.” (P. 225) Its purpose is the confirmation of abstraction.
“Nature has shown itself to be the Idea in the form of otherness.
Since the Idea thus exists as the negative of itself or external
to itself; Nature likewise is not external, except relative to this
Idea, but Extemahty constitutes the determination under which
the Idea is as Nacure.” (P. 227) Exlcmaluy is ‘here not to be
understood as scnsuousncss expressmg itself and revealed in light
and to sénsuous man. Externality is to be taken here in the sense
of externalization, of a lack, of an inadequacy which ought not to
be. For the true is still the Idea. Nature is only the form of ils
otherness. And since abstract thinking is_the essence, whatever is
outside of it is, according to its essence, only external, The abstract
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thinker acknowledges at the same time that sensuousness is the
essence of Nature, externality in opposition to self-sulficient think-
mg.

But at the same time he expresses this opposu:on in the fol-
lowing way, that this externality of Nature is its opposition to
thinking, the latuer's dcf:c:ency, and thus that insofar as it is dis-
ungunshcd from abstracuon, it is a deficient being, a being which
is not only deficient for me, in my eyes, but a self-deficient hcmg

. which has something outside itself which it lacks, i.e., its essénce

is something other than itself. Therefore, for the abstract thinker,
Nature must transcend iself, since it is presupposcd by him as an
essence potentially transcended.

“From our pomt of view, Mind has for its presupposition

Nature, of which it is the truth, and for that reason its absolute
prius. In this, its truth, Nature has vanished, and mind has re-
sulted as the 'Idea’ entered into possession of itself, whose object
as well as subject is the concept. This identity is absolute nego-
tivity—because in Nature the concept has its completely external
ob]ecuwty which has however transcended its externalization and
it has in this become identical 'with itself. Thus at the same time
it is this indentity only so far as it is a return out of nature.”
P. 392 (par., 381)*
" “Revelation, which as the abstract idea is an immediate tran-
sition,. the bccommg of nature, is as revelation of spmt which is
[ree, the positing of nature as its world; a positing which as re-
flexion is at the same time prcsupposmon of the world 4s inde-
pendcm nature. Revelation in the concept is creation of nature
as ifs being, in which it gives itself the affirmation and truth of
its freedom,

“The Absolute is spirit; this is the hlghest definition of the
Absolute.”  (pur. 384)

* Philosophy of Mind. Pars. 381 and 384 are the only reference in
Marx's Essay to the Philosophy of Mind. It is clear that this essay of Marx's
is unfinished.



