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Publisher’s Preface

PHILOSOPHICAL ANARCHISM is 4 very old doctrine. One would be tempted
to say that it is as old as the idea of government, but clear evidence is
lacking which would support such an assertion. Still, we possess texts more
than two thousand years old which not only describe human society with-
out government, force, and constraining law, but which designate this
state of social relations as the ideal of human society. In beautiful, poetic®
words Ovidius gives a description of the anarchist utopia. In the first book
of his Metamorphoses Ovidius writes about the golden age which was
without law and in which, with no one to use compulsion, everyone of
his own will kept faith and did the right. There was no fear of punishment,
no legal sanctions were engraved on bronze tablets, no mass of supplicants
looked, full of fear, upon its avenger, bur without judges everyone lived
in security. The only difference berween the vision of the Roman poet and
that of modern philosophical anarchists is that he placed the golden age
at the beginning of human history, whereas they put it atr the end.

But Ovidius was not the first inventor of these sentiments. He repeated
in his poetry ideas which had been cherished for centuries. Georg Adler,
a German social historian, who in 1899 published an exhaustive and well-
documented study of the history of socialism, showed that anarchist views
were certainly held by Zeno (342 to 270 B.C.), the founder of the Sroic
school of philosophy.! There were doubtless strong anarchist sentiments
among many of the early Christian hermits, and in the politico-religious
views of some, for example, Karpocrates, and his disciples, (second century
A.D.), these feelings seem to have held 2 strong and perhaps predominant
position. Such sentiments lingered on among some of the fundamentalist
Christian sects of the Middle Ages and even the modern period.

Max Nettlau, the indefatigable historian of anarchism, also has gone
over the field and lists a series of works composed in the two centuries
before the French Revolution which contain strong libertarian views or
are even outspokenly anarchist.? Among the most important French works

* Georg Adler, Geschichte des Sozialisrmus und Kommunisnus ven Plato bis zur Gegen-
wart, Leiprig, 1 I;)p. 46-51.
* Max Netdau, Der Vorfriibling der Anarchie, Berlin, 1925, pp. 34-66.
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of this period are Etienne de la Boétie’s Disconrs de la servitude volontaire,
which was composed about 1550, but remained unpublished until 1577;
Gabriel Foigny's Les avemtures de Jacques Sadeur dans la découverte et
le voyage de lg Terre Australe, which appeared anonymously in 1676; a
few short essays by Diderot; and a series of poems, fables, and stories by
Sylvain Maréchal which saw the light of day in the two decades immedi-
ately preceding the Revolution. Similarly, during the same period anar-
chist ideas can be traced in England, where, as in France, they are
expressed usually by representatives of the most radical wing of the rising
middle class. Thus anarchist views can be found in some of the writings
of Winstanley, and it is well-known that the young Burke in his Vindica-
tion of Natural Society (1756) presents an ingenious argument in favor
of anarchy, even though the work was intended as a satire.

But all these, and many other writings of this earlier period, display
one of two characteristics which make them differ profoundly from later
anarchist works. They are cither openly utopian as, for example, the books
of Foigny or Maréchal, or they are political tracts directed against some
directly felt abuse by a ruler or a government, or aiming at the attainment
of greater freedom of action in a particular political constelladon. They
contain not infrequently a discussion of political theory, but this is inci-
dental and not the major object of the work.

As a systematic theory, philosophical anarchism may be said to have
begun in England with William Godwin’s Enguiry Concerning Political
Justice, which appeared in 1793. Godwin's anarchism, as well as that of
his more immediate predecessors, and of Proudhon some fifty years later,
is the political theory of the most radical branch of the small bousgeoisie.
In the English Revolution of 1688 and the French Revolution of 178¢ the
bourgeoisie had broken the menopoly of political power held previously
by the crown and the aristocracy. Although post-revolutionary govern-
ments were still influenced strongly by the landed nobility and the bureau-
cracy (which remained, for long, a noblesse de robe), the more powerful
and wealthy middle class families graduvally became associated by marriage
or through political alliances with aristocratic circles; and provided the
government abstained from excessive interference in its economic affairs,
the haute bourgeoisie was willing o support it. But since it demanded and
obtained greater freedom in economic matters, it was instrumental in grad-
ually abolishing or making ineffective the old guild organizations and
other protective, quasi-monopolistic associations which had survived from
the Middle Ages and which had become a fetter on the full deveiopment\
even of small-scale trade and manufacture. By the end of the eighteenth
century in England the manufacturer who had a few hands in his employ,
the small shopkeeper, the petty trader, formed a mass of independent
entrepreneurs. By the middle of the nineteenth century in France, the
artisan and craftsman, the peasant who owned a lot just large enough to
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support himself and his family, also had acquired the nature of independent
small entrepreneurs. All these men had only a puny amount of capital at
their disposal; they were exposed to the fresh winds of competition, un-
protected by guilds or other cooperative organizations; and were relegated
at the same time to a state of political impotence. They received no bene-
fits from the government, and whatever legislation they felt, appeared to
be designed for the protection of large-scale property, the safeguarding of
sccumulated wealth, the maintenance of monopoly rights by the large
trading companies, and the support of established economic and political
privilege.

The more moderate elements among this group supported the trend
towards parliamentary reform, the more radical ones followed Paine and
Iater the Chartists, but 3 few of the most radical intellectuals held anarchist
ideas. The distance beween Godwin’s anarchism and the liberalism of some
of his contemporaries was not very wide. Basically the two doctrines grew
out of the same stream of political traditions, and the main difference
between them is that anarchism was the more logical and consistent deduc-
tion from the common premises of utilitarian psychology and the concep-
tion that the greatest happiness of all and mutully harmonious social
relations can be achijeved only if every person is left free 1o pursue his
self-interest. Yo be sure, the liberals, following John Locke, regarded prop-
erty as an outflow of natural right, and hence stipulated the maintenance
of a political power monopoly in the hands of the government to safe-
guard the security of property and life against internal and external attack.
But to this the anarchists replied: The government protects the property of
the rich; this property is theft; do away with the government and you'll
do away with big landed and industrial property; in this way you'll create
an egalitarian society of small, economically seif-sufficient producers, a
society, moreover, which will be free of privilege, of class distinctions,
and in which government will be superflaous because the happiness, the
economic security, and the personal freedom of each will be safeguarded
without its intervention.

It is of the utmost importance to understand that the anarchist doc-
trine as propounded by Godwin, Proudhon, and their contemporaries was
the apotheosis of petty bourgeois existence; that its ultimate ideal was the
same as that of Voltaire’s Candide, to cultivate one’s garden; and that it
ignored or opposed large scale industrial or agricultural enterprises; and
that it, therefore, never became a political theory which could find real
sympathy and enthusiastic support among the masses of industrial workers.
It was the radical extension of the liberalist doctrine which regarded the
freedom of each as the highest political good and the responsible reliznce
on one's conscience as the highest political duty. It was thus based on a
political philosophy which is closely associated with the rise of middle-
class, liberal, anti-socialist, political movements. Yet Bakunin, as is well
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known, regarded himself as a socialist, obtained admission as a leading
member to the International Workingmen's Association, struggled for the
control of this organization, and counted among his followers and adherents
many genuine proletarians.

How and why did anarchism become associated so closely, around the
middle of the nineteenth century, with socialisrn, a political philosophy
which championed the aspirations of a different social stratum and which
had appeal for so different a class of men? That the bedfellowship between
anarchists and socialists was never very happy needs no reiteration. And
yet, in spite of repeated conflicts, mutual incriminations, and bitter abuse,
anarchists and socialists teamed up with one another again and again, so
that by the end of the nineteenth century anarchism was quite commonly
regarded as the most radical branch of socialism. The reason for the close
association between socialists and anarchists can not be found in the simi-
larity of their basic doctrines, but alone in the revolutionary strategy
common to both of them.

The political philosophy of Godwin and Proudhon expressed, as already
stated, the aspirations of a part of the petty bourgeoisic. With the consoli-
dation of capitalism in western and central Europe during the nineteenth
century, with the slow extension of the suffrage, and with the gradual re-
treat of unconditional laissez-faire and the adoption by the state of added
responsibilities towards its citizens, increasingly larger portions of the mid-
dle class became staunch supporters of the existing political order, and
anarchism became more and more a philosophy held only by 2 small mar-
ginal group of intellectuals. This development had the result that anarchist
theory became more diffuse and at the same time more radical than
it had been. Instead of writing fat tomes, as had been the practice of God-
win and Proudhon, anarchists tarned to writing tracts, pamphlets and news-
paper or magazine articles, dealing with questions of the day, points of
factional or personal controversy, and problems of revolutionary tactics.
Bakunin's often fragmentary writings, the high proportion of manifestoes,
proclamations, and open letters among his works, are typical not merely of
his personal peculiarities but even more of the great bulk of anarchist pub-
lications of his day. What was needed in this situation to save anarchist
theory from falling apart completely was the appearance either of a great
theorist or of a dynamic, powerful personality who would by the sheer
appeal of his own convictions draw together the scattering fragments of
the movement. This role was played by Bakunin. Although not a theorist
of the stature of his great antagonist, Marx, in the fervor of his convictions
and the elan with which he expressed them he was superior to the socialist
leader.

The importance of Bakunin for modern students of political philosophy
thus lies in the crucial position which his works occupy in anarchist and
Libertarian literature in general. In spite of his frequently unconcealed con-
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fusion, in spite of the internal contradictions in his writings, in spite of the
fragmentary character of almost his entire literary output, Bakunin must
be regarded as the most important anarchist political philesopher. By acci-
dent of birth—both as to time and place—in consequence of manifold early
influences which embrace contact with Slavophilism, Hegelianism, Marx-
ism, and Proudhonism, and last but not least because of his restless, ro-
mantic temperament, Bakunin is a man who stands at the crossroads of
several intellectual currents, who occupies a position in the history of
anarchism at the end of an old and the beginning of a new era, There is
none of the ponderous common sense of Godwin, of the ponderous dia-
lectics of Proudhon, of the ponderous thoroughness of Max Stirner in
Bakunin's works. Anarchism as a theory of political speculation is gone,
and has been reborn as a theory of political action. Bakunin is not satisfied
to outline the evils of the existing system, and to describe the general frame-
work of a libertarian society, he preaches revoludon, he participates in
revolutionary activity, he conspires, harangues, propagandizes, forms po-
litical action groups, and supports every social upheaval, large or small,
promising, or doomed to failure, from its very beginning. And the type
of revolt which Bakunin principally considers is the wild Pugachevchina,
the unleashing of century-long suppressed peasant masses, who had plun-
dered and destroyed the countryside, but had proven themselves essentially
incapable of building up a new and better society. And although Bakunin
was not a member of any of the nihilist action groups in Russia or
elsewhere, his unconditional partisanship of the revolutionary overthrow
of the existing order, provided inspiration for the young men and women
who believed in the efficacy of “propaganda by deeds.”

With Bakunin there appeared, therefore, two new tendencies in anar-
chist theory. The doctrine shifted from abstract speculation on the use and
abuse of political power to a theory of practical political action. At the
same time anarchism ceased to be the political philesophy of the most
radical wing of the petty bowurgeoisic and became a political doctrine
which looked for the mass of its adherents among the workers, and even
the humpenproletariat, although its central cadres continued to be recruited
from among the intelligentsia. Without Bakunin anarchist syndicalism, such
as existed for a Jong time notably in Spain, is unthinkable. Without Bakunin,
Europe probably never would have wimessed an organized anarchist
political movement, such as made itself felt in Iraly, France, and Switzer-
land in the thirty years preceding the first world war. And it was Bakunin's
talent for and imagination in “establishing a school of msurrectionary
activity which . . . contributed an important influence to the policies
of Lenin™®

Bakunin’s role in the anarchist tradition may thus be regarded as having
consisted in founding a new political party with the program to end all

* John Maynard, Russia in Flux, London, 1941, p. 187,
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parties and to end all politics, and in having written that new party’s pro-
gram and its philosophical and general political underpinnings. This is no
mean feat in itself, but in view of the peculiar constellation of intellectual
and practical political movements which affected Bakunin, his contribu-
tion to political theory should be of special interest to students of the
history of political and social ideas, In the center of Bakunin's political
thought stand two problems which have provided the subject matter for
a veritable host of arguments and debates: liberty and violence. The first
has been the main concern of philosophical anarchism ever since it origi-
nated in human thought, the second was added by Bakunin. The originality
of his contribution lies in the weaving together of both themes into a con-
sistent whole.

Unfortunately Bakunins thought has received very little attention up
to the very recent past in the United States. For example the well-known
text on the History of Political Theory by George H. Sabine mentions
Bakunin only once and even in this place makes no comment on any views
professed by him, but merely lists him as an intellectual ancestor of syndi-
calism. Only a very minute fraction of the original works by Bakunin have
so far been available in English translation, and hence his own opinions
expressed in his own words are scarcely known to those who do not read
foreign languages. But also the Russian, French, German, and Spanish edi-
tions of Bakunin's works are not easily available, and there are quite a
number of even large libraries in the United States which have only very
poor and incomplete collections of Bakuniniana,

The reason for this neglect to make available the works of a doubtless
important political thinker in an American edition seems to be threefold.
In part, the bad repute anarchism has had in the United States must be
made accountable for it. Since it was regarded as a set of beliefs cherished
by “criminals” or, at best, lunatics it was not felt necessary to place before
American readers the works of a man who was commonly regarded as
one of the most important intellectual forebears of this “political lunacy.”
But we have seen that anarchism did not originate with Bakunin, that it
has a long and distinguished history, and that some of its roots—the quest
for human freedom, the postulate of moral self-reliance on one’s conscience,
the license to use violence against tyranny—are in the Christian and the
Anglo-Saxon radicalist tradition, both of which have had a deep inqucnce
on political thought in the United States.

A second reason for the almost complete unavailability of Bakunin’s
works in English has been the persistence of a one-sided historical account
of his conflict with Marx which was built almost into a legend by later
followers and disciples of Marx. This incident, the struggle for control of
the International Workingmen’s Association, is probably the best known
episode of Bakunin’s life. Unfortunately there exists hardly a single truly
objective study of that conflict. The followers of Marx have imputed
sornetimes the most sinister motives to Bakunin, and the followers of Baku-
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nin, notably James Guillaume, have been inspired by such apparent hatred
of Marx that their descriptions of the conflict must be ruled out because
of their very obvious bias. The best and most detached history of Bakunin's
relations with Marx, that has come to my attention, is the account given
by E. H. Carr in his biography of Bakunin. It is not necessary to repeat
this account here, even very briefly. In essence the struggle between
Bakunin and Marx was one for the control of 2n organization which had
international ramifications and which both believed to be able to attain
great influence among large masses of the workers. Since the organization
had to have a clear and consistent political program, the struggle was
fought with bitterness and use of all the ideological weapons at the dis-
posal of cach side. There were denunciations and counter-denunciations,
there were castigations of the opponent’s character and purity of motives,
and since both Marx and Bakunin could be irate, sarcastic, and violent in
their use of words, the conflict was hurtful to each side and left a large
amount of hatred, suspicion, and bad feeling. Bakunin lost out, but, as is
well known, Marx's victory was a Pyrrhic victory. The conflict between
the giants had destroyed the International. The posthumous revenge of
the Marxist movement, which was infinitely better organized and provided
with considerably larger funds than the followers of Bakunin, was the
atternpt to condemn Bakunin to oblivion. But in doing this it did a
disservice even to Karl Marx himself, for he had continued to read
Bakunin's writings even after the break, and on the basis of some margin-
al notes which he made in his copy of Gosudarstvennost i Anarkbiia
(Statism and Anarchism) and which were published by Ryazanoff in the
second volume (1926) of Letopisi Marksisima, we must conclude that many
of Bakunin's ideas exerted a deep and lasting influence on Marx. And al-
though Bakunin's influence on Russian socialism has so far only been
partially investigated, there can be no doubt that he must be counted
among the intellectual forebears of Lenin's parry.

The third reason for the past neglect of bringing out Bakunin's works
in the United States must be laid at the very door of Bakunin himself. As
already pointed out most of his works are either fragmentary, or deal
with political problems of the day or factional disputes. The reader of
these works thus is either presented with an incomplete picce and/or has
to familiarize himself with a mass of historical detail of the history of
radical parties and movements of the nineteenth century to appreciate them
fully. Some aid to potental readers of Bakunin has been available since
1937 in the bulky biography, Michael Bakunin, by Edward H. Carr. But
the usefulness of Carr’s work is stricdy limited, since it deals almost ex-
clusively with the factual incidents of Bakunin’s life rather than with his
ideas. The obvious intention of Catr not to write an intellectual biography
of Bakunin is exhibited clearly by the fact that he does not even mention
Statism and Anarchism, 2 book that by some is judged to be Bakunin's
greatest and most mature work.
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For all these reasons, it appears eminently desirable to let Balunin speak
for himself. But a publication in English of a comprehensive selection of
his works in full would have presented insurmountable difficulties. Noth-
ing less than a set of several volumes would have done justice to the volumi-
nous output of Bakunin. Such a procedure would have been clearly
impracticable~however desirable from a purely scholarly standpoeint it
might have been—and would probably have delayed for decades, if not
forever, the appearance of Bakunins works in English. Fortunately these
difficulties are avoided by the able compilation and systematic presentation
of excerpts from Bakunin's works by G. P. Maximoff, which is contained
in this volume. Although Bakunin's ideas appear in a much more systematic
and logically consistent form than he ever presented them, the advantage
of this arrangement is obvious, since much space is saved and yet not
merely the gist but the exhaustive grounding of Bakunin’s thought is pre-
sented. It is believed that this work, therefore, presents at least, in a con-
venient fashion, the thought of an important political thinker of the
nineteenth century, and certainly one of the three or four leading figures
in the history of philosophical anarchism.

But there is still another reason why a publication of Bakunin’s writings
today may be considered timely. The bureaucratic, centralized state is
everywhere on the increase. In the Soviet orbit, all personal freedoms,
which even in the most democratic periods of those countries had led a
very tenuous existence, are suppressed more thoroughly than ever before.
in the western world, political freedoms are under attack from many
quarters, and the masses, instead of loudly voicing their concern over this
trend, appear to become daily more and more inert, with standardized
tastes, standardized views, and, one would fear, standardized emotions.
The field is wide open for demagogues and charlatans, and although it
may still be true that not all the people can be fooled all the time, very
many people apparently have been fooled a very long time. The garrison
state of Stalin, on the one hand, and the increasing political apathy of large
sections of the popular masses, on the other, have given a new impetus to
some men of vision to reflect anew upon some of the principles which
had been taken for granted as the foundation of western political tllought.
The meaning of liberty and the forms and limits of political violedce are
problems which agitate 2 good many minds today, just as they did in
the days of La Boérie, Diderot, Junius, and Bakunin. In such 2 situation
men like to turn for inspiration or confirmation of their own thought to
the work of authors who have struggled with the same or similar prob-
lems. The startling and often brilliant insights of Bakunin presented in
this volurne should be a fruitful source of new ideas for the clarification
of the great issues surrounding the problems of freedom and power.

Bert F. Hoselitz
THE WUNIVERSITY OF CHICAGO



Introduction
BY RUDOLF ROCKER

Mignai Bagunin stands out as unique among the revolutionary person-
alities of the nineteenth century. This extraordinary man combined in his
being the dauntless socio-philosophical thinker with the man of action,
something rarely encountered in one and the same individual. He was
always prepared to scize every chance to remold any sphere of human
society.

His impetuous and impassioned urge for action subsided somewhat,
however, after the defeat of the Paris Commune of i871, and finally—
following the collapse of the revolts of Bologna and Imola in 1874—he
withdrew completely from political activity, two years before his death.
His powerful body had been undermined by ailments from which he had
long suffered.

But it was not only the increasingly rapid decline of his physical
powers which motivated his decision. Balkunin's political vision, which
was later so often confirmed by events, convinced him that with the birth
of the new German Empire, after the Franco-Prassian War of 18y0-71,
another historical epoch had been ushered in, bound to be disastrous for
the social evolution of Europe, and to paralyze for many years all revolu-
tionary aspirations for a rebirth of society in the spirit of Socialism.

It was not the disillusionment of an elderly man, ravaged by discase,
who had lost faith in his ideals, which had made him abandon the struggle,
but the conviction that with the change of conditions caused by the war,
Europe had entered 2 period which would break radically with the wradi-
tions created by the Great French Revolution of 1789, and which would
be superseded by a new and intense reaction. In this respect Bakunin fore-
saw the future of Europe much more correctly than most of his con-
temporaries. He was mistaken in his estimate of the duration of this new
reaction, which led to the militarization of all Europe, but he recognized
its nature better than anyone else. That appears particularly in his pathetic
letter of November 11, 1874, to his friend Nikolai Ogarev:

*»> ]?
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“As for myself, old friend, this time I also have finally abandoned any
effective activity and have withdrawn from all connection with active
engagements_ First, because the present time is decisively inappropriate.
Bismarckianism, which is militarism, police rule, and finance monopoly,
united in 2 system characteristic of the new statism, is conquering every-
thing. For the next ten or fifteen years perhaps, this powerful and scientific
disavowal of all humanity will remain victorious. I don’t mean to say that
there is nothing to be done now, but these new conditions demand new
methods, and mainly new blood. 1 feel that I am no good any more for
fresh struggles, and | have resigned withour waiting for a plucky Gil Blas
to tell me: ‘Plus d'bomélies, Monseigneur!”” [No more sermons, My Lord!]

Bakunin played a conspicuous part in two great revolutionary periods,
which made his name known throughout the world. When the February
revolution of 1848 broke out in France, which he, as Max Nettlau wrote,
had foreseen in his fearless speech in November, 1847, on the anniversary
of the Polish revolution, Bakunin hastened to Parls, where, in the thick of
the turmoil of revolutionary events, he probably lived the happiest weeks
of his life. But he soon realized that the victorious course of the Revolution
in France, in view of the rebellious ferment noticeable all over Europe,
would evoke strong reverberations in other countries, and that it was of
paramount importance to unite all revolutionary elements, and to prevent
the splitting up of those forces, knowing that such dispersion would werk
only to the advantage of the lurking counter-revolution.

Bakunin’s foreknowledge then was considerably ahead of the general
revolutionary aspirations of that time, as appears from his letter of April,
1848, to P. M. Annenkov, and particularly also from his letters to his
friend, the German poet Georg Herwegh, written in August of the same
year. And he likewise had enough political insight to discern that existng
conditions must be reckoned with, in order that the larger obstacles be
removed, before the Revolution could reach for higher aims.

Shortly after the March revolution in Berlin, Bakunin went to Ger-
many, to make contact from there with his many friends among the Poles,
Czechs, and other Slavic nationalities, with the thought of stimulating
them to a general revolt in conjunction with the Western and German
democracy, In this he saw the only possible way to batter down the last
remaining bulwarks of royal absolutism in Europe-Austria, Russia, and
Prussia—which had not been much affected by the Great French Revolu-
tion. To his eyes those countries loomed as the strongest barriers against
any attempt at social reconstruction on the Continent and the most power-
ful buttress for every reaction.

His feverish activity in the revolutionary period of 1848-49 attained irs
highest point during his military leadership of the Dresden uprising in May
of th~ latter year, which made him one of the most celebrated revolu-
tionaries in Europe, to whom even Marx and Engels could not deny their
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recognition. This period, however, was followed by gloomy years of long
and harrowing confinement in German, Austrian, and Russian prisons,
which were lightened only when he was exiled to Siberia in March, 1857.

After twelve years of prisons and exile Bakunin succeeded in escaping
from Siberia and arriving in December, 1861, in London, where he was
welcomed with open arms by his friends Herzen and Ogarev. It was just
then that the widespread reaction in Europe, which had followed the
revolutionary happenings of 1848-49, began gradually to abate. In the
Sixties new trends and a new spirit were manifest in many parts of the
Continent, which inspired new hope among the rebel-minded whose goal
was human freedom. The exploits of Garibaldi and his gallant bands in
Sicily and on the Italian mainland, the Polish insurrection of 1863-64, the
growing opposition in France to the regime of Napoleon I, the beginning
of a European labor movement, and the founding of the First International,
were portentous signs of forthcoming great changes. All these stirring
developments made not only the revolutionists of various political lean-
ings believe that another 1848 was in the making, but even impelied
reputable historians to make similar forecasts. It was a dime of great expec~
tations, which, however, was cut short by the war of 1870-71, and by
the defeat of the Paris Commune and the Spanish Revolution of 1873,

This vibrant atmosphere of the Sixties was exactly what was needed
by Bakunin’s impetuous urge for action, a craving by no means weakened
by his past gruelling imprisonment. It slmost looked as if he sought to
catch up with all the activity he had missed in more than a decade of
enforced silence. During the long years when he was a prisoner, first in
the Austrian fortress of Olmutz and then in the Peter-and-Paul fortress
and in Schiiisselburg, where he was kept in unbroken solitary confinement,
he was deprived of any possibility of learning what was going on in the
outside world. Neither was he able to visualize during his exile in Siberia
the far-flung transitions in Europe which had followed the stormy days of
the two revolutionary years. Whatever he heard by accident in the exile
period was only faint echoes from distant lands, of occurrences which
had no relation to his Siberian surroundings.

That helps to explain why, immediately after his escape from the farthest
reaches of Alexander II's domain, Bakunin tried to resume his activity
where he had left off in 1849, by announcing that he was rencwing his
struggle against the Russian, Austrian, and Prussian despotisms, and con-
tending for the union of all Slavic peoples on the basis of federated com-
munes and common ownership of land.

Only after the defeat of the Polish insurrection of 1863 and Bakunin's
moving to Italy, where he found an entirely new field for his energies,
did his actions assume an international character. From the day he arrived
in London his indefatigable inner urge drove him again and again to revo-
lutionary enterprises which occupied the next thirteen years of his agitated
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life. He took a leading part in the secret preparations for the Polish insur-
rection, and even succeeded in persuading placid Herzen to follow a path
contrary to his inclinations. In Italy he became the founder of a social-
revolutionary movement, which came into open conflict with Mazzinis
nationalist aspirations, and which attracted many of the best elements of
Italian youth.

Later he became the soul and inspiration of the libertarian wing of the
First International, and thus the founder of a federalist anti-authoritarian
branch of the Socialist movement, which spread all over the world, and
which fought against all forms of State Socialism, His correspondence
with well-known revolutionists of various countries burgeoned to an almost
unparalleled volume. He participated in the Lyons revolt in 1870, and in
the ralian insurrectional movement in 1874, at a time when his health was
obviously bresking. All this indicates the mighty virality and will-power
that he possessed. Herzen said of him: “Everything sbout this man is
colossal, his energy, his appetite, yes, even the man himself!”

It will be easily understood why, in view of the tempestuousness of his
life, most of Bakunin's writings rermained fragmentary. Publication of his
collected works did not begin until nineteen years after his death. Then,
in 1893, the first volume of a French edition of those writings, edited by
Max Nettlau, was brought out by P. V. Stock in Paris. That was followed
by five other volumes, also issued by Stock, but edited by James Guillaume,
in the period from 1907 to 1913. The same publisher announced additional
Bakunin works to come, but was prevented from issuing them by condi-
tions growing out of World War I. We know that Guillaume prepared a
seventh volume for the printers, and that it was to have been brought out
after the Armistice, But unfortunately it has not yet appeared. The six
French volumes issued so far include, in addition to works published in
pamphlet form at earlier dates, the text of numerous manuscripts never
before printed.

A Russian edition of Bakunin in five volumes was issued by Golos
Truda in Petrograd in 19ig-22. Notably the first of these is Statism and
Anarchism, which is not in the French edition. But the Russian edition
lacks several of Bakunin's works which are included in the French set,
In addition to these five tomes in Russian the Bolshevik govednment planned
to bring out in its Socialist Classics complete editions of the works of both
Bakunin and Kropotkin. The editing of the Bakunin edition for this enter-
prise was entrusted to George Steklov, who intended to issue fourteen
volumes. But only four of these were published—containing the writings,
letters, and other documents of Bakunin up to 1861, Later, however, even
those four tomes were withdrawn from circulation.

Three Bakunin volumes in German were brought out in 1921-24 by
the publishers of the periodical Der Syndikalist in Berlin. At my sug-
gestion they undertook to produce two more volumes, the translation and
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preparation of which were to have been done by Max Nettlan, who also
had selected the contents of and edited the second and third German
volumes. But the Nazi domination of Germany prevented the publication
of the additional two,

In the Nineteen Twenties a Spanish edition of Bakunin was projected
by the administrators of the Anarchist daily newspaper, La Protesta, in
Buenos Aires. Diego Abid de Santillin was commissioned to prepare the
Spanish text for it, with Nettlau as editorial consultant. Of that edition
five volumes had appeared by 1929, the fifth one being Statissm and Anar-
chism, with a prologue by Nettlau. But issuance of the remaining five was
completely blocked by the suppression of both La Protesta and its book
publishing business by Uriburu’s dictatorial regime, established in 1930.

The fifth Spanish volume included the text of Statism and Amarchism,
which Bakunin wrote in Russian. This book, of which, in 1878, only a
few short passages had been published in French in the newspaper L’ Avane-
Garde in Chaud-de-Fonds, Switzerland, so far has not been translated into
any other language but Spanish. One special virtue of the Buenos Aires
edition is the illuminating historical introduction written by Nettlau for
each volume. . . . Afterward, in the time of the Spanish Civil War,
Santillin tried to bring out Bakunin's works in Barcelona, and 2 few vol-
umes in beautiful format were printed there, but the victory of Franco
killed all attempts to complete that undertaking,

No complete edition of Bakunin's works has yet been issued in any
language. And none of the existing editions—except the four-volume set
issued by the Soviet Russian government, contains the writings of his first
revolutionary period, which are of particular interest and importance for
the understanding of his spiritual evolution. Some of those writings ap-
peared in periodicals or in pamphler form, in German, French, Czech,
Polish, Swedish, and Russian. Among these were his notable and widely
discussed essay, The Reaction in Germany, A Fragment by a Frenchman,
which, under the pseudonym Jules Elysard, he wrote for the Deutsche
Jabrbiicher, published by Arnold Ruge in Leipzig; his article about Com-
munism in Frobel's Schweizerischer Republikaner in Zurich, 1843; the
text of Bakunin’s speech on the anniversary of the Polish revolution; his
anonymous articles in the Allgemeine Oderzeitung of Breslau; his Appeal
to the Slavs in 1849, and other writings from that period. Later on, after
his escape from Siberia, there were his Appeal to My Russian, Polish, and
All Siavic Friends, in 186z; his essay The People's Cause: Romanow, Puga-
chev, or Pestel?, which came out the same year in London, and various
others,

Bakunin was a brilliant author, though his writings lack system and
organization, and he knew how to put ardor and enthusiasm and fire into
his words. Most of his literary work was produced under the direct influ-
ence of immediate contemporary events, and as he took active part
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many of those events, he rarely had time for leisurcly and deliberate polish-
ing of his manuscripts. That largely explains why so many of them
remained incomplete, and often were mere fragments. Gustav Landauer
enderstood this well when he said; “I have loved and admired Mikhail
Bakunin, the most enchanting of all revolutionists, from the first day 1
knew him, for there are few dissertations written as vividly as his—perhaps
that is the reason why they are as fragmentary as life itself.”

Bakunin had long wished to set down his theories and opinions in 2
large sll-inclusive volume, 2 desire which he repeatedly expressed in his
later years. He attermnpted this several times, but for one reason or another
he succeeded only partly, which, in view of his prodigiocusly active life,
wherein one task was apt to be shoved into the background by ten new
ones, hardly could have been avoided,

The first attempt in that direction was his work The Revolutionary
Question: Federalism, Socialism, and Anti-Theologism. He and his more
intimate friends submirted to the inquiry committee of the first Congress
of the League for Peace and Freedom, held in Geneva in 1867, a reso-
lution intended to win the delegates over to these postulates, an effort
which, because of the composition of the committee, was utterly hopeless.
Bakunin expounded the three points in a lengthy argument which was
to be printed in Berne. But after a few sheets had gone through the press,
the job was stopped and the type-forms destroyed-for reasons never
explained. The manuscript (or most of it) surviving, the text was pub-
lished in 1Bgs in the first volume of the French edition of Bakunin. That
work runs to zos pages. Its conclusion, however, is missing, the final printed
paragraph ending with a broken sentence. We do not know whether that
part was lost, or if Bakunin never got around to completing this manu-
script. But the pages which were preserved show clearly that he intended
to include in one volume the basic tenets of his theories and opinions.

A second and more ambitious attempt was made by Bakunin with his
The Knouto-Germanic Empire and the Social Revolution, the first part of
which was published in 1871. A second part, of which several pages had
been set up in type, was never published in his lifetime, But numerous
manuscripts left by him, of which several had been prepared with great
care, as is evidenced by the changes in the text, prove hat he was exceed-
ingly anxious to complete this work.

Like most of Bakunin’s literary productions, this one also was inspired
by the pressing events of the hour. In that instance the compelling mrotif
was the Franco-German War of 1870-71. He preceded that script in
September, 1870, with a kind of introduction entitled Letters to a French-
man About the Present Crisis, of which only a small part of 43 pages was
put into print at that time. With those Jetters, which he had secretly dis-
patched to rebel clements in France, Bakunin tried to arouse the French
people to revolutionary resistance against the German invasion, and his
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personal participation in the insurrection of Lyons in September, 1871,
bears witness that he was willing to risk his own life in that venture. Only
after the insurrectionary efforts in Lyons and Marseilles failed and he was
forced to flee from France, did he find time to work on his more substan-
tial manuseript, though even then his writing was frequently interrupted.
The residue of his Lerters to a Frenchman, which was not printed while
he lived, as well as most of the manuscripts he intended for his larger
volume about the Knouto-Germanic Empire, were published for the first
time, in French, long after his death.

Though Bakunin never succeeded in completing this intended larger
volume, that attempt to concentrate on the most important points of his
socio-philosophical theories, enabled him soon thereafter to confront
Mazzini with brilliant arguments, when the latter launched his attacks against
the First International and the Paris Commune. In fact, the polemical
writings of Bakunin against Mazzini, and particularly his The Political
Theology of Mazzini and the International are among the best he ever
wrote. From various manuscripts left by Bakunin, it is evident that he
meant to write a sequel to this latter pamphlet, but only a few sketchy
notes on the subject were discovered.

His last important work, Statism: and Anarchism, appeared in 1873. It
was the only extensive text that he wrote in Russian. In it he incorporated
many ideas which are found in one form or another in several other
manuscripts, intended for inclusion in The Knouto-Germanic Empire and
the Social Revolution. But of Statisn and Anarchism, which, together with
an appendix, comprises 332 printed pages in that Russian edition, only the
first part has been published. In 1874, when Bakunin had definitely retired
from both public and secret revolutionary action, he might have found
time for the materialization of his life-long ambition, but his illness and
worries over the problem of obtaining the bare necessitics for subsistence
marred the last two years of his life, though he did not suspect that he
had only a short while longer to live. Yet even in those days of dire
poverty he was tormented by the desire to finish the major literary task
so often interrupted. In November, 1874, he wrote in the previously quoted
letter to Ogarev:

“By the way, I do not sit around idle, but ¥ work a lot. Fimst, I am
writing my memories, and second, I am preparing myself—if my forces
will allow it—to write the last words concerning my deepest convictions.
And I read 2 Jot. Now I am reading three books simultaneously: Kolb's
History of Human Culture, John Stuart Mill's autobiography, and Scho-
penhauer. . . . I have had enough of teaching. Now, my old friend, in our
old days we want to begin learning again. It is more amusing.”

But his memoirs, which Herzen had urged him so often to put on paper
were never written, except for a fragment, Histoire de ma Vie, in which
Bakunin tells of his early youth on the estate of his parents in Pryamu-
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khino, It was published for the first time by Max Nettlau in September,
18¢6, in the magazine Seciete Nouvelle of Brussels.

Even though the bulk of Bakunin’s writings remained fragmentary,
nevertheless the numerous manuscripts he left, which saw the light of
print only in later years, contain many original and sagaciously developed
ideas on a great variety of intellectual, political, and social problems. And
these largely still maintain their importance and may also inspire future
generations. Among them are profound and ingenious observations on the
nature of science and its relation to real life and the social mutations of
history. One should keep in mind that those superb dissertations were writ-
ten at a time when intellectual life generally was under the influence of the
reawakened natural sciences. At that time, too, functions and tasks were
often assigned to science which it could never fulfill, and thus many of
its representatives were led to conclusions justifying every form of
reaction.

The advocates of the so-called social Darwinis;m made the survival of
the firtest the basic law of existence for all social organisms and rebuked
anyone who dared contradict this latest scientific revelation. Bourgeois
and even Socialist economists, carried away by their fervor to give their
own treatises a scientific foundation, misjudged the worth of human labor
so greatly that they pronounced it equivalent to a commodity exchange-
able for any other commodity. And in their atternpts to reduce to a simple
formula value for use and exchange value, they forgot the most vital factor,
the ethical value of human labor-the real creator of all cultural life.

Bakunin was one of the first who clearly perceived that the phenomena
of social life could not be adapted to laboratory formulas, and that efforts
in this direction would inevitably lead to odious tyranny. He by no means
miscalculated the importance of science and he never intended to dispute
the place to which it was entitled, but he advised caution against attribu-
ing too great a role to scientific knowledge and its practical results, He
objected to science becoming the final arbiter of all personal life and of
the social destiny of humanity, being keenly awake to the disastrous
possibilities of such a course. How right he was in his forebodings, we
understand better now than most of his contemporaries could know.
Today, in the age of the atomic bomb, it becomes obviods how far we
may be misled by the predominance of exclusively scientific thinking,
when it is not influenced by any human considerations, but has in mind
only immediate results without regard to final consequences, though they
may lead to extermination of 2ll human life.

Among countless fragmentary notes by Bakunin there are various
sketchy memoranda, which indicate that he meant to elaborate them when
time might permit. And there was never enough time for him to do this.
But there also are others, developed with meticulous care and vividly
expressive language; for instance, the scintillating essay which Carlo
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Cafiero and Elisée Reclus published for the first time in 1882—in pamphlet
form-under the title God and the State. Since then that pamphlet has
been republished in many languages and has had the widest circulation of
any of its author’s writings. A logical continuation of this essay, in pages
penned for The Knouto-Germanic Empire, was found later by Nettlau
among Bakonin’s manuscripts, and he incorporated it under the same title
in the first volume of the French edition of the Bakunin Oeuvres, after
publishing an extract thereof in English in James Tocherti’s magazine
Liberty in London.

Bakunin's world of ideas is revealed in a diversity of manuscripts.
Therefore it was no mean task to find in this labyrinth of literary frag-
ments the essential inner connections to form a complete picrure of his
theories.

It was an admirable purpose on the part of our cherished comrade
Maximoff, who died all too young, to present in proper order the most
important thoughts of Bakunin, and thus to give the reader a clear exposi-
tion of his doctrines in the pages which follow. This work is particularly
commendable because most of Bakunins collected writings in any
language are out of print and difficult to obtain. The Russian and German
editions are completely out of print, and several volumes of the French
edition also are no longer obtainable. It is especially gratifying that the
present edition will appear in English, because only Bakunin’s God and
the State and a few minor pamphlets have been issued in that language.

Maximoff divided his annotated selections into four parts, and arranged
in logical sequence the fundamental concepts expressed by Bakunin on
subjects including Religion, Science, the State, Society, the Family,
Property, historical transitions, and his methods in the struggle for social
liberation. As a profound connoiseur of Bakunin’s socio-philosophical ideas
and of his Hterary work, he was eminently qualified to undertake this
project, to which he devoted years of painstaking labor.

Gregori Petrovich Maximoff was born on November 10, 1893, in the
Russian village of Mitushino in the province of Smolensk. After com-
pleting his elementary education he was sent by his father to the theolog-
ical seminary in Viadimir to study for the priesthood. Though he finished
the course there, he realized that he was not fitted for that vocation, and
went to St. Petersburg, where he entered the Agricultural Academy,
graduating as an agronomist in tgrg.

At a very early age he became acquainted with the revolutionary
movement. Fle was tireless in his quest for new spiritual and social values,
and during his college years he studied the programs and methods of all
revolutionary parties in Russia, until he came across some writings of
Kropotkin and Stepniak, in which he found confirmation of many of his
own ideas which he had worked out by himself. And his spiritual evolution
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was further advanced when, later on, he discovered in a private library
in the Russian interior two works of Bakunin which impressed him deeply.
Of all the libertarian thinkers it was Bakunin who appealed most strongly
to Maximoff. The bold language of the great rebel and the irresistible
power of his words which had profoundly influenced so many of Russia’s
youths, now also won over Maximoff, who was to remain under his spell
for the rest of his life.

Maximoff took part in the secret propaganda among the students in

St. Petersburg and the peasants in the rural regions, and when finally the
long awaited revolution broke out, he established contacts with the
labor unions, serving in their shop councils and speaking at their meetings.
It was a period of boundless hope for him and his comrades—which, how-
ever, was shattered not long after the Bolsheviks seized control of the
Russian government. e joined the Red Army to fight against the counter-
revolution, bat when the new masters of Russia used the Army for police
work and for the disarming of the people, Maximeff refused to obey
orders of that kind and was condemned to death. He owed it to the soli-
darity and dynamic protests of the steel workers’ union that his life was
spared.
P The last time that he was arrested was on March 8, 1921, at the time
of the Kronstadt rebellion, when he was thrown into the Taganka prison
in Moscow with a dozen comrades on no other charge than the holding of
his Anarchist opinions. Four months later he took part in a hunger strike
there which lasted ten and 2 half days and which had wide reverberations.
That strike was ended only after French and Spanish comrades, then
attending a congress of the Red Trade Union International, raised their
voices against the inhumanity of the Bolshevik government, and demanded
that the imprisoned men be freed. The Soviet regime acceded to this
demand, on condition that the prisoners, all native Russians, be exiled
from their home land.

That is why Maximoff went first to Germany, where 1 had the
welcome opportunity to meet him and to join the circle pf his friends.
He remained in Berlin for about three years and then went to Paris. There
he stayed for six or seven months, whereupon he emigrated to the United
States.

Maximoff wrote a great deal about the human struggle through many
years, during which he was at various times an editor of and contributor
to libertarian newspapers and magazines in the Russian language. In
Moscow he served as co-editor of Golos Truda (Voice of Labor), and
later of its successor, Novy Golos Truda (New Voice of Labor.) In
Berlin he became the editor of Raborchi Put, (Labor's Path), a magazine
published by Russian Anarcho-Syndicalists. Settling later in Chicago, he
was appointed as editor of Golos Truzhenika (Voice of the Toiler), to
which he had contributed from Europe. After that periodical ceased to
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exist he assumed the editorship of Dielo Trouda-Probuzhdenie (Labor’s
Cause-Awakening, a name growing out of the merger of twn magazines),
issued in New York City, a post he held untl his death. The roster of
Maximoff’s writings in the periodical field makes up a long and sub-
stantial bibliography.

To his credit, too, is the writing of a book entitled The Guillotine at
Work, a richly documented history of twenty years of terror in Soviet
Russia, published in Chicago in 1940; a volume called Comstructive
Anarchism, brought out likewise in that city in 1952; a pamphler,
Bolshevism: Promrises and Reality, an illuminating analysis of the actions
of the Russian Communist Party, issued in Glasgow in 1935 and
reprinted in 1937; and two pamphlers published in Russian in Germany
earlier—Instead of a Program, which dealt with the resolutions of two
conferences of Anarcho-Syndicalists in Russia, and Why and How the
Bolsbeviks Deported the Amnarchists from Russia, which related the
experiences of his comrades and himself in Moscow.

Maximoff died in Chicago on March 16, 1950, while yet in the prime
of life, as the result of heart trouble, and was mourned by all who had the
good fortune to know him.

He was not only a lucid thinker but a man of stainless character and
broad human understanding. And he was a whele person, in whom clarity
of thought and warmth of feeling were united in the happiest way. For
him, Anarchism was not merely a concern for things to come, but the
leit-motif of his own life; it played a part in all of his activities. He also
possessed understanding for other conceptions than his own, so long as
he was convinced that such beliefs were inspired by good will and deep
conviction. His tolerance was as great as his comradely feeling for all who
came into contact with him. He lved as an Anarchist, not because he felt
some sort of duty to do so, imposed from outside, but because he could
not do otherwise, for his innermost being always caused him to act as he
felt and thought.

Crompond, N. Y.
July, 1952,



Mikhail Bakunin:
A Buwgraphical Sketch

BY MAX NETTLAU

MixnaiL ALExanproviTcH Bakunin was born on May 18, 1814 in Prya-
mukhino, an estate on the banks of the Osuga, in the Novotorschok district
of Tver province. His grandfather, Mikhail Vasilevitch Bakunin, state
counselor and vice-president of the Chamber Collegium in the time of
Catherine II, had bought the estate in 1779, and after leaving government
service, had lived there with his large family. His third son, Alexander,
Mikhail Bakunin's father, for unknown reasons was brought up after the
age of nine in Italy, where he became a doctor of philosophy at the
University of Padua.

Though Alexander was slated for diplomatic service, he took up
natural sciences also, and followed in general liberal philosophical and
cosmopolitan ideas which were prevalent in all educated circles in the
years before the French Revolution and in the period immediately follow-
ing the storming of the Bastille. But the grim realities of the years of
revolution quenched his platonic liberalism. One of his two brothers was
a government official and the other an officer. Alexander, however, very
soon left the government service, and at the request of his parents he
managed the family estate, where his unmarried sisters also lived. These
sisters were wholly absorbed in religious devotions, apparently because
of the death of their brother Ivan, an officer who had been killed in the
Caucasian war in the Eighteen Twenties.

Not before he reached the age of forty did Alexander fall in love—
and then he married 2 young woman of the Muraviev family, Barbara
Alexandrovna, who had had numerous suitors. During the years 1811-
1824 she became the mother of eleven children. The oldest were daughters,
Lyubov (:811) and Barbara (18:12); they were followed by Mikhail

NOTE: Bakunin's birth-date in this sketch is given in Russian Old Style, and Nerttlan's
Russian dates therein evidently are all Old Style, which in the rgth cenrury was in each
instance 11 days earlier than the equivalent date in our own calendar,
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(1814), the daughters Tatiana (1815), and Alexandra (1816}, and five
sons, born between 1818 and 1823, and a daughter who died at the age of
two. This big family lived most of the time in Pryamukhino, occasionally
visiting Tver and Moscow, until studies, or, in the case of the older sisters,
marriage and an early death in 1838 decreased the size of the household.
The parents, particularly the father, who became blind, reached a ripe old
age. He died in 1856, the mother in 1864.

Mikhail Bakunin’s youth and his relationships with his family circle
undoubtedly had a great influence on his development, as appears from
his own short account—The Youth of Mikbail Bakunin published in
Moscow, 191, in Reusskaya Mysl (Russian Thought), from the letters
carefully edited by A. A, Kornilov, and other material. Although Bakunin
outgrew his environment so completely, nevertheless it supplied the basis,
trend, and motivation for his career, while the energy of his active life
and the breadth of his aims undoubtedly sprang from his individual nature.
His great capacity to absorb the best thoughts and achievements of his
period was combined with ability to co-ordinate their inner meaning with
his own purposeful and resolute striving toward a distant goal.

While there were no radical or realistic influences in his parents’ home
to shape his character, there were humanistic influences there which
tended to deepen his inner life. His old father, cautiously conservative
as his attitade toward young people appeared to be, was however, deeply
influenced by the prevailing humane ideas of the Encyclopedists and Jean
Jacques Rousseau. The piety of Mikhail's aunts was transferred to the
oldest of their nieces in the form of a cult of their inner life, and a
striving toward unattainable truth, which they later came to look for in
philosophy rather than in religion. As Mikhail grew older, his sisters soon
began to see in him a co-searcher with them for the truth, and the uncon-
vested spiritaal mentor of this younger brother. Soon he became the
spiritual leader of all his brothers and sisters.

That family circle was, in fact, the most ideal group to which he
ever belonged, the model for all his organizations and his conception of
a free and happy life for humanity in general The absgnce of any eco-
nomic problems, the comfortable country life among the beauties of
nature, though it was based on the serfdom of so many, formed 2 close
bond between these sisters and brothers, created a microcosm of freedom
and solidarity with intimate and intensive striving toward the inner per-
fection of each one of them and the full expression of his inborn talents.
There was, however, always present the desire that from the fulfilment
of each one, the best interests of all should be forwarded. From this soon
developed Mikhail's desire to serve all humanity and to give selflessly to
others everything he might gain for himself.

Here undoubtedly were planted the seeds of his life-long striving
toward a world in which freedom and solidarity, Anarchism and Socialism,
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could be united; doctrines inseparable from spiritual freedom and from
that understanding of nature, free of all superstitions—atheism. What
seemed to be missing then was the desire for destruction of the existing
sociery which later filled him so completely. He felt a holy zeal and a
fervent desire to work toward that aim; this logically grew into his con-
victdon of the necessity of destruction—revolution.

Bakunin's spiritnal development was interrupted but by no means
stopped when on November 25, 1828, at the age of fourteen and a half, he
was sent to St. Petersburg to enter the artillery school. For several years
he lived in that institution—and hated it—until he was promoted to the
officer class at the end of January, 1833. Now permitted to live outside
the institution, he greeted his new freedom with joy. Soon he had a
temporary romance with a young cousin, and later in the summer of
1833, was deeply inspired by the poems of Venevitinov. This was followed
by an attachment to an old friend of his father and a relative of his
mother, the former statesrnan Nikolai Nazarovitch Muraviev, who gave
him a practical insight into Russian political and economic affairs. A
younger Muraviev, Sergei Nikolayevitch, who was five years older than
Bakunin, very probably helped to foster his Russian nationalist sentiments
at that time. Such proclivities, though never lacking, had found little
encouragement in the cosmopolitan education in his father's home.

In August-September, 1833, Mikhail visited his family in Pryamukhino,
and there found 2 nmew cause to champion—the fight for justice, the
struggle of youth against the older generation, and the struggle of human
freedom against authority. At first this took the form of his siding with his
oldest sister in her rebellion against an unhappy marriage that was hateful
to her. This was his first struggle, which he foughet with all his energy;
consequently the illusion of general harmony, particularly of the time-
honored’ family happiness, was destroyed.

His military career, which had never much interested him, was cut
short by a violent quarrel with a general, after which he was assigned to
an artillery brigade in western Russia, beginning in 1834, before he had
finished his officer’s training. His military service in the provinces of Minsk
and Grodno was interrupted by a summer journey to Pryamukhino. He
detested that service, which was a torture to him. He was also in Vilna,
and there he became somewhat acquainted with Polish society and got a
glimpse of Russia’s policy in Poland, through another relative, M. N.
Muraviev, then governor of Grodno, who later became so notorious as
Poland’s hangman.

Smarting under military service and feeling terribly lonesome, Bakunin
at that time (December, 1834) dreamed of dedicating himself to science
and some civilian occupation after leaving the service. Only in the event
of war, he decided, would he remain in the Army. He hoped to be trans-
ferred to his home territory, and at the beginning of 1835 he was sent to
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Tver to buy horses. From there he went to Pryamukhino, reported sick,
and greatly against the wishes of his father, obtained his discharge from
the Army on December 18, 1835. The father got for him a pesition in the
civil government service in Tver, but he refused to accept it. His fond
desire was to train himself for scientific work and obtain a professorship
in order to disseminate the philosophical knowledge he had gained from
his studies.

In March, 1835, he became acquainted in Moscow with a young man
named Stankevich, born in 1813; during the summer his friend Efremov
visited the family estate, and in the fall Stankevich also came there and he
and Mikhail became intimare friends. Their philosophical interest at that
time was concentrated on Kant. However, Stankevich, for several years
a student of German philosophy, wanted to study Kant as a basis for
understanding Schelling. Connection of Bakunin with Stankevich's circle
of friends, established in 1831 and 1832, was easily formed through his
acquaintance with the Beer family in Moscow, whose two daughters were
friends of his sisters and at whose house Stankevich and his friends often
visited.

In the fall of 1835 he had conceived in Tver, with his sisters and
brothers and the Beer sisters in Pryamukhino, the idea of forming his own
intimate circle, united in purpose and thought, as a refuge against the
outside world. This was, so to speak, the first of his secret societies, which
always had an inner core of his closest friends. To detail all these relation-
ships would be a huge task. Those who are interested in the people of the
Thirties and Forties and who can read Russian could be referred to
numerous volumes of correspondence, memoirs, biographies, etcetera,
but for those not acquainted with this special material it would be neces-
sary to write volumes of explanation. In general, however, it can be said,
that behind the philosophical literary ideology they put forward, the real
life of all these diverse young men and women went on and demanded its
right to be heard. Their mutual idealistic aim formed a bond berween the
rich and the relatively poor, and still more did the cross currents of love
affairs and passions, happy and unhappy, hopeless or ful!?ﬁgd. The final
solution of all these entanglements and conflicts, entered into with philo-
sophical zeal and intensively discussed, was generally a very prosaic one,
wholly outside of the realm of ideas.

Naturally Mikhail was soon in the center of these surging emotions,
and took upon himself not only his own affairs but also those of his
sisters. It was inevitable that his friends, Belinsky included, would fall in
love with his sisters, while Mikhail remained emotionally impervious,
though many a girl’s heart beat faster when he was around. In addidon to
that, there was his personal championship of his eldest sister, already
mentioned, in her luckless marriage. Because of the intimate family life
of his early youth he could not brush aside such worries, but had to inter-
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fere with great energy in all these matters, which might have been settled
much better by themselves without his meddling, and resulted in many
conflicts and enmities. This trait remained in him to the end of his [ife,
for he was deeply convinced of his mission as a social being.

Being interested only in the remote possibility of a professorship of
philosophy in Moscow as his goal in life, Mikhail came to a sharp break
with his family, and at the beginning of 1836, he left his parents’ home for
Moscow, to establish an independent existence in the metmpo].is. He
expected to attain this by private tutoring in mathematics while studying
at the University as a non-matriculated student. The immediate reason for
the quarrel with his parents was Bakunin's persistent demand to travel
abroad, in order to study at a German university, which his old father,
blessed with eleven children, considered an impossible extravagance. In
Moscow, after February, 1836, Mikhail was entirely absorbed in the
philosophical ideas of Fichte, whose Lectures on the Destiny of the Scholar
he translated for the Telescope at the request of Belinsky. Fichte’s The
Way to a Blessed Life fascinated him, and became his favorite book. With
Stankevich, he read Goethe, Schiller, Jean Paul, E.-T.A. Hoflman, and
others. But his hope for economic independence did not materialize, neither
then nor at any time in all his years.

In April, 1836, he began to lecture, but by the end of May he was
back in Pryamukhino, and remained there for quite a while, as the conflict
with his father had somewhat subsided, though neither of them abandoned
his point of view. With his sisters, who greatly deplored his brusque
attitude toward the father, he had threshed out the matter by correspon-
dence. In the spring and summer he succeeded in converting them from
their formal piety, which up to that time they had considered the greatest
aim in life, to the most idealistic form of Fichteanism as propounded in
The Way to a Blessed Life, Also he strengthened his somewhat weakened
influence over them and his growing brothers.

Lirtle information is available on the following years up to the summer
of 1840, during which Bakunin transferred his theoretical allegiance from
Fichte to Hegel—in fact to the most rigorous Hegelianism, with its
conservative-reactionary conclusions concerning the Russia of that day.
That period also was marked by his relationship with Belinsky, his conflicts
with the radical and Socialist circles centering about Herzen and Ogarev,
and his contact with the younger Slavophiles, particularly with Konstantin
Aksakov and the older P. A. Tschaadaev (1794-1856). It was for Bakunin
largely a painful period of waiting because he could not obtain from his
father the means to study at a German university; neither were his other
hopes fulfilled.

He was only twenty-six years old when he finally left Russia, but he
had begun to fear that there he would “gradually decay mentally.”
Probably, however, these years were useful to him spiritually, because by
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continuous mental activity he learned to enhance through brilliant discus-
sions his rather small philosophical knowledge. Fle now faced new
impressions abroad with a more mature outlook than he had had in 1836,
and thus he escaped from being entirely absorbed by any one doctrine—as
had happened to him in the case of Fichte and Hegel. And fortunately the
evolution of the radical philosophy and of Sccialism advanced rapidly in
the years after 1840, while during the years 1836 to 1840 it had been only
in the stages of incubation. In this respect, also, conditions favored him.

The circumstances of his leaving Russia are clear from his well-known
letter (Tver, April zo, 1840) to Herzen, who finally lent him money for
the journey, and also from his passport (Tver, May 29} for the journey
from St. Petersburg by way of Lubeck to Berlin on June 29, 1840.

We do not know the details of Bakunins mental growth during his
sojourn in Berlin and Dresden up to the end of 1842, but in the second
half of this period he did make continuous progress toward becoming a
conscious revolutionary. Three documents serve as milestones of this
mental evolution: Bakunin’s preface to Hegel's Lectures to High School
Students, published in the Moskouskii Nablyudatel, vol 16, 1838, edited by
Belinsky: the article On Philosophy in Otechestvennyia Zapiski, St. Peters-
burg, 1849, vol. 9, section 2, the second part of which was never published;
and Reaction in Germany—A Fragment by a Fremchman signed Jules
Elysard, in the Deutsche Jabrbiicher fiir Wissenschaft und Kunst, Leipzig,
October 17-z1, 1842. It is surprising to find in the first of these two
publications that such a clear mind could still remain so profoundly
influenced by empty dogmas, which Balkunin took as absolute truth,
without any regard to reality. Yet the famous article in the Deutsche
Jabrbiicher, in spite of its philosophical verbiage, was a clarion call for
revolution in the widest sense, including social revelution. Ir ended with
the words: “Let us have confidence in the eternal spirit which destroys
and annihilates only because it is the unfathomable and eternally creative
source of life. The urge of destruction is at the same time g.creative urge.”

it is noteworthy also that Bakunin, after three university semesters in
Berlin, preferred to move to Dresden in the spring of 1842, to enjoy the
company of Arnold Ruge, who at that time was the center of the radical
Hegelians, and not to prepare for a Moscow professorship. Losing interest
in that, his chief concern now was awaiting the Revolution. At that
time many forces were working toward the Revolution, which indeed
was not far distant, as was proved in 1848. Only then did the Western
world unfold to him—a world which up to that time he had viewed with
disdain, partly because of his Russian nationalist point of view, which still
clung to him, and partly because of the lofty philosophical knowledge he
imagined he had. Socialism, as it was developing at that time in France,
was introduced to the German public for the first time through the well-
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known book of Dr. Lorenz Stein. This book did not offer anything new,
but gave a sizeable survey of many socialistic trends and the reasoning
behind them; and in 1842 it introduced Bakunin, as he himself pointed
out, to this subject, which fascinated him.

In Berlin in 1840, he saw his sister Barbara, who had returned from
the death-bed of Stankevich in Italy. In Berlin and Dresden his younger
brother and Ivan Turgeniev were his closest friends. By now his connec-
tion with Russia was finally severed and he became a true exile, fully
accepting his status. The Russian government became aware of his radical
evolution and demanded his return to Russia, But Bakunin had no inten-
tion of submitting, and in January, 1843, he took the decisive step of
going to Zurich with Georg Herwegh, the most famous poet of the time.
Herwegh returned to Zurich, then the center of literary, political, and
revolutionary propaganda for Germany, and to which, that spring, Wil-
helm Weitling, the German Communist, transferred his activity from
French Switzerland.

During his Zurich sojourn from }anuary 16 to the beginning of June,
Bakunin, having closely observed the political activities there, lost all his
republican political illusions, if he stll had any, Through his personal
relations with Weitling, he became acquainted with the Communist ideol-
ogy, which he considered 2 general revolutionary factor, but which, how-
ever, never succeeded in captivating him. From that time up to 1848, he
had friendly relations with German Communists in Switzerland and in
Paris, and occasionally he called himself a Communist. In a letter to Rein-
hold Solger, dated October, 1844, and in some other letters to Solger,
August Becker, and the wife of Professor Vogt, he expressed these ideas
up to 1847.

Opinions voiced by Bakunin at that time were published in the Deutsch-
Franzgsische Jabrbiicher (Paris, 1844) under the title B. to R. (Bakunin
to Ruge), dated Peter Island in the Bieler Lake, May, 1843, and several
articles entitled Der Commmunismus in the Schuweitzerische Republikaner,
(Zurich, June 2, 6 and 13, 1843), signed XXX. I believe also that stll
another article, in 1843, generally overlooked, was written by Bakunin.
Closer scrutiny of the articles would show that he was sympathetic and
hopefully, though not uncritically, inclined toward the expressions of
Socialism then current. Those movements championed a good cause, had
a very lofty goal, but they could not satisfy his aspirations for ideas and
systems that would really liberate mankind. He felt instinctively the absence
of freedom in these systems, and therefore he hesitated to accept com-
pletely any of the ideas embodied in them.

Shortly before the arrest of Weitling, Bakunin went to western Switzer-
land and lived in Geneva, Lausanne, and also in Nyon. He tramped on
foot over the Alps to Berne, where he remained during the winter of 1844
until February. These travels and sojourns were influenced by his personal
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relations: In Zurich he knew August Follen, the brother of Professor
Vogt's wife, who lived in Berne; in Dresden he knew Madame Pescantini,
a German-Russian from Riga, who lived with her husband, an Italian
emigré, in Promenthoux near Nyon. His lifelong friend, the musician
Adolf Reichel, from East Prussia, whom he had met in Dresden, also had
come to Geneva, and together with him and the German Communist,
August Becker, he had crossed the Alps on foot. Reichel remained with
him in Berne in order to accompany him in February, 1844, to Brussels.
Bakunin’s long friendship with the sons of the Vogt family began at
that time. The youngest Vogt, Adolf, and Adolf Reichel were the only
ones who, thirty-three years later, stood at Bakunin's bier in Berne.

On July z1, 1843, the Swiss police issued an official report, signed by
State Counselor Bluntschl, quoting many letters of Weitling’s in which
Bakunin's name was mentioned repeatedly. This put the Russian police
into motion, and in February, 1844, the Moscow ambassador in Berne
ordered Bakunin to return to Russia immediately., But Mikhail preferred
to move to Brussels. There he saw the first Polish emigrés, and as he knew
everywhere how to meet the most important men in radical and revolu-
tionary movements, who in turn considered him a highly interesting ac-
quaintance, he became friendly with old Joachim Lelewel, one of the most
charming Poles of that period. Thus he got acquainted with the Polish
aspirations in their most exaited, but also in their most determined and
intransigent ideas—the demand for the “historical Poland” of 1772, which
included Lithuania, Lirtle Russia, and White Russia.

As a Russian, but also as a democrat and internationalist, Bakunin main-
tained, on the contrary, the right to autonomy and independence for the
non-Polish territories within these “historic” frontiers. Thus, in spite of
all his sympathy for the Poles and all his efforts to bring about co-operation,
it inevitably followed that the Poles always considered him an unwelcome
and disturbing element in their plans and never reciprocated his sincere
attempts toward solidarity with them. Since the Poles as well as Bakunin
saw in each other a revolutionary factor of some real -walue, the subject
was rarely discussed frankly, and all attempts at mutual action were des-
tined to failure. To this was added the fact that the question of liberation
of the peasants and the distribution of land naturally separated Bakunin
from the powerful aristocratic Polish party, as did also their extreme
clericalism.

After a short visit to Paris in 1844, Mikhail persuaded his friend Reichel
to come and live with him in Paris, and they stayed there until 1847.
Bakunin endeavored to get in contact with the German radicals who lived
there, particularly with the circle around the weekly Vorwaerts, through
which he got acquainted with Marx and Engels. Many disagreeable quar-
rels ensued between Ruge, Marx, and Herwegh, and lasted up to the
time when the German circle was broken up by expulsion of its members
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and the suspension of the publication. Thereafter Bakunin did not take any
sustained interest in the German movement, but he remained in friendly
relations with Herwegh and his wife, with Karl Vogt, a few German
Communists, and in general, with the Swiss acquaintances he had made
in 1843-44

He became acquainted with French Socialists and political and lit-
crary personalities of all shades of opinion, without getting very close to
any of them, with the exception of Proudhon, whose ideas and personality
attracted him, and who in turn showed interest in Bakunin. He also
met Russians—~the Dekabrist Nikolai Turgeniev, as well as many Russian
visitors to Paris—Poles, Italians, and others. It was a period in which a great
many advanced ideas emerged, without, however, any one idea predom-
inating. While the bourgeois system seemed to be nearing its full devel-
opment unchallenged, Bakunin sensed that, underneath, the ferment of
the coming revolution was at work. “We arrived,” Bakunin said in 1876,
according to a French Socialist, “at the firm belief that we were wit-
nessing the last days of the old civilization, and that the age of equality
would soon begin. Very few could resist this highly charged emotional
atmosphere in Paris; two months on the boulevards was usually long
enough to change a liberal into a Socialist.”

In spite of this active and interesting life during the years 1845, 1846,
and 1847, Bakunin was not happy, because he felt more isolated than any
of the others. Neither did he have a clear conception of the future. To
be more exact, these various Socialist trends were all narrowly sectarian,
each one opposed to the others; because they had no right of assembly
nor freedom for public activity, their adherenss were limited to an arti-
ficial life through books, magazines, and small groups. It is true that
Bakunin did not join any of the groups, but to conclude from this fact
that at that time he was no Socialist would be, in my opinion, absolutely
wrong. He did not find his conception of Socialism in any of the sects
then existing; indeed, he probably had not clearly formulated hbis own
ideas, as he had no practical incentive to do so, It is impassible to imagine
him as a follower of a certain trend or sect—such as being a Fourierist,
Cabedst, >r Marxist. The only man from whom he could derive part of
his Socialisin then was Proudhon.

One of Bakunin’s Italian comrades, at the end of the Sixties, stated
that Bakunin had told him that, when reading Proudhon's book, it had
suddenly flashed wpon him: “This is the right thing!” That is how it
must have happened. Only Proudhon had at that time the idea of attaining
full freedom, of really abolishing the State, without rebuilding it in a new
form. This established a spiritual bond between the two men, though they
differed on certain detsils. That Bakunin understood the basic ideas of
Anarchism, which he approved, is shown by a few passages in his Intimate
Letters to Herwegh. By pure accident he had no opportunity to express
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them publicly. The voice he had raised in 1842 and 1843 was now
silenced (except in Slavonic affairs) and his work on Feuerbach, whose
ideas he wanted to publish in French, was not completed or was lost.

In December, 1844, Tsar Nikolai T issued, at the proposal of the Senate,
a decree dcpriving Bakunin of all his civil and nobility rights, confiscating
his property in Russia and condemning him to lifelong exile in Siberia
should he ever be caught on Russian soil. He wrote a long letter on this
subject to the Paris Réforme (January 27, 1845) expressing his first free
opinion on Russia and foreshadowing his future writings in many respects,
His first statement on Poland was made in his letter to Le Constitutionel
(March 19, 1B46) on the occasion of Russian persecution of Polish Catholics.

Soon afterward he tried (as he also tells in his Confession of 1851) to
enter into conspirative relations with the Polish Democratic Central Com-
mittee, the headquarters of which was in Versailles. His aim was revo-
lutdon in Russia, 2 republican federation of all Slavic countries, and estab-
lishment of a united and indivisible Slavic republic, administered feder-
atively for interior affairs and centralized politically for foreign affairs.
But nothing came out of these deliberations, mainly because he could net
offer the Poles anything except his good intentions. Before that, after the
appearance of his article in La Réforme, the Polish aristocrats, such as
Prince Adam Czartoryski, as well as the democratic Poles, welcomed him,
and the Polish classical poet, Adam Mickiewicz, tried to attract him into
his mystical-federalist circle, which Bakunin, however, declined to enter.
Again in 1846 young refugee Poles from Cracow approached him, and it
was this group which invited him to speak at the meeting of November
29, 1847, in commemoration of the Polish insurrection of 1830.

A few months before, in 1847, Bakunin again mer with Herzen, Belinsky,
and other Russian friends in Paris, and though that reunion was amicable,
those friends did not respond to his plea that conspiratory action be planned
for a revolutionary movement in Russia. There is no evidence that he
kmew of the efforts of the group of Petrashevsky and Speshnev at that
time. Thus he could not help knowing or feeling that he was guite alone
so far as Russian problems were concerned.

On November 29 he made his famous speech in Paris in favor of a
revolutionary conciliation berween Poles and Russians. Thereupon, at the
request of the Russian ambassador, he was expelled from France, and on
December 19, he went to Brussels, where he met many Poles as well as
the Communist circle of Karl Marx, whom he greatly disliked, On Feb-
ruary 14, 1848, he spoke again at a meeting called by Lelewel to form
brotherly tries between Polish and Russian democrats. According to
Bakunin’s Confession he also spoke of the great future of the Slavs, des-
tined to rejuvenate the Western world, of the break-up of Austria, etcetera.
The full text of that speech was never published.

The Russian Embassy, headed by Count Kisselev, also tried to ruin
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his reputation by setting rumors afloat that he actually was a Russian agent,
who had exceeded his orders. This slander was passed on to the French
government by Polish intermediaries. Bakunin answered in an open letter
of February 7, 1848, to Count Duchatel, then Minister of Interior, but
after the February revolution, the same source spread this calumny in
democratic circles and cast a shadow of doubt over all the rest of
Bakunin's life, beginning with 1848-49, the last year of his activity at
that time.

When the longed-for revolution finally came, Bakunin's joy knew no
bounds. Even his crestfallen Confession of 1851 contained an enthusiastic
description of the life and activities of the people of Paris, in which he
took part up to April, 1848. La Réforme of March 13 carried a lengthy
article by him, in which his ideas were summarized. But what grieved him
most was that he saw no sign of an approaching Russian revolution, to
accomplish which he felt driven to give his utmost energies. Russian power
was in the service of the counter-revolution, and in fact it did intervene
in Hungary in 1849, to suppress the revolution there, In 1848 a clash
berween the rebelling countries of Furope and the Russia of Tsar Nikolai I
appeared probable, and the Poles worked toward this goal. Bakunin wanted
to prevent that conflict, and the idea of a Slavic federation seemed to him
the proper means.

Such a federation was intended to unite all Slavs, Poles, and Russians as
well, under the battle-cry of liberating the Slavs living under the rule of
Prussia, Austro-Hungary, and Turkey. Bakunin had ne resources for this
propaganda, so he approached Flocon, Louis Blanc, and Albert and Ledru
Rollin, who reluctantly lent him 2,000 francs. For everything else he was
dcpendcnt on the Poles. He went to Germany, where the slander launched
by the Russian Embassy followed him, as did also the lie that he was
preparing an attempt on the life of the Tsar. This brought about another
expulsion. These slanders likewise affected his trial in Saxony (1849-50),
and in 1851 were to help determine his fate in Russia.

His journey took him through Baden to Frankfort and Cologne, where
he made the final break with Marx on account of Herwegh. From there
he went to Berlin, where the police stopped him from traveling on to
Posen; from Berlin he went to Leipzig and Breslau, where he again met
many Poles; then he continued on to the Slav Congress in Prague, in
which he actively participated. This congress was followed by the bloody
but abortive Whitsun-week insurrection in June, 1848, which Bakunin
wanted to promote and intensify. His return to Breslau and to Berlin was
followed by his expulsion from Prussia and Saxony, but finally in the fall
and winter he found a pleasant and safe refuge in Koethen, Anhalt State,
at that time an oasis of freedom in Germany, where certain Cabinet ministers
of that state, old friends of Max Stirner and his comrades, were his table
companions in the local Rathskeller.
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Later, when the conspiracy became more active, Bakunin returned to
Leipzig. His life in the “underground” there was interrupted by a still
more secret journey to Prague, and finally he went to Dresden to be
nearer to Bohemia. While he was there the May revolution of 1849 broke
out. He gave all his energy to it, and shared the fate of other leaders of
the revolution, when, after several sleepless nights, totally exhausted, he
was arrested in Chemnitz (Saxony) on the night of May ¢. This put an
end to his activities for many years to come.

Bakunin’s ideas in that period can be ascertained from a few documents
of the Prague Slav Congress, particularly from the Charter of a New
Slavic Policy and from the pamphlet Appeal to the Slavs published in the
fall of 1848, and other staternents of that time and later. The most extensive
account of his plans is set down in his Confession of 1851, To this can
be added a few intimate letters, particularly to Herwegh, and his long
defense plea at the trial in Saxony. I am familiar only with extracts of
this plea contained in a letter to his lawyer, bur the whole plea as well
as the statements in the preliminary questioning are available for publication.

From these sources we see how he, who in the months immediately
following February 24, certainly was inspired by the purest revolutionary
spirit, gradually became more and more imbued with nationalist ideas,
until, after the events in Prague and Breslaw, he indulged in the most
commonplace expressions of hate against everything German, This made
him feel impelled, as he says in his Confession to Nikolai 1, to write to the
Tsar asking forgiveness for his sins and imploring him to put himself
at the head of the Slavs as their savior and father, and to catry the banner
of Slavdom into Western Europe.

His good common sense prevented him, however, from finishing this
letter, and he destroyed it. Nothing compelled him ro record this fact,
which, by the way, is not so surprising, since nationalismn unites men of
all ideologies, and the revolutionist and the Tsar stood here on common
ground.

Autumn in 1848 brought about a change in Bakunin’s attitiide. He came
out in favor of common struggles of all peoples—Slavs, Magyars, and Ger-
mans—against the oppressors, their governments. By organizing and head-
ing Czech and German secret societies to instigate a revolutionary move-
ment in Bohemia, he made extraordinary efforts to help German democ-
racy which, at that time, was preparing for the struggles of 1849. But
only the German democrats in Saxony started a revolt (in May, 1849),
while the premature Czech conspiracy was nipped in the bud by many
arrests, ending in a lengthy trial and cruel sentences to long imprisonment
of many young Czechs and Germans in Bohemia. In general, it can be
said, however, that Bakunin’s activity in 1848 lost much of its effectiveness
because of its close relation to nationalism. It was therefore fortunate for
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the clarifying of his ideas that the May revolution in Dresden offered him
such a welcome opportunity for objective revolutionary activity unmarred
by nationalism.

Next, Bakunin spent one year in Saxon prisons in Dresden and in the
fortress of Koenigstein, up to June 13, 1850, when a death sentence against
him was commuted to imprisonment for life. That his spirit was unbroken
appears in his letters from the fortress to Adolf and Matilde Reichel, He
was then extradited to Austria, where for one year he was chained in his
cell and had to submit to endless questioning in Prague and Olmurz dll
1851—probably the grimmest experience of his life.

This was followed by a new condemnation to death with immediate
commutation of the sentence-but extradition to Russia. Not knowing what
to expect, Bakunin viewed his fate with dread, but was pleasantly sur-
prised when he soon found himself treated relatively well as a state
prisoner of importance, and also considered as such in the Peter-and-Paul
fortress in St. Petersburg.

After two months, around August, 1851, the Tsar sent Count Orlov
to sce Bakunin in the fortress and to ask for a confession from him,
Bakunin really did write this, as it became known in 1921, The document
did not change his situation, and Nikolais successor, Alexander II, pointed
out quite correctly that he did not see any repentance in that confession.
Opinions may vary concerning this document, but it contained nothing
that would have endangered any person or compromised any cause, em-
bodying, rather, details interesting to a biographer. Anything in it which
may appear unsavory is the result of the nationalist psychosis that influ-
enced Bakunin at the time, and from which few are entirely free.

Solitary confinement in the Peter-and-Paul fortress and later, during
the Crimean war, in Schliisselburg, was to him a spiritual torment, despite
the fact that his manner of life and his treatment were tolerable. Life in
prison caused his body to lose its youthfulness and to assume the mis-
shapen form, which later on was one of the causes of his carly death I
have no knowledge of his letters from prison, except of the one addressed
to Alexander Il in 1857, but even if | knew them I would not con-
sider myself entitled to pronounce any judgement. He was near to com-
mitting suicide, when his family finally succeeded in having him sent to
Siberia, after Tsar Alexander II had extorted from him the letter of
February 27, 1857 which gave such a moving description of the effects
of solitary confinement.

Bakunin was allowed to spend a day in Pryamukhino where he saw
his mother for the last time and met again his surviving sisters and
brothers after the seventeen-year separation since 1840. He was then taken
to Tomsk in Western Siberia, where, within the usual limitations, he could
move about freely.

He adapted himself quite well to Siberian conditions by getting inter-
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ested in them and in the Russian expansion toward Eastern Siberia, down
the Amur toward the sea. Envisaging a future Siberian independence, he
encouraged such ideas among young men like the explorer Potanin, who
later, in 1865, had to stand trial in Omsk with other youthful Siberians for
separatist attempts. Bakunin became acquainted with many exiled Poles,
whom he wanted to impress with the necessity of a conciliation between
Poles and Russians.

While he was giving French lessons to some members of the Polish
family Kwiatkowski, he came to know one of the daughters, Antonia,
whom he married in 1858. There are memoirs of his relations with the
Dekabrists and the followers of Petrashevsky (the latter by Emanuel Toll),
though later on sharp differences arose berween Petrashevsky and Bakunin.
Wikolai Muraviev-Amurski, Governor-General of Eastern Siberia, also a
relative of Mikhail's mother, came to see him. In 1833 he had known both
Muraviev and his father well Finally Bakunin's wish to be transferred to
Fastern Siberia was granted and in 1859 he arrived in Irkussk.

For a while that year he traveled for a business concern in the Far
East, but this occupation was only temporary, because he expected a full
pardon and the right to return to Russia, though if that hope failed, he
dreamed of a not too difficult escape. He realized that the Governor-
General was a brutal despot, but their natjonalism and their hatred of the
Germans united them to such a degree that Bakunin condoned Muraviev’s
bad characteristics. The correspondence which he resumed in :860 with
Alexander Herzen, whose periodical Kolokol [The Bell] was then at
the peak of its influence, contains hymns of praise for Muraviev. This may
be explained by Bakunin’s increasing nationalist psychosis, induced and
nourished by the expansionist ideas of the officials and exploiters who sur-
rounded him in Siberia, causing him to overlook the plight of their victims.

Finally Muraviev left Siberia without being able to do anything for
Bakunin, and that relieved him of any compunction which might have
restrained him from escaping while a relative was Governor. He left Irkuwsk
on June 18, 1861, sailed down the Amur River, succeeded in bogrding an
American ship, and, after passing through several Japanese ports,ogﬁn Fran-
cisco, Panama, and New York, he arrived in London on December 27 and
went straight to the home of Herzen and Ogarev, who received him like
a brother. In Yokohama he had met up with a fellow-fighter of the Dresden
May revolt, and in the United States he talked with comrades of the
1848 revolution,

From San Francisco he had written to Herzen that he would continue
his efforts, begun in that year, toward Slavic federalism. In short, from
the first hour of his freedom he was ready to resume with unimpaired
energy his activity, interrupted in 1849, aiming at a Russian peasant revo-
lution, Slavic national wars for independence, and Slavic federation. In
the Italy of 1859 and in the actions of Garibaldi he recognized the way,
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perceiving many symptoms of the rising tide toward liberty, and, as in
1848, Bakunin again was ready to do his share. His Socialism, however,
was deeply buried beneath his nationalist psychosis.

That appears still more evident from his first “open letter” entitled
To Russian, Polish, and all Slavic Friends, pablished on February 13, 1862;
from the pamphlet The People’s Cause: Romanov, Pugachev, or Pestel?,
isszed in London in 1863, and from shorter articles; from Herzen's account
in his Posthumous Writings; and from Bakunin's own letters, some of
which appeared in the St, Petersburg periodical Byloe (The Past).

There were important and impressive open movements in Russia
(Tchernishevsky’s and the Youth movement); secret organizations of un-
known and constantly shifting scope, such as Zemlya y Volya (Land and
Freedom}, and the great liberal movement headed by Herzen and Qgarev,
the Zemstvos, in which several brothers of Bakunin distinguished them-
selves in Tver, ctcetera. Here also may be mentioned the sectarian move-
ment of Ogarev and Kelsiev, the revolutionary possibilities of which were
so extremely overrated. These movements, which needed many years to
reach their full development, were suddenly followed or joined by the
Polish movement in the violent form of an insarrection, which compli-
cated the siruation considerably. Only Bakunin and a Russian military
organization [headed by a sympathetic officer from Warsaw named Po-
tebnya] were willing to co-operate sincerely with the Poles. At the same
tirne, however, the old dissensions between Bakunin and the Poles con-
tinued, and there were for example, bitter polemics with Mieroslawski.

Though this situation, in 1862 and 1863, offered innumerable oppor-
tunities for action by Bakunin, embroilments repeatedly ensued, and led
more to confusion than to solutions. Thus, in spite of his good intentions,
his activities produced only meager results. He conspired in all directions;
had negotiations in Paris; and on February 21, 1863, he went via Hamburg
and Copenhagen to Stockholm, where he remained until autumn, and
where, after many vicissitudes, he was reunited with his wife, who had
found her way out of Siberia, He was not connected with the Polish
incursion of Lapinski, whom he met in Malmo, but he would have been
willing to go to Russia, if he had sensed the ‘beginning of any revolu-
tionary movement there. This element lacking, he did his best to influence
public opinion in Sweden about events in Finland. His speeches and ardcles
in the large dailies created a sensation, and he was fairly lionized, but
was unable to get armed assistance from the Poles.

Bakunin never abandoned his attitude in public, but he had such bad
experiences with many personalities in the Polish movement and with the
ehusive Russian secret organizations, that in the fall of 1863 he withdrew
entirely from Slavic national movements, and probably reconsidered the
situation thoroughly. It also became apparent to him that further work
with Herzen and Ogarev in London would be impossible. Bonapartist
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France was out of the question for a permanent so}ourn, but there was
one country where he would be able to remain~Italy—which had an active
radical party. At the end of 1863 he left London, and by slow stages,
crossing Belgium, France, and Switzerland, he reached Italy. From that
time onward he began anew to participate in the international revolution-
ary movement.

I do not know whether, during that journey, in the course of which
he met Proudhon, Elie and Elisée Reclus, Vogt, Garibaldi, and other old
and new friends, he intended to make direct connection with those men,
or if he went just for the purpose of meeting old friends and gathering
information. His new place of residence was Florence, where he stayed
through the first half of 1864. In August he went to London and Sweden,
and in November, going back to London and then to Brussels and Paris,
he returned to Florence, While on those travels, the purpose of which is
not quite clear, he was visited by Marx in London, and in Paris saw
Proudhon for the last time. The summer of 1865 found him in Sorrento,
and till August, 1867, he dwelt in Naples and vicinity. Bakunin enjoyed
his sojourn in Italy, particularly the simple, natural life of the people, and
from the fall of :1869 until his death seven years later he lived in small
towns in the Swiss canton of Ticino.

He saw the defeat of the Polish revolution of 1863, which was led by
the feudal lords, but he hoped to live to see a peasant upheaval and a
new European revolution in the offing. Inasmuch as he maintained con-
tacts with the leading men in the militant parties and their following among
young people, especially in ltaly, he undoubtedly became aware of two
great obstacles: The fact that the national movements were inextricably
blended with the designs of the States—Napoleon HI in particular was
behind these—and that the ideologies of the young people were hopelessly
circumnscribed by religious ideas and by the pseudo-Socialism of Mazzini.
Therefore Bakunin felt compelled to assemble and educate a group of clear-
thinking revolutionists freed from the fetters of religion and religious philos-
ophy, and opposed to the idea of the State, and to establish am:)}g them close
contacts which would facilitate international activities.

He tried to use the Free Mason movement for that purpose, and ex-
plained his ideas with great lucidity to ltalian lodges, but failed to win
them over, He then worked alone and did succeed in forming an intimnate
circle of able persons from various countries—a secret society, so to speak,
which may be designated as the Fraternité Internationale. Through per-
sonal contact and extensive correspondence he worked tirelessly to clarify
the ideas of his comrades, and to free them from a variety of nationalist
proconceptions. Most of them made valuable contributions to the inter-
national Socialist movement in later years.

Through this activity, begun in Florence—perhaps during his first visit
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to that city—or even earlier in London, Bakunin systematized his anti-
religious, atheist, anti-State, and Anarchist Weltanschaung, and of course
also formulated his Socialist, national, and federalist ideas. This was done
in comprehensive programs and program outlines for closely knit groups;
in elaborate expositions, which he probably wrote first for the Free
Masons; in occasional articles, and in his careful and widespread cor-
respondence. Represented in these are all the ideas with which he was
equipped when he joined the First International in 1868. The labor move-
ment as such was given the least consideration because in 1864 it had
hardly existed. Bakunin had no personal contact with the insignificant
labor movement in London in 1862-63, and in ltaly there was no such
movement at all. The International, when Marx spoke to him about it
in 1864, was then in its initial stage, and the followers of Proudhon in
Paris were not a revolutionary element for action in Bakunin's sense.
These circumstances explain why he acted alone and created by himself
an international revolutionary fighting group.

When later, in September, 1867, European democrats at their Geneva
Congress formed the League for Peace and Freedom, Bakunin considered
this international organization an appropriate medium within which he
and his friends in the Fraternité could forward and spread their ideass. In
1868 he submitted his thoughts to this effect to the Geneva and Berne
Congresses, outlining them in his Federalisin, Socialism, and Antitheologism.
He also was notably active in the organizing committee of the League
in 1867-68, while living in Vevey and Clarens. But the bourgeois Socialists
proved deaf to Socialist ideas, whereupon Bakunin and some of his friends
left the l.eague, joined the [Geneva section of the] International, and
founded the Alliance of Socialist Democracy, within which of course, the
old secret group of the Fraternité Internationale would continue to exist.

Under these conditions, which came about quite by themselves, but
the intrinsic nature of which remained unknown and incomprehensible
to all outsiders—including Marx—Bakunin joined the labor movement of
the period represented by the International. This movement developed
after 1864, principally in its theories, and spread rather slowly. Only after
1868 did it show a more pronounced revolutionary spirit, as manifested
by strikes and in the Congress of Brussels. Thus the time was most oppor-
tune, and between the end of 1868 and the summer of 1869 the Socialist
movement in (Geneva was revived, and temporarily wrested from the hands
of the local politicians.

The Swiss Jura Federation was won for the anti-authoritarian Socialist
concepts, revolutionary Socialism in France was considerably invigorated,
particularly in Lyons and Marseilles, the International in Spain was
founded and from the very beginning inspired by Anarchist ideas, the
Italian International was built on the foundation laid many years before,
and those ideas also had certain influence in Russia. In various articles by
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Bakunin in Egalité of Geneva his propaganda presented to the workers the
most comprehensive Socialist thought and aims with marvelous clarity and
objectivity.

At the same time he worked at selecting, educating, and co-ordinating
elements capable of really revolutionary initiative. It was through Bakunin
that the International was revived and received its real incentive. Though
the International of Belgium and Paris showed some vigor, it never rose
above mediocrity, Bakunin and his friends were the first to arouse it, and
the Paris Commune did the rest.

There is 2 wealth of documentary material and reminiscences about
Bakunin’s international activity in the period from the fall of 1868 to the
summer of 1874. The versatility and intensity of his work can be recog-
nized in the daily notes he wrote during two of those years, and in
numerous manuscripts, publication of which began in 1895. Among his
outstanding efforts were those in the sections of the Alliance and in the
editorial office of Egalité, his propaganda in the Jura region of Switzerland
in the spring of 1869, in the last period of the Paris Commune in 1871,
and particularly during the preparation of 2 Commune revelt in Besancon,
in order to come to the rescue of the Paris Commune.

Too, there were his attempts to initiate in the Southwest and South
of France--during the Franco-Prussian War of 1871—a social-revolutionary
action which would refuse to recognize the State, but would promote the
creation of free Communes, to be seconded by similar movements in
Spain and Ttaly to help that in France. These were ambitous plans for
which Bakunin risked his life to no purpose in Lyons in September of that
year, though he succeeded in organizing the demonstration of September
29. But after further attempts in Marseilles he had to return to Locarno.

The Russian episode of 1869-70 in connection with Nechayev makes
a notable chapter in itself, which, however, should not be jdged
without full knowledge of the documentary material involved. More satis-
factory are the reports on Bakunin's Russian propaganda in Zurich in
1872-73, the famous summer of 1872 which saw him in Zurich and in the
Jura region for a longer period, and the reports on the Russian printing
plants of his friends in Zurich and London, which published seyeral im-
portant works of his, among them Statisse and Amnarchism, which, unfor-
tunately, like so many of his writings, was never completed.

When Mazzini, the eternal enemy of Socialism, denounced the Paris
Commune, Bakunin came to its defense and to that of the International
in a brilliant pamphlet issued in Milan. This led many young ltalians to
communicate with him and to form sections of the International, which
had an inner revolutionary core of militant comrades closely connected
with Bakunin, That was the Alliance Revolutionaire Socialiste, the very
soul of the Italian International. The Spanish International, the Alianza,
had a similar core; Bakunin’s intimate friend and cornrade, Fanelli, had
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organized it in 1868 during a journcy to Barcelona and Madrid, arranged
by Bakunin’s circle. In 1870 and again in the summer of 1873 Bakunin
was on the point of going to Spain, where he would have found in Barce-
lona his most convinced and reliable followers, but circumstances prevented
him from going there. Finally, in August, 1874, he went to haly, where
preparations for an insurrectional movement were under way in roany
places. He was in Bologna on the night of the Prati di Caprara, and after
the defeat of that movement he fled to Switzerland, which was his last
revolutionary peregrination.

It is well known that these activities, which aimed at the spreading and
revolutionary realization of the ideas of collective Anarchism—and thus of
anti-authoritarian Seocialism—were bitterly resented and hated by Karl
Marx and his followers, They wanted to found Social-Democratic labor
movements, ot if the opportunity arose—a situation which, however, they
themselves did not intend to bring about by revolutionary action—to seize
power as dictators of the Revolution and to establish an authoritarian
people’s State. They hated Bakunin because his and all other liberal-revolu-
tionary activities opposed and thwarted these objectives. This bitter hatred,
which often assumed most repulsive forms, because of their complete
ignorance of Bakunin’s real objectives and actions (as appears from the
published correspondence between Marx and Engels), expressed itself by
the spreading of slander as well as by administrative chicanery and arbi-
trary decisions in the International, the exccutive committee of which in
London was dominated by Marx.

A local political party in Geneva and several henchmen such as Nicho-
las Utin and Paul Lafargue helped Marx in this job. These intrigues reached
their peak at the Hague Congress of the International (September, 1872),
where, through a majority obtained by tricks and wily maneuvers,
Bakunin was expelled from the International, and, in addition, was slandered
at the instigation of Marx, All those facts have been investigated fully
and so thoroughly explained that the final judgement, now entirely pos-
sible, is certainly a blot on the memory of Marx and Engels.

These arbitrary dictatorial tactics at the London Conference of 1871
and the Hague Congress of 1872, which were aimed at altering completely
the spirit of the International, resulted in a closer union of the anti-
authoritarian sections and federations. Beginning with the answer to the
Jura circular of November, 1871, this unity was emphasized by a
declaration of the minority of the Hague Congress, and the Congress of
St. Imier, Switzerland (September, 1872), and brought about the reorgani-
zation of the International at the Geneva Congress of 1873, while the organ-
ization of the authoritarian remnant of the International collapsed miser-
ably. Bakunin lived to see this victory of the libertarian trend, the effects
of which, however, were thwarted temporarily by the general reaction of
the Seventies, following the defeat of the Commune of Paris. Nevertheless
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this victory led directly to the spiritual consolidation of ali freedom-loving
revolutionary elements, to whom the future belongs.

After his return from exile, Bakunin's personai situation, owing to
some special circumstances, was somewhat better up to 1868, but later
he again was beset by poverty and worries, which were mitigated only
in 1872 to 1874 by the Cafiero episode. But after this he felt even more
keenly his destitution and privation, from which death alone finally re-
lieved him. His health, impaired by his various imprisonments, had broken
down, causing him much suffering and bringing his life to an end at the
age of not quite sixty-two. Nevertheless, up to his last years, which he
spent in Lugano, he preserved the lucidity of his spirit, and all his con-
cepts, desires, and hopes. In June, 1876, he went, hopelessly ill, to Berne
and died there on July 1, attended by the friend of his youth, Professor
Vogt, who was his physician, and by the musician, Adolf Reichel. His
ideas remain fresh and will live forever.
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CHAPTER 1 Tke WWld“OuthOk

Nature Is Rational Necessity. This is not the place to enter into
philosophical speculations on the nature of Being. Yet, since I have to use
this word Nature frequently, it is necessary to make my meaning clearly
understood,

I could say that Narure is the sum of all things that have real existence.
This, however, would give an utterly lifeless concept of Nature, which,
on the contrary, appears to us as being all life and movement. For that
matter, what is the sam of things? Things that exist today will not exist
tomorrow. Tomorrow they will not pass away but will be entirely trans-
formed. Therefore I shall find myself much nearer to the truth if I say:
Nature is the sum of actual transformations of things that are and will
ceaselessly be produced within its womb. In order to render more precise
the idea of this sum or totality, I shall lay down the following proposition
as a basic premise:

Whatever exists, all the beings which constitute the undefined totality
of the Universe, all things existing in the world, whatever their particular
nature may be in respect to quality or quantity—the most diverse and the
most similar things, great or small, close together or far apart—necessarily
and unconsciously exercise upon one another, whether directly or indi-
rectly, perpetual action and reaction. All this boundless multitude of par-
ticular actions and reactions, combined in one general movement, produces
and constitutes what we call Life, Solidarity, Universal Causality, Nature,
Call it, if you find it amusing, God, the Absolute—it really does not matter
—provided you do not attribute to the word God a meaning different from
the one we have just established: the universal, natural, necessary, and
real, but in no way predetermined, preconceived, or foreknown combina-
tion of the infinity of particular actions and reactions which all things
having real existence incessantly exercise upon one another. Thus defined,
this Universal Solidarity, Nature viewed as an infinite universe, is imposed
upon our mind as a rational necessity. . . .}

Universal Causality and Creative Dynamics. It stands to reason that
this Universal Solidarity cannot have the character of an absolute first
cause; on the contrary, it is merely the result produced by the simul-

NOTE: The side-heads set in black-faced at the beginning of paragraphs are
Maximofi's annetations, while the light-faced tex?ge Bakunin's.
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taneous action of particular causes, the totality of which constinites uni-
versal causality. It creates and will always be created anew; it is the com-
bined unity, everlastingly created by the infinite totality of the ceaseless
transformations of all existing things; and at the same time it is the creator
of those very things; each point acts upon the Whole (here the Universe
is the resultant product); and the Whole acts upon every point (here the
Universe is the Creator).

The Creator of the Universe. Having laid down this definition, I can
say, without fear of being ambiguous, that Universal Causality, Nature,
creates the worlds, It is this causality that has determined the mechanical,
physical, geologic, and geographic structure of our earth, and, having
covered its surface with the splendors of vegetable and animal life, it still
continues to create, in the human world, society in all its past, present,
and future developments.?

Natare Acts in Conformity to Law. When man begins to observe,
with steady and prolonged attention, that part of Nature which surrounds
him and which he discovers within himself, he will finally notice that all
things are governed by inberent laws which constitute their own particular
nature; that each thing has its own peculiar form of transformation and
action; that in this transformation and action there is a succession of facts
and phenomena which invariably repeat themselves under the same given
conditions; and which, under the influence of new and determining con-
ditions, change in an equally regular and determined manner. This con-
stant reproduction of rhe same facts through the action of the same causes
constitutes precisely Nature’s method of legisiation: order in the infinite
diversity of facts and phenomena,

The Supreme Law. The sum of all known and unknown laws which
operate in the universe constitutes its only and supreme law.?

In the Beginning Was the Act. It stands to reason that in the Universe
thus conceived there can be neither 4 priori ideas nor preconceived and
preordained laws. Ideas, the idea of God included, exist upon the carth
only in so far as they are produced by the mind. It is therefore clear that
they emerged much later than the natural facts, much Jater than the laws
governing such facts. They are right if they correspond to those laws;
they are false if they contradict the latter.

As to natoral laws, those manifest themselves under this ideal or ab-
stract form of law only through the human mind, reproduced by our
brain on the basis of more or less exact observation of things, phenomena,
and the succession of facts; they assume the form of human ideas of a
nearly spontaneous character. Prior to the emergence of human thought,
they were unrecognized as laws and existed only in the state of real, naru-
ral processes, which, as I have pointed out above, are always determined
by the indefinite concurrence of particular conditions, influences, and
causes which regularly repeat themselves. The term Nature thus precludes
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any mystic or metaphysical idea of a Substance, Fina! Cause, or provi-
dentially contrived and directed creation*

Creation. By the word creation we do not unply theologic or meta-
physical creation, nor do we mean thereby artistic, scientific, industrial,
or any other form of creation which presupposes an individual creator. By
this term we simply mean the infinitely complex product of an illimitable
number of widely diverse causes—large and small, some of them known,
but most of them still remaining unknown—which, having combined at 2
given moment (not without cause, of course, but without any premedita-
tion or any plans mapped in advance) have produced this fact.

Harmony in Nature. But, we are told, were this the case, history and
the destinies of human society would present nothing but chaos; they
would be mere playthings of chance, On the contrary, only when history
is free from divine and human arbitrariness, does it present itself in al the
imposing, and at the same time rational, grandeur of a necessary develop-
ment, like the organic and physical nature of which it is the direct con-
tinuation. Nature, notwithstanding the inexhaustible wealth and variety
of beings of which it is constituted, does not by any means present chaos,
but instead a magnificently organized world wherein every part is logically
correlated to all the other parts.

The Logic of Divinity. But, we zlso are told, there must have been
a regulator. Not at all! A regulator, were he even God, would only
thwart by his arbitrary intervention the natural order and logical devel-
opment of things. And indeed we see that in all the religions the chief
attribute of Divinity consists in being superior—that is, in being contrary
to all logic and possessing a logic of its own: the logic of natural impossi-
bility or of absurdity.®

The Logic of Nature. To say that God is not contrary to logic is
to say that he is absolutely identical with it, that he himself is nothing but
logic; that is, the natural course and development of real things. In other
words, it is to say that God does not exist. The existence of God has
meaning only in so far as it connotes the negation of natural laws. Hence
the inescapable dilemma follows:

The Dilemma. God exists—hence there can be no natural laws, and
the world presents mere chaos; or the world is not chaos, and it possesses
inherent order—hence God does not exist.®

The Axiom. What is logic if not the natural course and development
of things, or the natural process by means of which many determining
causes produce a fact? Consequently, we can enunciate this very simple
and at the same time decisive axiom:

W hatever is natural is logical, and whatever is logical is realized or is
bound to be realized in the natural world: in Nature—in the proper sense
of the word—and in its subsequent development—in the natural bistory of
buman society.
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The First Cause. But why and how do the laws of the natural and
social world exist if no one created them and if no one is governing them?
What gives them their invariable character? it is not within my power to
solve this problem, nor—so far as I know—has anyone ever found an answer
to it, and doubtless nobody ever will find one®

Natural and social laws exist in and are inseparable from the real world,
from the totality of things and facts of which we are the products and
effects, unless we also in our turn become the relative causes of new
beings, things, and facts. This is all we know, and, I believe, all we can
know. Besides, how can we find the first cause if it does not exist? What
we have called Universal Causality is in itself only the result of all the
particular causes operating in the Universe.?

Metaphysics, Theology, Science, and the First Cause. The theologian
and the metaphysician would forthwith avail themselves of this forced and
necessary eternal human ignorance in order to impose their fallacies and
fancies upon mankind. But science scorns this trivial consolation: it detests
these as ridiculous and dangerous illusions. When not able to go on with
its investigations, when it sees itself compelled to call them off for the
time being, it will prefer to say, “I do not kmow,” rather than present
unverifiable hypotheses as absolute truths, And science has dene more than
that: it has succeeded in proving, with a certitude that leaves nothing
more to be desired, the absurdity and insignificance of all theological and
metaphysical conceptions. But it did not destroy them in order to have
them replaced by new absurdities. When it has reached the limit of its
knowledge, it will say in all honesty: “I do not know.” But never will it
draw any inferences from what it does not and cannot know.'?

Universal Science is an Unattainable Ideal. Thus universal science
is an ideal which man will never be able to realize. He will always be
forced to content himself with the science of his own world, and even
when this science reaches out to the most distant star, he still will know
little about it. Real science embraces only the solar system, our terrestrial
sphere, and whatever appears and passes upon this earth. Bur even within
these limits, science is still too vast to be encompassed by one man or
one generation, the more so because the details of our world lose them-
selves in the infinitesimal and its diversity transcends any definite bmrl-
daries.

‘The Hypothesis of Divine Legislation Leads to the Negation of Nature.
If harmony and conformity to law reign in the universe, it is not because
the universe is governed according to a system preconceived and pre-
ordained by Supreme Will. The theological hypothesis of divine legisla-
tion leads to a manifest absurdity and to the negation not only of any
order but of Nature itself. Laws are real only in so far as they are insep-
arable from the things themselves; that is, they are not ordained by an
extraneous power, Those laws are but the simple manifestations or con-
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tinzous variations of things and combinations of varied transient but real
facts.

Nature Itself Does Not Know Any Laws. All this constitutes what
we call Nature. . . . But Nature itself does not know any laws. It works
unconsciously, representing an infinite variety of phenomena inevitably
manifesting and repeating themselves. And it is only because of this
inevitability of action that order can and actually does exist in the
Universe. 12

The Unity of the Physical and Social Worlds. The human mind and
the science it creates study those characteristics and combinations of things,
and systernatize and classify them with the aid of experiments and observa-
tion, such classifications and systematizations being termed laws of Nature.!*

Science thus far has had for its object only the mental, reflected, and,
in so far as it is possible, the systematic reproduction of laws inherent in
the material as well as the intellectual and moral life of the physical and
social worlds—both of which, in reality, constitute but one natural world.™

The Classification of Natural Laws. These laws fall into two cate-
gories: those of general laws and those of particalar and special laws. Mathe-
matical, mechanical, physical, and chemical laws are, for instance, general
Iaws which manifest themselves in everything that has real existence; in
short, they are inherent to matter—that is, inherent in the real and only
universal being, the true basis of all existing things®

Universal Eaws. The laws of equilibrium, of the combination and
mutual interaction of forces or of mechanical movement; the law of gravi-
tation, of vibration of bodies, of heat, light, clectricity, of chemical com-
position and decomposition-are inherent in all things that exist. These
laws make no exception for the manifestations of will, feeling, and intelli-
gence which constitute the ideal world of man and which are but the
material functions of organized and living matter in animal bodies, and
especially those of the human animal. Consequently all these laws are
general laws, since all the various orders—known and unknown—of real
existence are subject to their operation.

Particular Laws. But there also are particular laws which are relevant
only to particular orders of phenomena, facts, and things, and which form
their own systems or groups; like, for instance, the system of geologic
laws, the system of laws pertaining to vegetable and animal organisms,
and, finally, laws governing the ideal and social development of the most
accomplished animal on earth—man.

Interaction and Cohesion in Nature. Not that laws pertaining to one
system are altogether foreign to the laws underlying other systems. In
Nature everything is much more closely interlinked than what is generally
thought—and perhaps even desired-by the pedants of science in the
interests of greater precision in their work of classification.®

The invariable process by means of which a natural phenomenon,
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extrinsic or intrinsic, is constantly reproduced, and the invariable succes-
sion of facts constituting this phenomenon, are precisely what we call
its law. However, this constancy and this recurrent pattern are not abso-
lute in character.!™

The Limits of Man’s Understanding of the Universe. We shall never
succeed in envisaging, much less in comprehending, this one real system
of the universe, in one way infinitely outspread, in another infinitely
specialized. We shall never succeed in doing it, for our investigations are
brought to a halt before two infinities—the infinitely great and the infini-
tesimally small *8

Its details are inexhaustible. Man will never be able to recognize more
than an infinitesimally small part thereof. Qur star-spangled sky with its
multitude of suns forms only an imperceptible speck in the immensity of
space, and though our eye embraces it, we know almost nothing abour it
we must content ourselves with a tiny bit of knowledge about our solar
system, which we assume to be in perfect harmony with the rest of the
Universe. For if such harmony did not exist, it would have to be estab-
lished or our entire system would perish.

We already have obtained a good idea of the workings of this harmony
with respect to celestisl mechanics; and we also are beginning to find
out more and more about it in relation to the realms of physics, chemistry,
and even geology. Only with grear difficulty will our knowledge go much
beyond that. If we seek more concrete knowledge, we shall have to keep
close to our terrestrial sphere. We know that our earth was born in time,
and we assume that, after an unknown number of centuries have passed,
it will have to perish—just as everything clse that is born exists for some
time and then perishes, or rather undergoes s series of transformations.®

How did our terrestrial sphere, which at first was incandescent, gaseous
miatter—cool off and take definite shape? What was the nature of the pro-
digious series of geologic evolutions which it had to traverse before it could
produce upon its surface this immeasurable wealth of organic life, begin-
ning with the first cell and ending with man? How did it keep on being
transformed and still continue its development in the historic and social
world of man? Where are we heading, impelled by the supreme and
inevitable law of incessant transformations which in human society are
called progress?

These are the only questions open to us, the only questions that can and
should be seized upon, studied, and solved by man. Forming, as we already
have said, only an imperceptible speck in the limitless and undefinable ques-
tion of the universe, they present to our minds a world that is infinite in
the real and not in the divine—that is, the abstract—meaning of the word. It
is infinite not in the sense of a supreme being created by religious abstrac-

* The relative character of natural laws is treated by Bakunin in a somewhat different
form in Federalisne, Socialirm, and Anti-Theologism, Russian volume UL, pp. 162-164.
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tion; on the contrary, it is infinite in the tremendous wealth of its details,
which no observation, no science, can ever hope to exhaust 2

Man Should Know the Laws Governing the World. [But] if man does
not intend to renounce his humanity, be bas to know, he has to penetrate
with his mind the whole visible world, and, without entertaining the hope
of ever comprehending its essence, plunge inte an ever deeper study of its
laws: for our humanity is acquired only at such a price. Man must gain
knowledge of all the lower realms, of those which preceded him and those
. contemporaneous with his own existence; of all the mechanical, physical,
+ chemical, geologic, vegetable, and animal evolutions (that is, of all the
causes and conditions of his own birth and existence), so that he may be
able to understand his own nature and mission upon this earth—his home
and his only scene of action—and so that in this world of blind fatality he
may inaugurate the reign of liberty.®

Abstraction and Analysis Are the Means Whereby the Universe is Com-
prehended. And in order to comprehend this world, this infinite world,
abstraction alone is not sufficient. It would again lead us infallibly to God, to
non-being. It is necessary, while applying our faculty of abstraction, with-
out which we would never be able to rise from a simple to a more complex
order of things—and, consequently, never comprehend the natural hierarchy
of beings—it is necessary, we say, that our intelligence plunge with Jove and
respect into a painstaking study of details and of the infinitesimal minutiae
without which we could not conceive the living reality of beings.

Only by uniting those two faculties, those two apparently contradic.
tory tendencies—abstraction and attentive, scrupulous, and patient analysis
of details-.can we rise to a true conception of our world (not merely ex-
ternally but internally infinite) and form a somewhat adequate idea of
our universe, of our terrestrial sphere, or, if you please, of our solar sys-
tem. It then becomes evident that, while our sensations and our imagina-
tion are capable of giving us an image, a representation of our world
necessarily false to a greater or lesser degree, it is science alone which can
give us a clear and precise idea of it

Man’s Task Is Inexhaustible. Such is the task of man: it is inex-
haustible, it is infinite, and quite sufficient to satisfy the heart and spirit of
the most ambitious men. A transient and imperceptible being lost in the
midst of a shoreless ocean of universal mutsbility, having an unknown
eternity behind him and an eternity just as unknown ahead of him, the
thinking, active man, the man who is conscious of his human mission,
remains proud and calm in the awareness of his liberty which he won by
freeing himself through work and science and by liberating, through
revolt when necessary, the men around him—his equals and brothers. This
is his consolation, his reward, his only paradise.

Real Unity is Negation of God. If you ask him after that what is
his intimate thought and his last word about the real unity of the universe,
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he will tell you that it is constitated by the eternal transformation, a
movement which is infinitely detailed and diversified, which is self-reg-
ulated and has no beginning, limit, nor end. And this is the absolute reverse
of any doctrine of Providence—it is the negation of God.?®

CHAPTER 2 Ideal?,sm and Mdte'rmlzsm

Development of the Material World, The gradual development of
the material world, as well as of organic animal life and of the historically
progressive intclligence of man—both individual and social—is perfectly
conceivable. It is a wholly natural movement from the simple to the com-
plex, from the lower to the higher, from the inferior to the superior; 2
movement in conformity with our daily experience and accordingly also
with our natural logic, with the very laws of our mind, which, being
formed and developed only with the aid of this same experience, is nothing
else but its reproduction in the mind and brain, its meditated partern,

The System of the Idealists. The system of the idealists is quite the
opposite of this. It is the complete reversal of all human experience and of
that universal and general common sense which is the necessary condition
of all understanding between man and man, and which, in rising from fhe
simple and unanimously recognized truth that two times two is four to
the sublimest and most complicated scientific speculations--admitting,
moreover, nothing that has not been strictly confirmed by experience or
by observation of facts and phenomena~becomes the only serious basis of
human knowledge.?

The Course of the Metaphysicians. The course followed by the gen-
tlemen of the metaphysical school is wholly different. And by metaphy-
sicians we mean not only the followers of Hegel's doctrine, of whom few
are now left, but also the positivists, and all the present votaries of the
goddess of science; likewise all those who, proceeding by various means,
even if by the means of the most painstaking, although necessarily imper-
fect study of the past and present, have set up for themselves an ideal of
social organization into which they want to force at any cost, as into a
Procrustean bed, the life of future generations; and zll those, in a word,
who do not regard thought and science as necessary manifestations of
natural and social life, but narrow down this poor life of ours to such an
extent that all they can see in it is only the practical manifestation of their
own thought and of their own rather imperfect science.?

The Method of Idealism. Instead of pursuing the natural order from
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the Jower to the higher, from the inferior to the superior, and from the
relatively simple to the more complex; instead of tracing wisely and ration-
ally the progressive and real movement from the world called inorganic to
the organic world, to the vegetable, and then the animal kingdom, and
finally to the distinctively human world; instead of tracing the movement
from chernical matter or activity to living matter or activity, and from
Hiving activity to the thinking being—the idealists, obessed, blinded, and
pushed on by the divine phantom which they inherited from theology—
take precisely the opposite course.

They begin with God, presented either as a person or as a divine sub-
stance or idea, and the first step that they take is a terrible fall from the
sublime heights of the eternal ideal into the mire of the material world;
from absclute perfection into absolute imperfection; from thought to
being, or rather from Supreme Being to mere nothingness.

Idealism and the Mystery of Divinity. When, how, or why the
Divine Being, eternal, infinite, absolutely perfect, (and who probably became
weary of himself), decided upon this desperate somersault is something
that no idealist, no theologian, no metaphysician, no poet, has ever been
able to explain to the layman or to understand himself. All religions, past
and present, and all the systems of transcendental philosophy revolve
around this unique and iniquitous mystery.®

Holy men, divinely inspired law-givers, prophets, and Messiahs have
sought life in it and found only torment and death. Like the ancient Sphinx,
it devoured them, because they could not explain it. Great philosophers,
from Heraclitus and Plato down to Descartes, Spinoza, Leibnitz, Kant,
Fichte, Schelling, and Hegel, not to mention the Indian philosophers, have
written heaps of volumes and built systems both ingenious and sublime, in
which they said in passing many grand and beautiful things, and discovered
immortal truths, yet they left this mystery, the principal object of their
transcendental researches, just as unfathomable as before.

And if the gigantic efforts of the most wonderful geniuses the world
has ever known, and who through at least thirty centuries have each under.
taken anew this labor of Sisyphus, have resulted only in rendering the
mystery still more incomprehensible~how can we hope that it will be
unveiled for us by the uninspired speculations of some pedantic disciple
of an artificially warmed-over metaphysics?—and this at 2 time when al}
viral and scrious minds have turned away from that ambiguous science
which came as a result of 2 compromise—which doubtless can be explained
by history—berween the unreason of faith and sound scientific reason.!

It is evident that this dreadful mystery cannot be explained, which
means that it is absurd, for only the absurd admits of no explanation. It is
evident that whoever finds it essential to his life and happiness must
renounce his reason and return, if he can, to naive, blind, and crude faith,
to repeat with Tertullian and all sincere believers the words which sum
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up the very quintessence of theology: Credo quin absurdum. (1 believe
because it is absurd.) Then all discussion ceases, and nothing remains but
the triumphant stupidity of faith.

The Contradictions of Idealism. The idealists are not strong on logic,
and one might say that they despise it. This is what distinguishes them
from the metaphysicians of the pantheistic and deistic school, and imparts
to their ideas the character of practical idealism, drawing its inspiration
much less from the rigorous development of thought than from the
experience,~I might almost say from the emotions, historical and collec-
tive as well as individual—of life. This imparts to their propaganda an
appearance of wealth and vital power, but an appearance only; for life
itself becomes sterile when paralyzed by a logical contradiction.®

This contradiction consists in the following: They want God, and they
want humanity. They persist in linking up two terms which, once sepa-
rated, cannot be conjoined without destroying each other. They say in
one breath: “God and the liberty of man,” or “God and the dignity,
justice, equality, fraternity, and welfare of men,” without paying heed
to the fatal logic by virtue of which, if God exists, all these things are
condemned to non-existence. For if God is, he is necessarily the eternal,
supreme, and absolute Master, and if such a Master exists, man is a slave.
Now if man is a slave, neither justice, nor equality, nor fraternity, nor
prosperity is possible for him.

They (the idealists) may, in defiance of sound sense and all historical
experience, represent their God as being animated by the tenderest love for
human liberty, but a master, whatever he may do, and no matter how
much of a liberal he may want to appear, will nevertheless always remain
a master, and his existence will necessarily entail the slavery of all those
who are beneath him. Therefore, if God existed, he could render service
to human liberty in one way only—by ceasing to exist.

A zealous lover of human freedom, deeming it the necessary condition
of all that 1 admire and respect in humanity, I reverse Voltaire’s aphorism
and say: If God really existed, it would be necessary to abolish bim.

The Contemporary Defenders of Idealism. With the exception of the
great but misled hearts and minds, to which I have already referred, who
are now the most obdurate defenders of idealism? In the first place, all the
reigning houses and their courtiers. In France, it was Napoleon III and his
wife, Madame Eugenie; it is still all their former ministers, courtiers, and
marshals, from Rouher and Bazaine down to Fleury and Pietri; the men
and women of this imperial world who have done such a good job in
idealizing and saving France; journalists and savants—the Cassagnacs, the
Girardins, the Duvernois, the Veuillots, the Levertiers, the Dumas; the
black phalanx of Jesuits and Jesuitesses in whatever garb they may appear
in; the entire nobility as well as the upper and middle bourgeoisie of France;
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the doctrinaire liberals and liberals devoid of doctrines: the Guizots, the
Thierses, the Jules Favres, the Pelletans, and the Jules Simons—all hardened
defenders of bourgeois exploitation. In Prussia, in Germany-—it is William
1, the current representative of the Lord God on earth; all his generals, his
officers—Pomeranian and others; his entire army, which, strong in it
religious faith, has just conquered France in the “ideal” way that we have
come to know so well, In Russia it is the Tsar and his Court; the Muravievs
and the Bergs, all the butchers and pious converters of Poland.

Idealism Is the Banner of Brutal Force. Everywhere, in short, relig-
ious or philosophical idealism, (the one being simply the more or less free
interpretation of the other, serves today as the banner of bleody and
brotal material force, of shameless material exploitation,

Materialism Xs the Banner of Economic Equality and Social Justice,
On the contrary, the banner of theoretical materialism, the red banner of
economic equality and social justice, is unfurled by the practical idealism
of the oppressed and famished masses who strive to bring about the
greatest liberty and realize the human right of each individual in the
fraternity of all men on earth.t

The True Idealists and Materialists. Who are the true idealists—the
idealists not of abstraction, but of life, not of heaven, but of earth-and
who are the materialists?

It is evident that the essential condition of theoretical or divine idealism
is the sacrifice of logic, of human reason and the renunciation of science.
On the other hand, we see that in defending the doctrines of idealism, one
finds himself drawn into the camp of the oppressors and exploiters of the
masses. These are the two great reasons which, it would seem, should be
sufficient to alienate from idealism every great mind and every great heart.
How does it happen that our illustrious contemporary idealists, who
certainty lack neither mind, nor heart, nor good will, and who have placed
their lives at the service of humanity—how does it happen that they have
persisted in remaining among the representatives of a doctrine henceforth
condemned and dishonored?

They must have been impelled by very strong motives. These cannot
be logic nor science, for logic and science have pronounced their verdict
against the idealistic doctrine. And it stands to reason that personal interests
cannot be counted among their motives, because these people are infinitely
above self-interest. Then it must have been a powerful motive of a moral
order. Which? There could be but one: These celebrated people think,
no doubt, that idealistic theories or beliefs are essential to the dignity and
moral grandeur of man, and that materialistic theories reduce him to the
level of the beast.?

But what if the opposite were true?

Every development implies the negation of its point of departure. And
since the point of departure, according to the doctrine of the materialistic
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school, is material, the negation must necessarily be ideal. Starting from
the totality of the real world, or what is abstractly called matter, material-
ism logically arrives at the true idealization, that is, at the humanization, at
the full and complete emancipation, of society. On the other hand, and
for the same reason, the starting point of the idealistic school is ideal and
it necessarily arrives at the materialization of society, at the organization
of brutal despotism and a vile, iniquitous exploitation in the forms of the
Church and the State. The historic development of man according to the
materialistic school is a progressive ascension, while in the idealistic system
it can be nothing but 2 continuous fall.*®

Points of Divergence Between Materialism and Idealism. Whatever
question pertaining to man we may happen to touch upon, we always run
into the same basic contradiction between those two schools. Thus material-
ism starts from animality in order to establish humanity; idealism starts
from divinity in order to establish slavery and doom the masses to perpetual
animality.

Materialism denies free will and ends in the establishment of liberty.
Idealism, in the name of human dignity, prochims free will and founds
authority on the ruins of every liberty. Materialism rejects the principle of
authority, rightly viewing it as the corollary of animality, and believing,
on the contrary, that the trinmph of humanity, which materialism regards
as the main object and significance of history, can be realized only through
liberty. In a word, when approached on any question, you will always find
the idealist in the very act of practical materialiszn, while on the other
hand, you will invariably see the materialist pursuing and realizing the
most ideal aspirations and thoughes 1

Idealism is the despot of thought, just as politics is the despot of will.
Only Socialissn and positive science show due respect to Nature and the
freedom of men.'?

Marxism and Its Fallacies. The doctrinaire school of Socislists, or
rather of State Comununists of Germany . . . is quite 2 respectable school, a
circumstance which, however, does not prevent it from lapsing into errors
from time to time. One of its main fallacies is that it took as the basis
of its theories a principle which is profoundly true when viewed in its
proper light—that is, from a relative point of view—but which becomes
utterly false when observed in isolation from other conditions and held up
as the only ground and primary source of all other principles (as is done
by that school)

This principle, constituting moreover the essential foundation of
positive Socialism, was first given its scientific formulation and developed
by M. Karl Marx, the chief leader of the German Communists. It is the
dominant idea of the famous Cowmmunist Manifesto 3

Marxism and Xdealism. This principle is in absolute contradiction to
the principle recognized by the idealists of all schools. While the idealists
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deduce all the facts of history—including the development of material
interests and the various stages of economic organization of society—from
the dcvelopmcnt of ideas, the German Communists, on the contrary, see
in all human history, in the most ideal manifestations of collective as well
as individual human life, in every intellectual, moral, religious, metaphys-
ical, scientific, artistic, political, juridical, and social development taking
place in the past and in the present, only the reflection or the inevitable
result of the development of economic phenomena.

While the idealists maintain that ideas produce and dominate facts, the
Communists, in full agreement with scientific materialism, maintain on the
contrary that facts beget ideas and that ideas are always only the ideal
reflection of events; that out of the sum total of phenomena, the economic
material phenomena constitute the essential basis, the main foundation,
while all the others—the intellectual and moral, political, and social phenom-
ena—follow as a necessary derivative from the former.™

Wheo Are Right—the Idealists or the Materialistss 'Who are right: the
idealists or the materialists When the question is stated in this way hesita-
tion becomes impossible. Undoubtedly the ideslists are wrong and the
materialists are right. Yes, facts come before ideas; yes, the ideal, a5
Proudhon said, is but the flower, the roots of which He in the material
conditions of existence. Yes, the whole history of humanity, intellectual
and moral, political and social, is but the reflection of its economic history.

Al branches of modern science, of a conscientious and serious science
concur in proclaiming this great, basic, and decisive truth: yes, the social
world, the purely human world, in short, humanity—is nothing but the
last and supreme development—at least in so far as our own planet goes—
the highest manifestation of animality. But as every development neces-
sarily implies the negation of its base or point of departure, humanity is at
the same time the cumulative negation of the animal principle in man. And
it is precisely this negation, as rational as it is natural, and rational precisely
because it is natural-at once historical and logical, as inevitable as the
development and realization of all the narural laws in the world—that
constitutes and creates the ideal, the world of intellectual and moral con-
victions, the world of ideas.’s

The First Dogma of Materialism. [Mazzini] contends that we mate-
rialists are atheists. We have nothing to say to this, for we are indeed
atheists, and we take pride in it, in so far as pride can be permitted to
wretched individuals who like waves rise up for a moment and then vanish
in the vast collective ocean of human society. We are proud of it, because
atheism and materialism are the truth, or rather the actuzl basis of truth,
and also because, above everything clse, above practical consequences, we
desire the truth and only the truth. And besides, we believe that despite
appearances, despite the cowardly promptings of a policy of caution and
skepticism, only the the truth will bring practical well-being to the people.
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Such is the first dogma of our faith. But it looks ahead, toward the
future, and not backward.

The Second Dogma of Materialism. You are not content, however,
with pointing out our atheism and materialism. You infer from it that we
cannot have love for people nor respect for their virtues; that the great
things which have caused the most noble hearts to throb—freedom,
justice, humanity, beauty, truth—must be altogether alien to us, and that,
aimlessly dragging out ouwr wretched existence—crawling rather than
walking erect upon earth—we know of no other cares than to gratify our
coarse and sensual appetites.!®

And we tell you, venerable but unjust master [Mazzini], that this is
a grievous error on your part. Do you want to know to what extent we
love those great and beautiful things, the knowledge and love whereof you
deny to us? Let it be known to you that our love for them is so strong
that we are heartily sick and tired of seeing them everlastingly suspended
in your Heaven—which ravished them from earth—as symbols and never-
realized promises. We are not content any more with the fiction of those
beautiful things: we want them in reality.

And here is the second dogma of our faith, illustrious master. We
believe in the possibility, in the necessity, of such realization upon the
earth; at the same time we are convinced that all those things which you
worship as heavenly hopes will necessarily lose their mystic and divine
character when they become human and earthly realities.

The Matter of Idealism. You thought you had disposed of us com-
pletely by calling us materialists. You thought that you had thereby con-
demned and crushed ws. But do you know where this error of yours
comes from? What you and we call mutter are two totally different
things, two totally different concepts. Your matter is a fictitious entity,
like your Ged, like your Satan, like your infinite soul. Your matter is
infinite grossness, inert brutality, it is an entity just as impossible as the
pure, incorporeal, absolute spirit, both of whom exist only as figments of
the abstract fantasy of theologians and metaphysicians—the only authors
and creators of those two fictions. The history of philosophy has revealed
to us the process—a simple process indeed—of the unconscious creation of
this fiction, the origin of this fatal historical illusion, which the long course
of many centuries has hung heavily, like a terrible nightmare, upon the
oppressed minds of human generations.

The Spirit and the Matter. The first thinkers were necessarily theo-
logians and metaphysicians, the human mind being so constituted that it
must always start with a great deal of nonsense, with falsehood and errors,
in order to arrive at a small portion of the truth. All of which does not
altogether speak in favor of the boly traditions of the past. The first
thinkers, I say, took the sum of all the real beings known to them, them-
selves included, of everything that, so it scemed to them, constituted force,
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movement, life, and intelligence, and called it spiriz. All the rest—the form-
less, lifeless mass which, as they saw it, was left after their own minds had
unconsciously abstracted it from the actual world, they named muatter.
And then they wondered that this matter, which, like the same spirit,
existed only in their imagination, was so inactive, so stupid, in the presence
of their God, the pure spirit.?

The Matcter of Materialists. We frankly admit that we do not know
your God, but neither do we know your matter; or rather, we know that
one as well as the other does not exist, but that they were created a priori
by the speculative fantasy of naive thinkers of bygoene ages. By these words
matter and mmterial we understand the totality, the hierarchy of real
entities, beginning with the most simple organic bodies and ending with
the structure and functioning of the brain of the greatest genius: the most
sublime feelings, the greatest thoughts, the most heroic acts, acts of self-
sacrifice, duties as well as rights, the voluntary renunciation of one's own
welfare, of one's egoism—everything up to the transcendental and mystic
aberrations of Mazzini—as well as the manifestations of organic life,
chemical properties and actions, electricity, light, heat, the natural gravi-
tation of bodies. All that constitutes, in our view, so many different but
at the same time closely interlinked evolutions of that totality of the real
world which we call matter.

Materialism is Not Pantheism. And note well, we do not regard this
totality as a sort of absolute and everlastingly creative substance, as the
Pantheists do, but as the perpetual result produced and reproduced anew
by the concurrence of an infinite series of actions and reactions, by the
incessant transformations of real beings who are born and who die in the
midst of this infinity.

Matter Includes the Ideal World. 1 will sum up: We designate, by
the word muaterial, everything taking place in the real world, within man
as well as outside of him, and we apply the word ideal exclusively to the
products of the cerebral activity of man; but since our brain is wholly
an organization of the material order, its function being therefore also
material like the action of all other things—it follows that what we call
matter, or the materigl world, does not by any means exclude, but, on the
contrary, necessarily embraces the ideal world as well.?®

Materialists and Idealists in Practice. Here is 2 fact deserving atten-
tive thought on the part of our platonic adversaries! How does it happen
that the theoreticians of materialism usually show themselves in practice
as being greater idealists than the idealists themselves? This, however, is
quite logical and natural. For every development implies to some extent a
negation of the point of departure; the theoreticians of materialism start
from the concept of matter and arrive at the idea, whereas the idealists,
taking for their starting point the pure, absolute idea, and constantly reit-
crating the old myth of original sin~which is only the symbolic expression
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of their own sad destiny—relapse, in theory and in practice, into the realm
of matter from which they seemingly find it impossible to disentangle
themselves. And what matter! Brutal, ignoble, stupid matter, created by
their own imagination as their alter ego, or as the reflection of their ideal
self *®

In the same way the materialists, always conforming their social
theories to the actual course of history, view the animal stage, cannibalism,
and slavery as the first starting points of the progressive movement of
society; but what are they aiming at, what do they want? They want the
emancipation, the full bumanization of society; whereas the idealists, who
take for the basic premise of their speculations the immortal soul and
freedom of the will, inevitably end up in the cult of public order like Thiers,
in the cult of authority like Mazzini; that is, in the establishment and con-
secration of perpetual slavery. Hence it follows that theoretic materialism
necessarily results in practical idealism, and that idealistic theories find their
reglization only in a coarse practical materialism.,

Only yesterday the proof thereof unfolded before our eyes. Where
were the materialists and atheists? In the Paris Commune. And where were
the idealists who believe in God? In the Versailles National Assembly,
What did the revolutionaries of Paris want? They wanted the final eman-
cipation of humanity through the emancipation of labor. And what does
the triumphant Versailles Assembly want now? The ultimate degradation
of humanity under the double yoke of spiritual and secular power.

The materialists, imbued with faith and with scorn for suffering, danger,
and death, want to forge ahead, for they sce before them the triumph of
humanity. But the idealists, gasping for breath and seeing ahead of them
nothing but bloody specters, want at any cost to push humanity back into
the mire from which it extricated itself with such great difficulty.

Let anyone compare both and pass judgement.®

curerex 3 Sctence: General Outlook

The Unity of Science. The world is a unity, notwithstanding the
infinite variety of its component beings. Man’s reason, which takes this
world as an object to be recognized and comprehended, is the same or
identical, despite the infinite number of various human beings—past and
present—by whom it is represented. Science, therefore, also must be uni-
fied, for it is but the recognition and comprehension of the world by
humnan reason.?
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The Object of Science. Science has for its sole object the thought-
out and, as far as possible, systematic reproduction of the laws inherent in
the material as well as the intellectual and moral life of both the physical
and social worlds, which in reality are part of the same patural world.?

These laws divide and subdivide into general-and into particular and
special laws.®

The Method of Science. In order to ascertain those general, partic-
ular, and special laws, man has no other means but attentive and exact
observation of facts and phenomena which occur outside as well as within
him. And in the course of this observation he distinguishes the accidental,
contingent, and mutable from what occurs always and everywhere in the
same invariable manner.#

What is the scientific method? It is the realistic method par excellence.
It proceeds from the particular to the general, from studying and ascertain-
ing facts to understanding them, and thence to ideas. Its ideas are but the
faithful representation of the co-ordination, succession, and mutual action
or causality which exist between real facts and phenomena. Its logic is
nothing more than the logic of facts.®

The scientific or the positivist method %es not recognize any synthesis
which has not been preliminarily verified by experience and a scrupulous
analysis of facts.$

Experiment and Criticism.  Man has no other means of firmly con-
vincing himself of the reality of a given thing, fact, or phenomenon, than
actually to find, recognize, and establish them in their fullness without any
admixture of fantasy, conjectures, and irrelevancy brought in by the
human mind. Thus experience becomes the foundation of science. And it
is not the experience of the individual that we have in mind. . . . Science,
therefore, has as its basis the collective experience not only of contempora-
ries, but likewise of all past generations. It does not admit any evidence
without preliminary criticism,?

Wherein does this criticism consist? It consists in comparing things
affirmed by science with the conclusions of my own personal experience.
And wherein does the experience of every individual consist? In the evi-
dence of his senses governed by his reason. , . . I do not accept anything
which T have not found in the material state, which I have not seen, heard,
or where possible, touched with my own fingers. For me personally this
is the only means of becoming convinced of the reality of an object. And
I trust the evidence only of that person who unconditionally proceeds in
the same manner.3

Hence it follows that science is first of all based upon the co-ordination
of a mass of personal experiences—past and contemporary—always subjected
. the rigorous test of reciprocal criticism. It is impossible to imagine any
more democratic basis than this. It is the essential primary foundation, and
all human knowledge which in the last analysis has not been tested by
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such criticism, must be totally excluded as lacking any certitude or scien-
dfic value.

Science and Belief. There is nothing so unpleasant for science as
belief. Criticism never says the last word. For criticism—representing the
great principles of rebellion within science—is the one severe and incor-
ruptible guardian of truth.®

The Inadequacy of Expericnce and Criticism. Science, however,
cannot confine itself to this basis, which does no more than provide it with
a multitude of the most diverse facts of Nature duly established by count-
less individual observations and experiences. Science properly begins with
the comprehension of things, facts, and phenomena.!®

The Properties of Science. The general idea is always an abstraction
and therefore it is in some degree a negation of real life. I have said that
human thought, and consequently science itself, can grasp and name in
real facts only their general meaning, their general relations, their general
laws; in short, thought and science can grasp that which is permanent in
the continued transmutations of things, but never their material and indi-
vidual aspect, palpitating, so to speak, with life and reality, but for that
very reason transient and elusive.

The Limits of Science. Science comprehends the thought of reality,
but not reality itself; the thought of life, but not life itself. That is its
limit, its only insaperable limit, since it is grounded in the very nature of
human thought, which is the only organ of science!

The Mission of Science. It is in this nature of thought that the indis-
putable rights and the great mission of science are grounded, as well as its
impotence in respect to life and even its pernicious action whenever it
arrogates to itself, through its official representatives, the right to govern
life. The mission of science consists in the following: By establishing the
general relations of transitory and real things, by discerning general laws
inherent in the development of the phenomena of the physical and social
worlds, it fixes—so to speak—the unchangeable landmarks of the progressive
march of humanity by indicating the general conditions, the rigorous
observation of which is a matter of prime necessity, and the ignoring or
forgetting of which leads to fatal results.

Science and Life. In a word, science is the compass of life, but it is
not life itself. Science is immutable, impersonal, general, abstract, insensible,
like the laws of which it is but an ideal, thought-out or mental,—that is,
cerebral—reproduction. The word cerebral is used here as a reminder that
science itself is only a material product of a human material organ—the
brain.

Life is flecting and transitory, but it also palpitates with reality and
individuality, with sensibility, sufferings, joys, aspirations, needs, and pas-
sions, It alone spontancously creates real things and beings. Science creates
nothing; it only recognizes and establishes the creations of life. And every
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time scientific men, emerging from their abstract world, interfere with the
work of vital creation in the real world, all they propose or produce is
poor, ridiculously abstract, bloodless and lifeless, still-born, like Homun-
culus, created by Wagner, the pedant disciple of the immortal Dr. Faust.
It follows that the only mission of science is to enlighten life and not to
govern it.!?

Rational Science. By rational science we understand a science which
has rid itself of all the phantoms of metaphysics and religion, but which
differs at the same time from purely experimental and critical sciences. It
differs from the latter, first in not confining its investigations to a definite
object but in trying to encompass the whole world—in so far as that world
is known, for rational science 15 not concerned with the unknown. Second,
rational science, unlike experimental science, does not confine itself to the
analytical method, but has recourse to the method of synthesis as well,
and often proceeds by analogy and deduction, although it attaches only a
hypothetical significance to syntheses, except where they have been
thoroughly confirmed by the most rigorous experimental or critical
analysis.

The Hypotheses of Rational Science and Metaphysics. The hypoth-
eses of rational science differ from those §\netaphysics in that the latter,
deducing its hypotheses as logical corollaries from an absolute system,
pretends to force Nature to accept them—whereas the hypotheses of
rational science follow not from a transcendental system, but from a syn-
thesis which is in itself only the resumé or the general inference from a
variety of facts, the validity of which has been proven by experience.
That is why these hypotheses can never have an imperative and obligatory
character, being presented, on the contrary, in such a manner as to make
them subject to withdrawal as soon as they are refuted by new experi-
ences. !

Theological and Metaphysical Survivals in Science. Since in the
historic development of the human inteHect, science comes always after
theology and metaphysics, man arrives at this scientific stage already
prepared and greatly corrupted by a certain kind of abstract thinking. He
carries over many abstract ideas worked out by theology as well as by
metaphysics, ideas which on the one hand were the object of blind faith, and
on the other the object of transcendental speculations and more or less
ingenious play of words, explanations, and proofs of a kind that do not
prove nor explain anything—because they are beyond the sphere of con-
crete experiment, and because metaphysics has no other guarantee of the
very objects about which it reasons than the affirmations or categorical
dictates of theology.!*

From Theology and Metaphysics Toward Science. Man, at first the-
ologian and metaphysician, and then tired of both theology and metaphys-
ics—because of their theoretical barrenness and their banefu} results in
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practice—carries over, as a matter of course, all those ideas into science. Yet
he introduces them not as fixed principles to be used as points of departure
but as questions to be solved by science. He came to science because he
began to doubt these ideas. And he doubts them because his long experi-
ence with theology and metaphysics, which fathered them, showed him
that neither of the two gave him any certainty about the reality of their
creations. And what he doubts and rejects in the first place is not so much
those creations, those idess, as the methods, means, and ways by which
theology and metaphysics created them.

He rejects the system of revelations and the theologians' faith in the
absurd because it is absurd; and he no longer wishes to be imposed on by
the despotism of priests nor by the butchers of the Inquisition. And above
all, he rejects metaphysics becauase it took over, cither without criticism or
with illusory and much too complacent and mild criticism, the creations,
the basic ideas of theology: the idea of the Universe, of God, and of a soul
or spirit separated from matter. It was upon those ideas that it built jts
systemn, and inasmuch as it took the absurd for its starting point, it inevi-
tably ends up with the absurd. Thus emerging from theology and meta-
physics, man first of 2il seeks a truly scientific method which above all
gives him complete certitude about the reality of the things on which he
reasons,

The Great Unity of Science is Concrete. Vast as the world itself, it
[science] exceeds the capacities of the individual man, even though he
may be the most intelligent of all humans. Neo one is capable of encompass-
ing science in all its universality, and in all its infinite details. He who
clings to the general and neglects the particular lapses therewith into
metaphysics and theology—for the scientific generalization differs from the
generalization in theology and metaphysics in that the former is built not
upon an abstraction from all particulars, as is the case with metaphysics
and theology, but, on the contrary, solely by relating the particulars into
an ordered whole.

The great unity of science is concrete. It is unity in infinite diversity,
whereas the unity of theology and metaphysics is abstract; it is a unity in
the void. In order to grasp scientific unity in all its infinite reality, one
would have to be able to understand all the beings whose natural, direct,
and indirect inter-relations constitute the universe, And manifestly this
task exceeds the capacities of any one man, one generation, or of humanity
as 2 whole.*

The Advantage of Positive Science. The immense advantage of posi-
tive science over theology, metaphysics, politics, and juridical right
consists in this—that instead of the false and baneful abstractions, upheld by
those doctrines, it sets up true abstractions which express the general
nature and logic of things, their general relations, and general laws of
development. This is what separates it [positive science] from all preced-
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ing doctrines and what will always assure it an important and significant
place in human society.?”

Rational or Positive Philosophy. Rational philosophy or universal
science does not proceed aristocratically or authoritatively as the defunct
metaphysics does. The latter, always organized from the top downward,
by deduction and synthesis, also pretended to recognize the autonomy and
freedom of particular sciences, but in actuality it greatly cramped them,
by imposing upon them laws and even facts which often could not be
found in Nature, and preventing them from applying themselves to experi-
mental researches, the results of which might have reduced to naughe all
the speculations of metaphysics.

Metaphysics, as you can see, acted according to the method of cen-
tralized states. Rational philosophy, on the contrary, is a purely democratic
science. It is organized freely, from the bottom upward, and it regards
experience as its only basis. It cannot accept anything which bas not been
analyzed, or confirmed by experience or by the muost severe criticism.
Consequently God, Infinity, The Absolute, all those subjects so much
beloved by metaphysics, are entirely absent from rational science. Indif-
ferently it turns away from them, regarding them as phantoms or mirages.

But phantoms and mirages play an essential part in the development of
the human mind, and man usually has arrived at the comprehension of
simple truths only after conceiving and then exhausting all sorts of illusions.
And since the development of the human mind is a real subject matter for
science, natural philosophy assigns to these illusions their true places. It
concerns itself with them only from the point of view of history and at
the same time it tries to show us the physiological as weil as the historic
causes accounting for the birth, development, and decay of religious and
metaphysical ideas, and also their relative and transitory necessity for the
development of the human mind. Thus it renders them all the justice to
which they are entitled and then turns away from them forever.

Co-ordination of Sciences. Its subject is the real and known world.
In the eyes of the rational philosopher, there is only one existence and one
science in the world, That is why he aims to unify and co-ordinate all the
particular sciences. This co-ordination of all the positive sciences into one
single system of human knowledge constitutes the positive philosophy or
the universal science. The heir and at the same time the absolute negation
of religion and metaphysics, this philosophy, which had been anticipated
and prepared a long time ago by the noblest minds, was first conceived as
a complete system by the great French thinker, Auguste Comte, who
boldly and skilfully traced its original outline.!®

The co-ordination of sciences established by positive philosophy is not
just simple juxtaposition; it is a sort of organic concatenation which begins
with the most abstract science—mathematics, which has for its subject
matter facts of the simplest order, and gradually ascends toward compara-
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tively more concrete sciences which have for their subject matter facts ever
growing in their complexity. And thus from pure mathematics one passes
to mechanics, to astronomy, and then to physics, chemistry, geology, and
biology, including here the classification, comparative anatomy, and phy-
siology of plants, and then of animals, and finally reaches sociology, which
embraces all human history, such as the development of the collective and
individual human existence in political, economic, social, religious, artistic,
and scientific life.

There is no break of continuity in this transition from one to the
other followed by all sciences, beginning with mathematics and ending
with sociology. One single existence, one single knowledge, and always
the same basic method, but which necessarily becomes more and more
complicated in the measure that the facts presented to it grow in com-
plexity. Every science forming a link in this successive series rests largely
upon the preceding science and, in so far as the present state of our real
knowledge permits it, it presents itself as the necessary development of the
antecedent science.*®

The Order of Sciences in the Classifications of Comte and Hegel. It
is curious to note that the order of sciences established by Auguste Comte
is almost the same as the one in the Encyclopedia {of Sciences] by Hegel,
the greatest metaphysician of past or present times, whose glory was that
he brought the development of speculative philosophy to its culminating
point, from which, impelled by its own peculiar dialectics, it had to follow
the downward path of self-destruction. But between Auguste Comte and
Hegel there was an enormous difference. The latter, true metaphysician
that he was, spiritualized matter and Nature, deducing them from logic;
thatr is, from spirit. Auguste Comte, on the contrary, materialized the
spirit, grounding it solely in matter. And therein lies his greatest glory.

Psychology. Thus psychology, a science which is so important, which
constituted the very basis of metaphysics, and which was regarded by
speculative philosophy as practically absolute, spontaneous, and independ-
ent frem any material influence—this science is based in the system of
Auguste Comte solely upon physiology and is but the continued develop-
ment of the latter. Thus what we call intelligence, imagination, memory,
feeling, sensation, and will are nothing else in our eyes but the sundry
faculties, functions, and activities of the human body.®

The Starting Point of Positive Science in Its Study of the Human
World. Considered from the moral point of view, Socialism is the self-
esteemn of mam replacing the divine cult; envisaged from the scientific, prac-
tical point of view, it is the proclamation of a great principle which per-
meated the consciousness of the people and became the starting point for
the investigations and development of positive science as well as for the
revolutionary movement of the proletariat.

This principle, summed up in all its simplicity, runs as follows: *Just as
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in the so-called material world, inorganic matter (mechanical, physical,
chemical) is the determining base of organic matter (vegetable, animal,
cerebral, and mental}, so in the social world—which can be regarded as the
last known stage of development of the material world—the development of
economic problems has always been the determining base of religious, philo-
sophical, and social development.””*!

Considered from this point of view, the human world, its development
and history, will one day appear to us in a new and much broader light,
more nataral and humane, and pregnant with lessons for the future, Whereas
formerly the human world was envisaged as the manifestation of a theo-
logical, metaphysical, and juridico-political idea—now we must renew the
study of it by taking Nature as the starting point and the peculiar physi-
ology of man as the guiding thread.??

Sociology and Its Tasks. In this way one can already foresee the
emergence of a new science: Sociology, that is, the science of general laws
governing al} the developments of human society. This science will be the
last stage and the crowning glory of positive philosophy. History and sta-
tistics prove to us that the social body, like any other natural body, obeys
in its evolutions and transformations general laws which appear to be just
as necessary as the laws of the physical world. The task of sociology should
be to clear those laws from the mass of past cvcn:;\and present facts. Aside
from the immense interest which it already presents to the mind, it holds
out a promise of great practical value for the future. For just as it is pos-
sible for us to dominate Nature and transform it in accordance with our
progressive needs, owing to our acquired knowledge of Nature’s laws, so
shall we be able to realize freedom and prosperity in the social environ-
ment only when we take into account the natural and permanent laws
which govern that environment.

Once we recognize that the gulf which in the imagination of theolo-
gians and metaphysicians was supposed to separate spirit from Nature ac-
tually does not exist at all—then we will have to regard the social body as
we would any other body, more complex than the others but just as
natural and obeying the same laws, in addition to those which apply to it
exclusively. Once this is admitted, it will become clear that knowledge of
and rigorous observance of those laws are indispensable in order to make
practicable the social transformations we shall undertake.

But, on the other hand, we know that Sociology is a science which has
only recently emerged, and that it is still seeking out its elementary prin-
ciples, If we judge this science—the most difficult of all sciences—by the
example of others, we shall have to admit that centuries will be needed—or
at least one century—in order that it may constitute itself in definite form
and become a serious and more or less adequate and self-sufficient science.?®

History Not Yet a Real Science. History, for example, does not yet
exist as a real science, and for the present we are only beginning to catch
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glimpses of the infinitely complex tasks of this science. But let us suppose
that history as a science had already constituted itself in its final shape.
What could it give us? It would reproduce a faithful and rational picture
of the natural development of the general conditions--material and spirit-
ual, economic, political, and social, religious, philosophical, aesthetic, and
scientific--of societies which have had a history.

But this universal picture of human civilization, however detailed it
might be, would never present anything more than a general and conse-
quently abstract evaluation—in the sense that the billions of individuals
who make up the living and suffering materials of this history, at once
triumphant and dismal (triumphant from the point of view of its general
results and dismal from the point of view of the gigantic hecatomb of
human victims “crushed beneath its chariot wheels”)—that those billions of
obscure individuals without whom none of the great abstract results of his-
tory would have been attained (and who, it should be well borne in mind,
have never benefited from any of these results} will not find even the
slightest place in history. They lived and were sacrificed, crushed for the
good of abstract humanity, that is all.

The Mission and Limits of Social Science. Should the science of his-
tory be blamed for it? That would be ludicrous and unjust. Individuals are
too clusive to be grasped by thought, by reflection, or even by human
speech, which is capable of expressing only abstractions; they are elusive
in the present as well as in the past. Therefore social science itself, the
science of the future, will necessarily continue to ignore themn. All that we
have a right to demand of it is that it shall faithfully and definitely point out
the general causes of individual suffering. Among those causes it will, of
course, not forget the immolation and subordination (alas, still too com-
mon even in our time) of living individuals to abstract generalizations—and
at the same time it will have to show us the gemeral conditions mecessary to
the real emancipation of the individuals living in society. That is its mission
and those are its limits, beyond which its activity can be only baneful and
impotent. For beyond those limits begin the pretentious doctrinaire and
governmental claims of its licensed representatives, its priests. It is time to
do away with all popes and priests: we want them no longer, not even if
they call themselves Social Democrats.

I repeat once more: the sole mission of science is to light the way. Only
life itself, freed from all governmental and doctrinaire fetters and given the
full liberty of spontaneous action, is capable of creation.?
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cunrrrn 4 Sclence and Authority

Science and Government. A scientific body entrusted with the gov-
ernment of society would soon end by devoting itself not to science but to
quite another interest. And that, as is the case with all established powers,
would consist in its endeavor to perpetuate itself in power and consolidate
its position by rendering the society placed in its care even more stupid
and consequently ever more in need of being governed and directed by
such a body.?

Hence it follows that the only mission of science is to illumine life but
not to govern it

Government by science and men of science, even if they style them-
selves positivists, the disciples of Auguste Comte, or even the disciples of
the doctrinaire school of German Cormmunism, cannot fail to be impotent,
ridiculous, inhuman, cruel, oppressive, exploiting, and pernicious.?

What I preach then is, up to a certain point, the revolt of life-against
science, or rather against government by science, not against the destruc-
tion of science—for that would be a high crime against humanity—but the
putting of science in its rightful place so that it would never forsake it
again.®

The Authoritarian Tendencies of the Scientists. Though we can be
almost certain that no scientist would dare to treat a man today as he treats
rabbits, nevertheless there remains the fear that scientists as a body, if per-
mitted to do so, might submit living men to scientific experiments, doubt-
Jess less cruel but none the less disastrous to their human victims. If scien-
tists cannot perform cxperiments upon the bodies of individuals, they are
cager to perform such experiments upon the collective body, and it is in
this that they must be unconditionally stopped.

The Savants as a Caste. In their present organization the monopolists
of science, who as such remain outside of social life, undoubtedly form a
separate caste which has much in common with the caste of priests. Scien-
tific abstraction is their Ged, living and real individuals their victims, and
they themselves the licensed and consecrated priests.

Science, in Contradistinction to Art, is Abstract. Science cannot go
cutside of the realm of abstractions. In this respect it is vastly inferior vo
art, which, properly speaking, has to do with general types and general
situations, but which, by the use of its own peculiur methods, embodies
them in forms which, though not living forms in the sense of real life, none
the Jess arouse in our imagination the feeling and recollection of life. In a
certain sense it individualizes types and situations which it has conceived;
and by means of those individualities without flesh and bone—and conse-
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quently permanent and immortal-which it has the power to create, it
recalls to our minds living, real individuals who appear and disappear before
our eyes. Art therefore is, as it were, the bringing back of abstraction to
life. Science, on the contrary, is the perpetual immolation of fugitive and
passing, but real life on the altar of eternal abstractions.*

Science and the Real Man, History, however, is not made by abstrace
individuals, but by real, living, and passing individuals, Abstractions do not
move by themselves; they advance only when borne by real people. But
for these beings who are composed not of mere ideas but of flesh-and-blood
reality—science has no heart. It considers them at most as material for in-
tellectual and social development. What does it care for the particular
conditions and the ephemeral fate of Peter or James?®

Since by its very nature science has to ignore both the existence and the
fate of the individual—of the Peters and Jameses—it must never be per-
mitted, nor must anyone be permitted in its name, to govern Peter and
James. For science in that case would be capable of treating them much the
samne as it treats rabbits. Or perhaps it would continue to ignore them. But
its licensed representatives—men who are far from being abstract but on
the contrary quite active men with real interests, yielding to the pernicious
influence which privilege inevitably exercises upon men—would finally end
up by fleecing those individuals in the name of science, just as they have
hitherto been fleeced by priests, politicians of all shades, and lawyers, all
of whom did it in the name of God, or of the State, or of Juridical Right.®

The Inevitable Results of a Government by Savants. But until the
masses have reached a certain level of education, will they not have to let
themselves be governed by men of science? God forbid! It would be better
for those masses to dispense with science altogether than to allow them-
selves to be governed by men of science. The first effect of the existence of
such a government would be to render science inaccessible to the people.
For such a government necessarily would be aristocratic, because existing
scientific institutions are aristocratic by their essential natare.

An aristocracy of intellect and learning! From a practical point of view,
this would be the most implacable and from the social point of view the
most arrogant and offensive aristocracy. And such would be the power
established in the name of science. Such a regime would be capable of para-
lyzing all life and movement in society. The scientists, ever presumptuous,
concceited and impotent, would want to meddle with everything, and as a
result the sources of life would dry up under their abstract and leamed
breath.”

Picture to yourself a learned academy composed of the most illustrious
representatives of science. Suppose that this academy were charged with
the task of legislating and organizing society, and that, inspired by the
purest love of truth, it dictates to society only laws which are in absolute
harmony with the latest discoveries of science. I maintain that such legisla-
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tion and such organization would be a monstrosity, and this for two reasons:

First, because human science is always and necessarily imperfect, and
when we compare what it has discovered with what remains to be discov-
ered we can say that it is still in its cradle. That is true to such an extent
that were we to force the practical life of men—collective as well as in-
dividual—into rigorous and exclusive conformity with the latest data of
science, we would thus condemn society as well as individuals to suffer
martyrdom on a Procrustean bed, which would soon dislocate and stifle
them, since life is always an infinitely greater thing than science.

The second reason is this: A society obeying legislation emanating from
a scientific academy, not because it understood the rationale of this legis-
lation—in which event the very existence of this academy would become
useless—but because the legislation, emanating from the academy, was im-
posed in the name of a science venerated without being understood—such
a sociery would be a society not of men but of brutes. It would be 2 second
edition of the wretched Paraguayan Republic which submitted so long to
the rule of the Society of Jesus. Such a society would sink rapidly to the
lowest stage of idiccy.

And there is a third reason which makes such a government impossible.
It is that a scientific academy, invested, so to speak, with absolute sovereign
power, were it composed even of the most illustrious men, would inevitably
and quickly end by becoming morally and intellectually corrupted. Such
has been the history of the academies even with the limited privileges they
have enjoyed up to the present.®

Government by Savants Ends in Repulsive Despotism. The metaphy-
sicians or positivists, all those knights of science and thought, in the name
of which they consider themselves entitled to dictate laws to life, all of
them are reactionaries—consciously or unconsciously so. And it is quite easy
to prove it.

Apart from metaphysics in general, which, even at the time of its most
flourishing condition, was studied by only a few people, science, taken in
its wider connotation, the more serious science, deserving such a name to
any extent, is within the reach of only a small minority. For instance, in
Russia, with its eighty million population, how many serious scientists are
there? Yes, there are thousands who hold forth on science, but people who
have a real knowledge of it can be counted only in hundreds.

But if science is to dictate its laws to life, the vast majority—millions of
men—will have to be governed by only a few hundred savants. And this
number would have to be reduced still further, for it is not every science
that renders one capable of governing society; and sociology, the science of
sciences, presupposes on the part of the fortunate scientists a serious knowl-
edge of all other scientists.

How many such scientists have we got not just in Russia but throughout
Europe? And so all these twenty or thirty savants are to rule the whole
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world! Can one conceive a more absurd and repugnant despotism? The
chances are that those thirty scientists would fall out among themselves,
but if they did work together it would be only to the woe of humanity.
... To be the slaves of pedants—what a fate for humanity!

Give them [the scientists] this full freedom [to dispose of the lives of
others] znd they will submit society to the same experiments which they
now perform, for the benefit of science, upon rabbits, cats, and dogs.

Let us honor the scientists on their proper merits, but let us not accord
them any social privileges lest we thereby wreck their minds and morals.
Let us not recognize on their part any other rights but the general right
freely to advocate their convictions, thoughts, and knowledge. Neither to
them nor to any one else should be given power to govern, for by the
operation of the immutable law of Socialism, those invested with such
power necessarily become oppressors and exploiters of society.®

Science and the Organization of Society. How could this contradic-
tion be solved? On the one hand, science is indispensable to the rational
organization of society; on the other hand, being incapable of interesting
itself with that which is real and living, it must not interfere with the real
or practical organization of society. This contradiction can be solved in
only one way: Science, as @ moral entity existing outside of the universal
social life and represented by a corporation of licensed savants, should be
liquidated and widely diffused among the masses. Called upon to represent
henceforth the collective conscicusness of society, science must in a real
sense become everybody’s property. In this way, without losing thereby
anything of its universal character, of which it can never divest itself with-
out ceasing to be science, and while continuing to concern itself with gen-
eral causes, general conditions, and general relations of things and individu-
als, it will merge in fact with the immediate and rea} life of all individuals.

That will be a movement analagous to that which made the Protestants
at the beginning of the Reformation say that there was no further need of
priests, for henceforth every man would be his own priest, each man, thanks
to the invisible and direct intervention of the Lord Jesus Christ, at last
being able to devour the body of God.

But here the question is not of Jesus Christ, nor of the body of God, nor
of political liberty, nor of juridical right-all of which come as metaphysical
revelations and, as is known, are all alike indigestible. And the world of
scientific abstractions is not a revealed world; it is inherent in the real
world, of which it is only the general or abstract expression and representa-
ton.

So long as it forms a separate domain, specially represented by a cor-
poration of savants, this ideal world threatens to take the place of the
Eucharist in relation to the real world, reserving for its licensed representa-
tives the duties and functions of priests. That is why it is necessary, by
means of general education, equally available for all, to dissolve the segre-
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gated social organization of science, in order that the masses, cessing to be
a mere herd, led and shom by privileged shepherds, may take into their
own hands their historic destinies,*®

CHAPTER § MQdB?"’ﬂ SC?:e'nCG
Deals 1 Falsities

The Seats of Modern Science. At present the science and scientists of
European schools and universities are in a state of systematic and premedi-
tated falsification. One might think that these schools were established
especially to poison bourgeois youth intellectually and morally. For the
schools and universities have become marts of privilege where falsehood is
sold both at wholesale and retail.

We are not going to point to theology, the science of divine falsehood;
to jurisprudence, the science of human falsehood; to metaphysics, or ideal-
istic philosophy—~which are sciences of all kinds of half-lies. But we shall.
point here to such sciences as history, philosophy, politics, and economic
science, which are falsified by being deprived of their true basis, nararal
science, and are based to an equal extent on theology, metaphysics, and
jurisprudence. One can say without fear of exaggeration that any young
man who is graduated from these universities and is imbued with those
sciences, or rather with systematized lies and half-lies which arrogated
to themselves the name of science, is lost unless special circumstances arise
which may save him from that fate.

The professors—those modern priests of licensed political and social
quackery—poison the university youth so effectively that it would need a
miracie to cure them. By the time a young man is graduated from the uni-
versity, he has already become a full-fledged doctrinaire, full of self-conceit
and contempt for the rabble, whom he is quite ready to oppress, and espe-
cially to exploit, in the name of his inteilectual and moral superiority. The
younger such a person is, the more pernicious and reprehensible he becomes.

The Revolutionizing Character of Natural Sciences. It is altogether
different with the faculty of exact and natural sciences. Those are genuinely
scientific. They are foreign to theology and metaphysics and are inimical
to all fictions, being exclusively based apon exact knowledge, upon con-
scientious analysis of facts, and upon pure reasoning, that is to say upon
the individual’s common sense, broadened by the well co-ordinated experi-
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ence of all. As much as the idealistic sciences are aristocratic and authori-
tarian, so arc the natural sciences democratic and extensively Iiberal. And
therefore what do we see in practice? Young men who have studied the
idealistic sciences eagerly enter the party of exploiters and reactionary doc-
trinaires, while those who have studied natural sciences join, with equal
cagerness, the party of the Revolution, and many of them are frankly revo-
lutionary Socialists.!

Education and Science Are Now the Privilege of the Bourgeoisie.
In all the Furopean States it is only the bourgeoisie, an exploiting and
dominating class—including the nobility, which today exists only in name
—that receives a more or less serious education. Apart from that, a special
minerity is produced from the midst of the bourgeoisie, one which devotes
itself exclusively to the study of the greater problems of philosophy, social
science, and politics. It is this minority that, properly speaking, constitutes
the newest aristocracy of the licensed and privileged “intellectuals.” Tt is
the quintessence and the scientific expression of the spirit and interests of
the bourgeoisie.

Science and Its Progress at the Service of the Bourgeoisie. The modern
universities of Europe, which form a sort of scientific republic, render in
the present day the same services to the bourgeoisie which at one time the
Catholic church rendered to the nobility; and just as Catholicism once
sanctioned the violence perpetrated by the nobility upon the people, so
does the university, this church of bourgeois science, explain and legitimize
the exploitation of the same people by bourgeois capital. Is it any wonder
that in the great struggle of Socialism against bourgeois political economy,
the official science of today has decisively taken and continues to take the
side of the bourgeoisie??

Most of all we blame science and the arts for extending their benefits
and exercising their influence only over a very small section of society, to
the exclusion and therefore to the detriment of the great majority. In this
connection one can now say about progress in science and art the same that
has already been said with so much reason about the amazing development
of industry, commerce, and credit—in a word, of the social wealth in the
most civilized countries of the modern world.?

Technical Progress Under Capitalism Paralleled by Growth of Poverty
Among the Masses. The progress is stupendous—that is true. But the more
it grows, the more does it become the cause of intellectual and consequently
of material slavery, the cause of poverty and mental backwardness of the
people; for it constantly deepens the gulf separating the intellectual level
of the privileged classes from that of the greatr masses of the peoplet

The Proletariat Must Takec Possession of Science. It us not lay the
blame on consequences, but turn instead to root-causes. The science of the
schools is the product of the bourgeois spirit; and the representatives of this
science were born, grew up, and were educated in a bourgeois environ-
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ment, under the influence of the spirit and exclusive interests of the latter,
Therefore it stands to reason that this science, as well as its representatives,
should be inimical to the real and full emancipation of the proletariat, and
that their economic, philosophical, political, and social theories, consist-
ently worked out in the same spirit, should have for their aim only to prove
the incapacity of the working masses and accordingly the mission of the
bourgeoisie to govern them to the end of time, since wealth gives it knowl
edge and knowledge in turn affords it the opportunity to grow still richer.

How can the workers break this vicious circle? They must, of course,
acquire knowledge and take possession of science-this mighty weapon
without which, it is true, they can make revolutions, but lacking which
they will never be able to erect upon the ruins of bourgeois privileges the
equality of rights, justice, and liberty which constitute the true basis of all
their political and social aspirations.®

CHAPTER 6 Man: A'nimal
and Human Nature -

The Unity of Man and Nature. Man forms together with Nature a
single entity and is the material product of an indefinite number of exclu-
sively material causes.?

Monism and Dualism: the Universal Consciousness of Humanity. To
people who think logically and whose minds fonction on the level of mod-
ern science, this unity of the Universe or of Being has become a well estab-
lished fact. One must recognize, however, that this fact, which is so simple
and self-evident that anything opposed to it appears to us as being absurd,
finds itself in flagrant contradiction to the universal consciousness of hu-
manity. The latter, manifesting itself in the course of history in widely
diverse forms, always unanimously recognized the existence of two distinct
worlds: the spiritual and the material world, the divine and the real world.
Beginning with the crass fetichists who worshiped in the world surrounding
them the action of a supernatural power embodied in some material object,
all the peoples believed and still believe in the existence of some kind of
a divinity,

The Irrefutability of Dualism. This imposing unanimity, in the opin-
ion of many people, carries more weight than the proofs of science; and if
the logic of a small number of consistent but isolated thinkers contradicts
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this universal assent, the worse — so these people declare — for that Jogic.
... Thus the antiquity and universality of belief in God have become, con-
trary to all science and all logic, irrefutable proofs of the existence of God.
But why should it be so? Until the age of Copernicus and Galileo, the
whole world, with the exception of the Pythagoreans, believed that the
sun revolved around the earth. Did the universality of such a belief prove
the validity of its assumptions? And always and everywhere, beginning with
the origin of historic society down to our own period, a small conquering
minority has been, and still is, exploiting the forced labor of the masses of
workers—slaves or wage-earners. Does it follow that the exploitation of the
labor of someone else by parasites is not an iniquity, robbery, and theft?

Absurdity is Old—Truth is Young. Here are two examples which
show that the arguments of our Deists are utterly worthless. And indeed:
There is nothing more universal, more ancient, than absurdity; it is truth,
on the contrary, that is relatively much younger, always being the result,
the product of historic deveiopment, and never its starting point. For man,
by origin, the cousin, if not the direct descendant, of the gorilla, started
out from the dark night of animal instinct in order to arrive at the broad
daylight of reason. This fully accounts for his past sbsurdities and party
consoles us for his present errors.

The Character of the Historic Development of Humanity., The entire
historic development of man is simply a process of progressive removal
from pure animality by way of creating his humanity. Hence it follows
that the antiquity of an idea, far from proving anything in favor of it,
should on the contrary arouse our suspicions. As to the universality of a
fallacy, it proves only one thing: the identity of human nature at all times
and in every climate,?

The Origin of Man. Organic life, having begun with the simplest
hardly organized cell, and having led it through the whole range of trans-
formation—from the organization of plant life to that of animal life—has
finally made a man out of it?

Our first ancestors, our Adams and Eves, were, if not gorillas, very near
relatives of theirs; omnivorous, intelligent, and ferocious beasts, endowed
in 2 higher degree than the animals of any other species with two precious
faculties: the thinking faculty and the urge to rebel.

Thought and Rebellion. These two faculties, combining their pro-
gressive action throughout the history of mankind, represent in themselves
the negative moment,* aspect, or power in the positive development of
human animality, and consequently create all which constitutes humanity
in man.#

Idealists of all schools, aristocrats, and bourgeois, theologians and meta-
physicians, politicians and moralists, clergymen, philosophers, and poets—

* The term “moment” is used here as a synonym for the term “factor,” 4s in the expres-
sion, “the psychological moment.” - James Guillaume,
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not forgetting the liberal economists, zealous worshipers of the ideal, as
we know--are greatly offended when told that man, with all his magnificent
intelligence, his sublime ideas, and his boundless aspirations, is—like all else
existing in the world—-nothing but matter, only a product of vile matter.%

Man, like everything else in Nature, is an entirely material being. The
mind, the thinking faculty, the power to receive and reflect different ex-
ternal and internal sensations, to bring them back to memory after they
have passed away and to reproduce them by the power of imagination, to
compare and distinguish them from one anotber, to abstract common deter-
minations and thus to create general or abstract concepts, and finally the
ability to form ideas by grouping and combining concepts in accordance
with various methods—in a word, intelligence, the sole creator of our whole
ideal world—is a property of the animal body and especially of the alto-
gether material mechanism of the brain.®

The Material Source of the Moral and InteHectual Acts of Man.
What we call intelligence, imagination, memory, feeling, sensation, and
will, are to us but the various properties, functions, and activities of the
human body.”

Science has established that all the intellectual and moral acts which
distingoish man from the other animal species, such as thought, the mani-
festations of human intelligence and conscious will, have as their only source
the purely material, although doubtless highly perfect, organization of mgn;”
without the shadow of intervention by any spiritual or extra-material
agency. In short, they are the products resulting from a combination of
the diverse, purely physiological functions of the brain.

This discovery is of immense importance from the point of view of
science as well as that of life. . . . There are no more gaps of discontinuity
between the natural and the human worlds. But just as the organic world,
which, being the continuous and direct development of the non-organic
world, differs from the latter by the introduction of an active new ele-
ment—organic wmatter (produced not by the intervention of some extra-
material cause—but by the combinations of the same non-organic matter,
hitherto unknown to us, and producing in turn, upon the basis and under
the conditions of the non-organic world, of which it is the highest result,
all the richness of plant and animal life)—in the same way the human
world, being the direct continuation of the organic world, is essentially
distinguished from the latter by the new element—thought. And that new
clement is produced by the purely physiological activity of the brain and
produces at the same time within this material world and under both
organic and inorganic conditions, of which it is the final recapitulation, ail

- that we call the intellectual and moral, political and social, development of
man—the history of hamanity.®

‘The Cardinal Points of Man's Existence. The cardinal points of the
most refined human existence, as well as of the most torpid animal exist-
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ence, will always remain the same: to be born, to develop and grow; to
work in order to eat and drink, in order to have shelter and defend oneself,
in order to maintain one’s individual existence in the social equilibrium of
his own species; to love, reproduce and then to die. . . .

Nature Knows of No Qualitative Differences. For man we have to
add to these points only one new element—thought and understanding—a
faculty and a need which doubtless are already found in a lesser but quite
perceptible degree in those animal species which by their organization
stand nearest to man; for it seems that Nature knows of no absolute quali-
tative differences, and that all such differences are in the last analysis
reduced to differences in quantity, which, however, only in man attain
such commanding and overwhelming power that they gradually transform
all his life.

Wrong Conclusions from the Fact of the Animal Descent of Man.
As it has been well observed by one of the greatest thinkers of our age,
Ludwig Feuerbach, man does everything the animals do, only he does it
in a more and more bumane way. Therein les all the difference, but it
is an enormous difference.®

In this connection it will not be amiss to repeat the above to many of
the partisans of modern naturalism or materialism, who, because man in
our days has discovered his full and complete kinship with all the other
animal species and his immediate and direct descent from the earth—and
also because man has renounced the absurd and vain boastings of spiritual-
ity which, under the pretext of granting him absolute liberty, condemned
him in fact to perpetual slavery—imagine that this gives them the righe to
shed all respect for man. Such people may be compared to lackeys, who,
having found out the plebeian origin of one eliciting respect by his natural
dignity, believe themselves entitled to treat him as their equal, for the
simple reason that they cannot conceive of any other dignity but the one
preduced by aristocratic birth. Others are so happy over the discovery of
man’s kinship with the gorilla that they would gladly retain him in the
animal state, and they refuse to understand that man’s whole historic
mission, his dignity and liberty, consist in getting further and further away
from that state.®

The Historic World. Yes, man does everything the animals do, only
he does it in a more and more bumane way. Therein lies all the difference,
but it is an enormous difference. It embraces all civilization, with all the
marvels of industry, science, and the arts; with all the developments of
humaniry-religious, esthetic, philosophic, political, economic, and social—
in a word, the whole domain of history. Man creates this historic world
by the exercise of an active power which is found in every living being,
which constitutes the essence of all organic life, and which tends 1o assimi-
late and transform the external world in accordance with everyone’s needs.
The active force is of course instinctive and inevitable, and precedes any
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thought, but when illumined by man’s reason and determined by his con-
scious will, it becomes transformed within man and for man into intelli-
gent and free labor.1

Labor Is a Necessity. All animals must work in order to live. Al of
them, according to their needs, their understanding, and their strength,
take part, without noticing or being aware of it, in this slow work of
transforming the surface of the earth into a place more favorable to
animal lfe. But this work becomes properly human only when it begins
to satisfy, not merely the fixed and inevitably circumscribed needs of
animal life, but also those of the thinking and speaking social being who
endeavors to win and realize his freedom to the full??

Stavery in Nature. The accomplishment of this immense, boundless
task is not only effected by man’s intellectual and moral development, but
also by the process of material emancipation. Man becomes man in reality,
he conquers the possibility of development and inner perfection provided
only that he breaks, to some extent at least, the slave-chains which Natare
fastened upon its children. Those chains are hunger, privation of all sorts,
physical pain, the influence of climate and seasons, and in general, the thou-
sands of conditions of animal life which keep the human being in almost
absolute dependence upon his immediate environment; the constant dangers
which in the guise of natural phenomena threaten him on all sides; the per-
petual fear which lurks in the depths of all animal existence and which
dominates the natural and savage individual to such an extent that he findy
within himself no power of struggle or resistance; in other words, not a
single element of the most absolute slavery is lacking.®

Fear Compels Struggle. The perpetual fear which he feels, and which
underlies every animal’s existence, form also, as I shall be able to show later,
the first basis of every religion. It is this fear that makes it necessary for
the animal to struggle throughout its life against dangers threatening it from
the outside; and to maintain its own existence—individual and social—at the
expense of everything surrounding it. . . .

Work Is the Highest Law of Life. Every animal works; it lives only
by working. Man as a living being, is not exempt from this necessity, which
is the supreme law of life. He must work in order to maintain his existence,
in order to develop in the fulness of his being. There exists, however, an
enormous difference between the work of man and the work of animals of
all species. The work of animals is stagnant, because their intelligence is
stagnant; on the contrary, man's work is progressive, his intelligence being
highly progressive in character.

The Superiority of Man. Nothing proves better the decisive inferiority
of all animal species, compared to man, than the incontestable fact that the
methods and results of work, individual and collective, of the many other
animal species,—while frequently being so ingenious as to give the impres-
sion of being guided and effected by scientifically trained intelligence,—do
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not change and hardly improve at all. Ants, bees, beavers, and other ani-
mals which live in societies do now precisely the same thing which they
were doing 3,000 years ago, showing that there is nothing progressive about
their intelligence. Today they are just as skilled and just as stupid as they
were thirty or forty centuries ago.

Progress in the Animal World. There is certainly a progression in the
animal world. But it is the species themselves, the families, and even the
classes, that undergo slow transformations, driven along by the struggle for
existence—the supreme law of the animal world, by virtue of which intelli-
gent and energetic organizations force out inferior species that show them-
selves incapable of holding their own in the constant struggle, In this respect
—and only in this one—there is movement and progress in the animal world.
But within the species themselves, within the families and classes of animals,
such movemnent and progress are absent or nearly absent.}*

Character of Man’s Work. Man's work, from the point of view of
methods as well as of results, is just as capable of progressive development
and improvement as his intelligence. Man builds his world by combining
his neuro-cerebral energy with his muscular work, his scientifically trained
mind with physical power, and by applying his progressive thought to
work, which, being at first exclusively animal, instinctive, blind, and almost
mechanical, becomes more and more rational as time goes on.

In order to visualize this vast ground which man has covered in the
course of his historic dcve]opment, one must compare the huts of the sav-
ages with the beautiful palaces of Paris which the brutal Prussians thought
themselves destined by Providence to destroy, and also compare the pitiful
armarmnents of primitive populations with the terrible machines of destruc-
tion which came as the last word of German civilization®

CHAPTER 7 Maﬂ as CO?ZQZLETOT OfNatu?"e

What all the other animal species, taken together, could not accompl'ish,
was done by man. He actually transformed the greater part of the earth,
making it into a habitable place fit for human civilization. He overcame and
mastered Nature. Fle turned this enemy, the first terrible despot, into 2
useful servant, or at least into an ally as powerful as it is faithful

What Does ft Mean to Conquer Nature? It is necessary, however, to
have some idea about the true meaning of the expressiom: T conguer Na-
ture or master Nature. . . . The action of Man upon Nature, like any other
action in the world, is inevitably determined by the laws of Nature. It is,
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without doubt, the direct continuation of the mechanical, physical, and
chemical action of all inorganic, complex, and elementary entities. It is the
most direct continuation of the action of plants upon their natural environ-
ment and of the more and more developed and conscious action of all ani-
mal species. It is indeed nothing but animal action, governed by progressive
intelligence and science, both of which are a new mode of transformation
of matter in man; hence it follows that when man acts upon Nature, it is
in reality the case of Nature working upon itself. And one can see clearly
that no rebellion against Nature is possible.?

Max: and the Laws of Natare. Therefore man will never be able to
combat Nature; he canpot conquer nor master it. When man undertakes and
commits act which seemingly militate against Nature, he once more obeys
the laws of that very same nature. Nothing can free him from their domina-
tion; he is their unconditional slave. But this indeed is no slavery at all, inas-
much as every kind of slavery presupposes two beings existing side by side
and one of them subject to the other. Man being a part of Nature and not
outside of it therefore cannot be its slave?

Yet still, in the heart of Nature, there exists a slavery from which man
must free himself if he does not want to renounce his humanity; this is the
natural world which envelops him and which is usually called external
Nature. it is the sum total of things, phenomena, and living beings which
envelop and keep on tormenting man, without and outside of which he
could not exist for even one solitary moment, but which nevertheless seem
to be plotting against him so that every moment of his life he is forced to
fight for his existence. Man cannot escape from this external werld, for it
is only in this world that he can live and draw his sustenance, but at the
same time he has to safeguard himself against it, for it always seems intent
upon devouring him.?

What then is the meaning of the expression: To combat, to muaster
Nature? Here we have an everlasting misunderstanding, which is due to the
two-fold meaning given to the term Nature. On the one hand Nature is
regarded as the universal totality of things and beings as well as of narural
laws; against Nature thus conceived, as I have already pointed out, no
struggle of any kind is possible, for this kind of Nature envelops and com-
prises everything; it is the absolute, all-powerful being. On the other hand,
by Nature is understood the more or less limited totality of phenomena,
things, and beings which envelop man; in short, his external world. Against
this external Nature, struggle is not only possible but inevitable, being
forced by universal Nature upon everything that lives or exists.

For, as I have already pointed out, everything that exists and every lv-
ing being carries within itself the two-fold law of Nature: 1. No existence
is possible outside of one’s natural environment and its external world;
2. In that external world only that can maintain iself which exists and lives
at the expense of that world and is in constant struggle against it.
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The Necessity of Struggle Against External Nature. Man, endowed
with faculties and attributes which universal Nature bestowed upon him
can and should conquer and master this external world. He, on his part,
must subdue it and wrest from it his freedom and humanity.4

Long before the beginnings of civilization and history, during a far dis-
tant period which may have lasted many thousands of years, man was
nothing but a wild animal among many other wild animals—a gorilla, per-
haps, or a close relation to it. A carniverous or—which is more likely—an
omnivorous anirmal, he was no doubt more voracious, savage, and fierce than
his cousins of other species. Like the latter he worked and waged a de-
structive struggle.

The Ideal State: What Brought Man out of the Brute Paradise?
This was the state of innocence, glorified by all kinds of religions—the ideal
state so much extolled by Jean Jacques Rousseau. What forced him out of
this animal paradise? It was his progressive intelligence, naturally, neces-
sarily, and gradually applied to his animal work. . . . Man’s intelligence
develops and progresses only through knowledge of real things and facts;
only through thoughtful observation and an ever more and more exact and
painstaking examination of the relations and the regular sequences of the
phenomena of Nature, and of the various stages of their development,—in
short, of their inherent laws.

Knowledge of Nawural Laws Furthers Human Aims. Once man ac-
quires knowledge of these laws governing all beings, himself included, he
learns to foresee certain phenomena enabling him to forestall their effects or
to safeguard himself against their unwelcome and harmful consequences.
Besides, this knowledge of the laws governing the development of the
phenomena of Nature applied to his muscular work, which at first is purely
instinctive and animal in its character, enables him in the long run to derive
benefit from those natural things and phenomena, the totality of which con-
stitutes the eternal world, the same world which was so hostle at first,
bur which, owing to science, ends up by contributing powerfully toward
the realization of man’s aims.®

Man Slow to Utilize Fire. Many centuries passed before man, who was
just as wild and dull-witted as the apes, learned the art, now so radimentary,
trivial, and at the same time so valuable, of making fire and using it for his
own needs. . . . Those extremely simple arts, which today constitute the
domestic economy of the least civilized peoples, involved immense inventive
efforts on the part of the earliest generations. That accounts for the des-
perately slow tempo of man’s development during the pre-historic period,
compared with his rapid development in our days.

Knowledge Is the Weapon of Victory. It was in this manner that man
transformed and continues to transform his environment, external Nature,
that he conquers and masters it. Did this come as a result of man's revolt
against the laws of universal Nature, which embraces all that exists and
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which also constitute’s man’s nature? On the contrary. It is through the
knowledge and the most attentive and exact observation of this law, that
man succeeds not only in freeing himself from the yoke of external Nature,
but likewise in at least partly subduing it

But man does not content himself zlone with that. Just as the human
mind is capable of making an abstraction out of its own body and person-
ality, and treating it as an external object, so does man, who is constantly
driven on by an inner urge inherent in his being, apply the same procedure,
the same method, in order to modify, correct, and perfect his own nature.
This is a natural inner yoke which man must also learn to shake off.

At first this yoke appears to him in the form of his own weakness, im-
perfection, or personal infirmities—bodily as well as intellectual and moral
infirmities—and then it appears in the most general form of his brutality or
animality contrasted with his human nature, which progressively grows
within him as his social environment develops.®

Battling Inner Slavery. Man has no other means of struggling against
this inner slavery except through the science of the natural laws governing
his individual and collective development and the application of that science
to his individual training (by means of hygiene, physical exercise, exercis-
ing of his affections, mind, and will, and likewise by means of a rational
education), as well as to the gradual change of the social order.

Universal Nature Is Not Hostile to Man. Being the ultimate product
of Nature on this earth, man, through his individual and social develoPchftT
continues, so to speak, the work, creation, movement, and life of Nature.
His most intelligent and abstract thoughts and actions, which as such are
far removed from what is usually called Nature, are in reality only Na-
tare’s new creations and manifestations. Man's relations to this universal
Narure cannot be external, cannot be those of slavery or of struggle; he
carries this Nature within himself and is nothing outside of it. But in
studying its laws, in identifying himself in some measure with them, in
transforming them by a psychological process of his own brain into ideas
and human convictions—he frees himself from the triple yoke imposed upon
him, first by external Nature, then by his inner individual nature, and
finally, by society, of which he is a product.?

No Revolt Is Possible Against Universal Nature. ¥t seems to me quite
evident from what has already been said that no revolt is possible on the
part of man against what I call universal causality or universal Nature; the
latter envelops and pervades man; it is within and ourside of him, and it
constitutes his whole being. In revolting against this universal Nature, he
would revolt against himself. It is evident that man cannot even conceive
the slightest urge or need for such a revolt; since he does not exist apart from
Universal Nature, since he carries it within himself and since at eVEry mo-
ment of his life he finds himself wholly identical with it, he cannot consider
or feel himself a slave of this Nature.
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On the contrary, it is only by studying and by making use, by means of
his thought, of the external laws of this Nature—laws which manifest them-
selves equally in everything constituting his external world as well as his
own individual development (bodily, intellecrual, and moral)—that he suc-
ceeds in gradually shaking off the yoke of external Narure, of his own
natural imperfections, and as we shall see further on, the yoke of an authori-
tarian social organization.

The Dichotomy of Spirit and Matter. But how then could there arise
in man’s mind the historic thought of separation of spirit and matter? How
could man ever conceive this impotent, ridiculous, but at the same time his-
toric attempt to revolt against Nature? This thought and attempt occurred
simultaneously with the historic conception of the idea of God, of which
in effect they are the necessary corollary. Man at first understood by the
word Nature only what we call external Nature, his own body included.
What we call universal Nature he called “God”; hence the laws of Nature
appeared not as inherent laws but as manifestations of the Divine Will, God’s
commandments imposed from above upon Nature a5 well as upon man. In
line with this, man, siding with God, whom he himself created in opposition
to Nature and his own being, declared himself in revolt against Nature, and
laid the foundation for his own political and social slavery.

Such has been the historic work of all the religious cults and dogmas.®

CHAPTER 8 M?:'nd dnd Will

Man’s Life Is the Continuation of Animal Life; Intefligence Is a
Quantitative but Not a Qualitative Difference. The individual as well as
the social life of man was in the beginning nothing but the immediate con-
tinuation of animal life—complicated by a new element: the faculty of
thinking and speaking.

Man is not the only intelligent animal on earth. Far from it. Comparative
psychology proves that there is no animal which is altogether devoid of
intelligence, and that the closer a species approaches man in its organization
and especially in the structure of its brain, the higher it stands in the devel-
opment of its intelligence. But only in man does intelligence reach the high
stage of development which can properly be called the thinking faculty;
that is, the power to compare, separate, and combine the representations of
external and internal objects given to us by our senses; to form groups of
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such representations; and then again to compare and combine those groups,
which are not real entities nor representations of objects perceived by our
senses, but only abstract notions formed and classified by the work of our
mind, and which, retained by our memory—another faculty of our brain—
become the starting point or basis for those conclusions which we call ideas.

Only Man Is Endowed with the Power of Speech, Al} these functions
of our brain would be impossible if man were not endowed with another
faculty, complementing the thinking faculty and being inseparable from it:
the faculty to incorporate, so to speak, and to identify by external signs all
the operations of the mind, the material movements of the brain, up to their
most subtle, most complicated variations and modifications; in short, if man
were not endowed with the power of speech. All other animals have a lan-
guage—~who doubts that? But since their intelligence never rises above
material representations, or, what is more—above the most elementary com-
parison and combination of those representations—their language, lacking
organization and incapable of development, can express only material sen-
sations and notions but never ideas?

From these ideas man deduces conclusions or necessary logical applica-
tions. We meet people, alas, quite often, who have not yet reached the full
possession of this faculty, but we never saw or heard any member of an
inferior species exercising this faculty, unless we are given the instance of
Balaam’s ass, or of other such animals recommended by various religions to-
our faith and esteem. Thus we can say, without fear of being refured, that
of all the animals living upon this earth only man is able to think.

The Faculty of Abstraction. Only man is endowed with this power of
abstraction, no doubt developed and fortified within the huran species by
age-long exercise. By inwardly and gradually elevating man above the ob-
jects surrounding him, above all that which is called the external world, and
even above himself 45 an individual, this faculty enables man to conceive, to
create the idea of the totality of existences, of the Universe, of Infinity or
the Absolute—an idea altogether abstract and, if you please, devoid of any
content, but nevertheless an all-powerful idea, and the instrumental cause of
al] the subsequent conquests of man. For it is this idea only that forces him
out of the sham beatitudes and the stupid innocence of the animal paradise,
in order to lead him to the triumphs and the infinite torments of a bound-
less development,

The Germ of Analysis and Scientific Experiments. Owing to this fac-
ulty of abstraction, man, by rising above the immediate pressure exercised
by all external objects upon every individual, can compare one object with
the others and observe their relations. Here is the beginning of analysis and
of experimental science. And owing to this same faculty, man undergoes a
process of inner bifurcation, rising above his own drives, instincts, and
urges, in so far as these are of a passing and particular nature. This enables
him to compare his inner drives just as he compares external objects and
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movements, and to side with some against others in accordance with the
(social) ideal crystalizing within him, Here we already have the awaken-
ing of conscience and of what we call will?

The Fruman World Begins. With the first awakening of thought mani-
fested in speech begins the exclusively human world, the world of abstrac-
tions. Owing to this faculty of abstraction, as we already have said, man,
born and produced of Nature, creates for himself, in the midst of and under
the conditions of this sarne Nature, s second existence which conforms with
and is progressive in the same way as his ideal.

The Dialectics of Human Development. Whatever lives, we add for
greater clarity, tends to realize itself in the fullness of its being. Man, at the
same time both a thinking and a living entity, must first of all know himself
in order to attain full self-realization. This is the cause of the vast lag which
we observe in his development and by reason of which many hundreds of
centuries were necessary for man to arrive at the present state of society in
the most civilized countries—a state that is still far behind the ideal toward
which we are heading. Man had to exhaust all the stupidities and all possible
adversities in order to be able to realize the modicum of reason and justice
which now prevails in the world,

The last phase and the supreme goal of all human development is liberty.
Jean Jacques Roussean and his disciples were wrong in secking this liberty
in the beginnings of history when man, still totally lacking any self-
knowledge and therefore quite incapable of working out any kind of con-
tract, was suffering under the yoke of that inevitability of natural life to
which all animals are subject.

Nature and Human Freedom. Man could free himself from this yoke,
in 2 certain sense, only by the gradual use of his reason, which, although
developing very slowly, discerned little by little the laws governing the ex-
ternal world as well as those which are inherent in our own nature, and
appropriated them, so to say, by transforming them into ideas—almost spon-
taneous creations of our own brains. While continuing to obey those laws
man in reality simply obeyed his own thoughts.

In respect to Nature this is for man the only possible dignity and free-
dom. There will never be any other freedom; for natural laws are immurable
and inevitable; they are the very basis of all existence, and constitute our
own being, so that no one can rebel against them without immediately arriv-
ing at the absurd or without causing his own destruction. But in recognizing
and assimilating them with his own mind, man rises above the immediate
pressure of his external world, and then, becoming in turn a creator, hence-
forth obeying only his own ideas, he more or less transforms the latter in
accordance with his progressive needs, impressing wpon it to some extent
the image of his own humanity.

Universal Conation and the ¥lan Vitale. Thus what we call the hu-
man world has no other immediate creator but man himself, who preduces
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it by overcoming step by step the external world and his own bestiality,
thus gaining for himself his liberty and human dignity. He conquers them,
impelled by a force which is independent of him, an irresistible force in-
herent in all living beings. This force is the universal current of life, the
same one which we call universal causality, Nature, which manifests itself
in all living beings, plants or animals, in the urge of every individual to
realize for himself the conditions necessary for the life of its species—that
is, to satisfy his needs.

Free Will. This urge, this essential and supreme manifestation of life,
constitutes the basis of what we call will. Inevitable and irresistible in all
the animals, the most civilized man included, instinctive (one might almost
say mechanical) in the lower organisms, more intelligent in the higher
species, it reaches full awareness only in man, who, owing to his intelli-
gence (which raises him above instinctive drives and enables him to com-
pare, criticize, and regulate his own needs), is the only one among all the
animals on earth possessing conscious self-determination—a free awill,

Freedom of Wili ¥s Only Relative. It stands to reason that this free-
dom of human will in the face of the universal life current or this absolute
causality, in which every will is, so to speak, only a streamlet, has no other
meaning but the one given to it by reflection, inasmuch as it is opposed to
mechanical action or even instinct. Man apprehends and is clearly aware of
natura} necessities which, being reflected in his brain, are rebomn thmugh
a litle known physiological process as the logical succession of his"own
thoughts. This comprehension in the midst of his absolute and unbroken
dependence gives him the feeling of self-determination, of conscious, spon-
taneous will and liberty.

Natural Drives Are Sublimated but Not Suppressed by Man. Short of
suicide—partial or total-no man can free himself from his natural urges,
but he can regulate and modify them by striving more and more to make
them conform to what at different epochs of intellectual and moral develop-
ment he calls the just and beautiful®

Freedom of Will Is Qualified but Not Unconditional. Since every man
at his birth and during the whole course of his development throughout his
life, is nothing else but the result of a countless number of actions, circum-
stances, and conditions, material and social, which continue shaping him as
long as he lives, where could he—a small, transient, and hardly perceptible
link in the universal concatenation of all past, present, and future beings—
get the power to break by an act of will this ecternal and all-powerful soli-
darity, this absolute and universal entity which has real existence but which
no human imagination can ever hope to comprehend?

Let us recognize once for sll that against this universal Nature, our
mother who shapes us, brings us up, feeds us, surrcunds, and permeates us
to the marrow of our bones, to the deepest recesses of our intellectual and
moral being, and which end by smothering us in her maternal embraces—
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that against this universal Nature there can be neither independence nor
revolt.

Rational Liberty: The Only Possible Liberty. True, man, with the aid
of knowledge and by the thoughtful application of the laws of Nature,
gradually emancipates himself, but not from the universal yoke which he
bears, rogether with all the living beings and the existing things that come
into and disappear in this world. Man only frees himself from the brutal
pressure exercised upon him by his own external world—material and social
~which includes all the things and all the men surrounding him. He rules
over things through science and work; as to the arbitrary yoke imposed by
men, he throws it off through revolution.

Such is the only rational meaning of the word liberzy: that is, the rule
over external things, based upon the respectful observation of the laws of
Nature, It is independence from the pretensions and despotic acts of men;
it is science, work, political revolt, and, along with all that, it is finally the
well thought-out and free organization of the social environment in con-
formicy with the natural laws inherent in every human society. The first
and last condition of this liberty rests then in absolute submission to the
omnipotence of Nature, and the observation and the most rigid application
of its laws.*

Like Mind, Will Is 2 Function of Matter. Like intelligence, will then
is not a mystic, immortal, and divine spark which was miraculously dropped
down from Heaven to earth to give life to pieces of flesh, to lifeless bodies.
It is the product of organized and living flesh, the product of the animal
organism. Man’s organism is the most perfect of all organisms, and, conse-
quently, man’s will and intelligence are relatively the most perfect and
above all the most capable of ever greater progress and perfection,

Neural and Muscular Power. Will, like intelligence, is a neural fac-
ulty of the animal organism and has the brain as its special organ. . . . Mus-
cular or physical force and neural force, or the power of will and intefli-
gence, have this in common: first, that every one of them depends upon the
organization of the anirmal which the latter received at birth and which in
consequence is the product of a multitude of circumstances and causes not
only lying outside of this animal organization but preceding it; and second,
that all are capable of development with the aid of exercise and training,
which once more goes to prove that they are the product of external
causes and actions,

It is clear that being in respect to their nature and their intensity simply
the effects of causes that are altogether independent of them, these forces
themselves have only relative independence in the midst of that universal
causality which constitutes and embraces the worlds. What is muscular
force? It is a materizl force of certain intensity generated within the animal
by the concurrence of influences or antecedent causes and which at a given
moment enables the animal to oppose to the pressure of external forces not
absolute but a somewhat relative resistance.
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Will Is Determined by Structure of Organism. The same holds true
about the moral force which we call the power of will. All animal species
are endowed with this power in various degrees, and this difference is first
of all determnined by the particular nature of their organism. Among all the
animals of this earth the human species'is endowed with it to the highest
extent. But even within this very species not all individuals receive at their
birth an equal volitional disposition, the greater or lesser will-capacity being
determined beforehand by the relative health and normal development of
one’s body, and above all by a more or less fortunate brain structure. Here
then, at the very beginning, we have a difference for which man is in no
way responsible. Is it my fault that Nature endowed me with an inferior
will-capacity? The most rabid theclogians and metaphysicians will not dare
say that what they call souls—that is, the sum total of affective, intellectuaal,
and volitional faculties which everyone receives at birth-are all equal.

The Role of Exercise in the Training of the Will. True, the volitional
faculty, as well as the other faculties of man, can be developed by education
and appropriate exercises, Those exercises accustom children gradually to
refrain from manifesting immediately every slight impression, and to con-
trol more or less the reflex movements of their muscles when stimulated by
internal and external sensations transmitted by their nerves.

Ar a later stage, when a certain degree of the power of reflection is
developed within the child by an education suitable to his character, the
same exercise, becoming in tarn more and more conscious in character and
calling to its aid the merging intelligence of the child and basing itself to a
certain extent upen the violitional power developing within him—trains the
child to repress the immediate expression of its feelings and desires and to
subject all the voluntary movements of the body, as well as that which is
called its soul, its very thought, its words and acts, to a dominant aim,
whether good or bad. '

Is Man Responsible for His Upbringing? Man's will, thus developed
and trained, is evidently nothing else but the product of influences lying
outside of him and, reacting upon the will, they determine and shape it in-
dependently of his own resolves. Can a man be held responsible for the
upbringing, bad or good, adequate or inadequate, which he gets? .

Up to a certain point man can become his own educator, his own in-
structor as well as creator. But it is to be seen that what he acquires is only
a relative independence and that in no way is he released from the inevitable
dependence, or the absolute solidarity by which he, as a living being, is
irrevocably chained to the natural and social world.
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CHAPTER ¢ Mafn Subject
To Universal Inevitability

Animal or Human Will Is Not the Creative Motive Power. It having
been proven that animal will, human will included, is an altogether formal
power, capable, as we shall see further, of modifying to a certain point,
through the knowledge of natural laws and by strictly submitting its actions
to those laws, the relations between man and the things surrounding him
as well as the relations between the things themselves (but not capable of
producing or creating the essence of animal life); it having been proven
that the altogether relative power of this will, once put up against the only
existing absolute power of universal causality would forthwith appear as
absolute impotence or as a relative cause of new relative effects determined
and produced by the very same causality—it becomes evident that it is not
in the animal will but in the universal and inevitable solidarity of things
and beings that we have to lock for the mighty motive power which creates
the animal and human world.

‘The Universal Motive Power Is Blind and Unconscious. This motive
power we call neither intelligence nor will. For in fact it has not and cannot
have any self-consciousness, determination, or resclution of its own. It is
not the indivisible, substantial, and single being as represented by the meta-
physicians, but the product and, as [ have said, a result eternally reproduced
by all the transformations of beings and things within the Universe. In a
word, it is not an idea but a universal fact, beyond which it is impossible to
conceive anything. And this fact is not at all an immutable being, but is,
on the contrary, perpetual movement, manifesting and forming itself by an
infinity of relative action and reaction—mechanical, physical, chemical, geo-
logic, and those of the plant, animal, and human worlds. As the resultant of
that combination of relative and countless movements, this universal motive
power is ali—powerfu] just as it is inevitable, blind, and unconscious.

it creates worlds and is at the same time their product. In every domain
of earthly nature it manifests itself through laws or particular forms of
development. In the inorganic world, in the geologic formation of our
sphere, it presents itself as the incessant action and reaction of mechanical,

hysical, and chemical laws which seemingly can be reduced to one basic
law: the law of graviration and movement, or rather of material attraction,
all other laws being only its various manifestations and transformations.
Those laws, as 1 have already observed, are genera} in the sense that they
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encompass all phenomena produced upon the earth, governing the relations
and the development of organic, vegetable, animal, and social life as well as
the inorganic totality of things.

The Law of Nutrition, Formulated by Auguste Comte. In the organic
world the same universal motive power manifests itself through a new law
based upon the sum total of the general laws, which doubtless is but a new
transformation, the secret of which has escaped us until now, but which
is a particular law in the sense that it manifests itself only in living beings:
plants, animals, and man. This is the law of nutrition, which, using the ex-
pression of Auguste Comte, consists: “1. In the inner absorption of nutri-
tive materials drawn from the ambient system and their gradual assimilation.
2. In the outward exbalation of molecules, which from that moment become
foreign to the organism and necessarily disintegrate in the accomplishment
of nutrition.”®

This law is pa, dcular in the sense that it is not applied to the inorganic
world, but it is general and fundamental for all living beings, The problem
of nourishment, the great problem of social economy, is the real basis of
all the subsequent developments of humanity.

Sensibility and Irritability—-The Specificae of the Animal World. In
the animal world itself the same universal motive power reproduces this
generic law of nutrition in a new and peculiar form, by combining it with
two properties which distinguish animals from plants: the properties of
sensibility and irritability, Those faculties are evidently material, and the
so-called ideal facultics—the feeling called mora}l in order to differentiate it
from physical sensation, as well as the faculties of will and intelligence—are
but their higher expression or their ultimate transformation. Those two
properties—sensibility and irritability—are found only among animals. Com-
bined with the law of nutrition, which is common to animals as well as to
plants, those properties constitute the particular generic law of all the ani-
mal world.?

The Genesis of Animal Habits, The various functions which we call
animal faculties are not optional in the sense that the animal may or may
not exercise them. All faculties are essential properties, necessities inherent
in the animal organization. The different species, families, and classes of
animals differ among themselves either by the total absence of some facul-
ties or by the overdevelopment of some of those faculties at the expense of
the others.

Even within the animal species, families, and classes, individuals are not
equally successful. The perfect specimen is the one in which all the char-
acteristic organs of the order to which the individual belongs are harmo-
niously developed. The lack or the weakness of one of those organs consti-
tutes a defect, and when the organ is of an essential kind, it may lead to

* Augaste Comte, Cours de Philosophie Positive. Tome HI; p. 464 (Bakunin's footnote.)
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the individual becoming 2 monster. Monstrosity or perfection, excellence
or defect—all that is given to the individual by Nature and is received by
him at his birth.

But once a facuity exists, it bas to be exercised, and ap to the time when
the animal has arrived at a stage of natural decline, it necessarily tends to
develop and strengthen this faculty by repeated exercise, which creates habit
—the basis of all animal development. And the more it is exercised and
develops, the more does it become an irresistible force within the animal, a
force to be obeyed implicitly.

The Animal Is Compelled to Exercise Its Facalties. It happens at
times that a malady or external circumstances more powerful than this
natural tendency of the individual, hinder the exercise and the development
of one or several faculties. In that case respective organs become atrophied
and the whole organism is stricken with suffering in the measure of the
importance of these facuities and their corresponding organs. The individ-
ual may die from it, but in so far as he lives, in so far as he still has other
faculties left, he must exercise them under the pain of death. The individual
therefore is not the master of those faculties, but their involuntary agent,
their slave.

.+ . Being a living organism, endowed with the two-fold property of
sensibility and irritability, and as such capable of experiencing pain as well
as pleasure, every animal, man included, is forced by its own nature to eat,
drink, and to move about. This it has to do in order to obtain nourishment,
as well as in response to the supreme need of its muscles. In order to muain-
tain its existence, the organism mmst protect itself against anything menacing
its bealth, its nourishment, and all the conditions of its life. It must love,
mate, and procreate. It must reflect, in the measure of its intellectual ca-
pacity, on the conditions for the preservation of its own existence. It st
want all these conditions for itself. And directed by a sort of prevision
based upon experience, of which no animal is totally devoid, it is forced to
work, in the measure of its intelligence and muscular force, in order to pro-
vide for the more or less distant future.

Animal Drives Reach Stage of Self-Consciousness in Man. Inevitable
and irresistible in all animals, the most civilized man not excepted, this im-
perious and fundamental tendency of life constitutes the very basis of all
animal and human passions. It is instinctive, one might say mechanical, in
the lowest organizations, it is more conscious in the higher species, and it
reaches the stage of full self-consciousness only in man, the latter being
endowed with the precious faculty of combining, grouping, and fully ex-
pressing his thoughts. Man is the only one capable of abstracting himself,
in his thought, from the external world and even from his own inner world,
and of rising to the universality of things and beings. Being able, from the
heights of this abstraction, to view himself as an object of\his own thought,
he can compare, criticize, order, and subordinate his own needs, without
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overstepping the vital conditions of his own existence. All that permits him,
within very narrow limits of course, and without being able to change any-
thing in the universal and inevitable flow of causes and effects, to deter-
mine by abstract reflection his own acts, which gives him, in relation to
Nature, the false appearance of spontaneity and absolute independence.?

What Sort of Free Will Does Man Possess? Does man really possess
free will> Yes and no, depending upon the construction put upen this ex-
pression. If by free will is meant free arbitrary will, that is to say, the pre-
sumed faculty of the human individual to determine himself freely and
independently of any external influence; if, as it is held by all religious and
metaphysical systems, by this pretended free will man is to be removed from
the principle of universal causality which determines the existence of every-
thing and which renders everyone dependent upon all the others—we can
do nothing else but reject such freedom as nonsense, since no one can exist
outside of this universal causality.®

Statistics as a Science Are Possible Only on the Basis of Social Deter-
minism. Socialism, based upon positive science, rejects absolutely the doc-
trine of “freec will” It recognizes that ali the so-called vices and virtues
of men are only the product of the combined action of Nature and
society. Nature, by the power of ethnographic, physiological, and path-
ological influences, produces the faculties and tendencies which are
called natural, while the social organization develops them, restrains them,
or warps their development. All men, with no exceptions, at every moment
of their lives are what Nature and society have made them.

Only this natural and social necessity makes possible the rise of statistics
as a science. This science does not content itself with verifying and enu-
merating social facts, but in addition it strives to explain the connection and
the correlation of those facts in the organization of society. Criminal sta-
tistics, for instance, establish the fact that in one and the same country, in
one and the same city, during a period of ten, twenty, or thirty years, one
and the same crime or misdemeanor is repeated every year in almost the
same proportion; that is, provided no political or social crisis has changed
the attitude of society there. What is even more remarkable is that the
methods used in committing crimes also are repeated from year to year with
the same frequency. For instance, the number of poison murders and of
knifings or shootings as well as the number of suicides committed in a cer-
tain way are almost always the same. This led Quetelet to make the follow-
ing memorable statement: “Society prepars the crimes while individuals
merely carry them out.”

The 1dea of Free Will Leads to Tts Corollary, the Idea of Providence.
This periodic repetition of the same facts would be impossible if the intel-
lecrual and moral proclivities of men, as well as their acts, depended upon
their “free will” The term “free will” either has no meaning at all or it
signifies that the individual makes spontaneous and self-determined deci-
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sions, wholly apart from any outside influence of the natural or social order.
But if that were so, if men depended only upon themselves, the world would
be ruled by chaos which would preclude any solidarity among people. Mil-
lions of free wills, independent of each other, would tend toward mutual
destruction, and no doubt they would succeed in achieving it were it not
for the despotic will of divine Providence which “guides them while they
hustle and bustle,” and in abasing them all at the same time, it establishes
order in the midst of human confusion.

The Practical Implications of the Tdea of Divine Providence. That
is why all the protagonists of the doctrine of free will are compelled by
logic to recognize the existence and action of divine Providence. This is the
basis of all theological and metaphysical doctrines. It is 2 magnificent sys-
tem which for a long time satisfied the human conscience, and, one must
admit, from the point of view of abstract thinking or poetical and religious
fantasy, it does impress one with its harmony and grandeur. But, unfor-
tunately, the counterpart of this system grounded in historic reality has
always been horrifying, and the system itself fails to stand the test of
scientific criticism.

Indeed, we know that while Divine Right reigned upon the earth, the
great majority of people were subjected to brutal, merciless exploitation,
and were tormented, oppressed, and slaughtered. We know that up to now
the masses of people have been kept in thralldom in the name of religious
and metaphysical divinity. And it could not be otherwise, for if the world
—Nature as well as human society-were governed by a divine will, there
could be no place in it for human freedom. Man's will is necessarily weak
and impotent before the will of God. Thus when we try to defend the
metaphysical, abstract, or imaginary freedom of men, the free will, we end
up by denying real freedom. Before God, the Omnipotent and Omnipres-
ent, man is only s slave. And since man's freedom is destroyed by divine
Providence, there remains only privilege, that is, special rights vouchsafed
by Divine Grace to certain individuals, to a certain hierarchy, dynasty, or
class.*

Science Rejects Free Will, That accumulated, co-ordinated, and assimi-
lated experience which we call science proves that “free will” is an un-
tenable fiction running counter to the nature of things; what we call the
will is only the manifestation of a certain kind of neural activity, just as our
physical power is the result of the activity of our muscles. Consequently,
both are equally the products of natural and social life, that is, of the phy-
sical and social conditions amid which every man is born and grows up.®

Will and Intelligence Are Only Relatively Independent. Thus con-
ceived and explained, man's will and intelligence can no Jonger be con-
sidered an absolutely autonomous power, independent of the material world
and capable, in conceiving thoughts and spontaneous acts, o?%)rea}dng the
inevitable chain of causes and effects which constitutes the universal soli-
darity of the worlds. The apparent independence of will and intelligence is
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largely relative, for like the muscular force of man, these forces or nervous
capacities are engendered in every individual by the concurrence of cir-
cumstances, influences, and external actions—material and social—which are
absolutely independent of his thought and his will. And just as we have had
to reject the possibility of what the metaphysicians call spontaneous ideas,
we have to reject the spontaneous acts of the will, the arbitrary freedom
of will and the moral responsibility of man, in the theelogical, metapbysical,
and juridical senses of the word.®

Moral Responsibility with Man and Animals. No one speaks of the
free will of animals. Everyone agrees that animals, at every instant of their
lives and in every act of theirs, are governed by causes that are independent
of their thought and will. Everyone agrees that animals inevitably follow
the 1mpuiscs received from the external world as well as from theu' inner
nature; in a word, that there is no poss:blhty of their ideas and spontaneous
acts of their will disrupting the universal flow of life, and that, consequently,
they can bear no responsibility, either juridical or moral. And yet all ani-
mals are unquestionably endowed with will and intelligence. Between the
corresponding faculties of animals and man there is only a quantitative dif-
ference, a difference of degree. Then why do we declare man absolutely
responsible and the animal absolutely devoid of responsibility?

I believe that the error consists not in this idea of responsibility, which
exists in a very real manner, not only in men but in animals also, although
in a different degree. It consists in the absolute semse which our human
vanity, backed up by a theological or metaphysical aberration, imparts to
human responsibility. The whole error is contained in this word absolute.
Man is not absolutely responsible and animals are not absolutely irrespon-
sible. The responsibility of the one as well as that of the other is relative
to the degree of reflection of which any one of them is capable.

Responsibility Exists, but Xt Is Relative. We can accept itas a gen-
eral axiom that nothing exists or ever can be produced in the human world
which does not exist in the animal world, in the embryonic state at least,
humanity being simply the latest development of animality upon earth. It
follows then that if there is no animal! responsibility, there cannot be re-
sponsibility on the part of man, the latter being subject to the absolute
impotence of Nature as much as the most imperfect animal on earth; from
the absolute point of view animal and man are equally irresponsible.

But relative responsibility certainly exists in the animal world in various
degrees. Imperceptible in the Jower species, it becomes quite pronounced in
animals endowed with a superior organization. Beasts bring up their prog-
eny, and they develop in the latter, in their own manner, intelligence; that
is, the comprehension or knowledge of things—and will; that is, the faculry,
the inner force, which enables us to control our instinctive movements. And
they even punish with parental tenderness the disobedience of their little
ones, So even with animals there is the beginning of moral responsibility,
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Man’s Will Is Determined at Every Moment. We have seen that man
is not responsible in respect to intellectual capacities received at birth nor
in respect to the upbringing—bad or good—which he received before the
age of manhood or at least before the age of puberty. Bur then we arrive at
a point where man becomes aware of himself, when, endowed with the
intellectual and moral qualities already inculcated through the education
received from the outside, he becomes to some extent his ¢ewn ¢reator, evi-
dently being able himself to develop, expand, and strengthen his will and
intelligence. Is a man to be held accountable if he fails to make use of this
inner possibility?

But how can he be held accountable? It is evident that at the moment
when he finds himself capable or morally obligated to make this resolution
to work upon himself, he has not yet launched upon this spontaneous, inner
work which will make him to some degree his own creator; at that moment
he is nothing else but the product of external influences which led him to
that point. Hence, the resolution which he is about to make will depend
not upon the power of the self-acquired will and thought—inasmuch as his
own work has not yet started—but upon that which Nature and his educa-
tion has already given him and which is independent of his own resclutions.
The resolution—whether good or bad-—which he is about to make, will be
the effect or immediate product of Nature and his education, for which he
is not responsible. So it follows that such a resolution does not in any way
imply responsibility on the part of the individual making it.

Universal Inevitability Rules Human Will. It is evident that the idea
of human responsibility, an altogether relative idea, cannot be applied to
man taken in solation and considered as an individual in a state of nature,
detached from the collective development of society. Viewed as such in
the presence of that universal causality, in the midst of which all that which
exists is at the same time the cause and effect, the creator and the creature,
every man appears to us at every moment of his life as a being who is abso~
lutely determined and incapable of breaking or even interrupting the uni-
versal flow of life, and consequently is divested of all juridical responsibility.
With all the self-consciousness produced within him by the mirage of a
sham spontaneity, and notwithstanding his will and intelligence—which are
the indispensable conditions for building up his liberty against the external
world, including the men which surround him-man, like all the animals on
this earth, remains nevertheless in absolute subjection to the universal in-
evitability governing the world.”
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The Genesis of Faith in God Should Be the Object of Rational Study.
To people who think logically and whose minds function on the level of
modern science, this unity of the Universe and Being has become a well
established fact. One must, however, recognize that this fact which is so
simple and self-evident that anything opposed to it appears absurd to wus,
finds itself in flagrant contradiction to the universal consciousness of hu-
manity. The latter, manifesting itself in the course of history in widely
diverse forms, has always unanimously recognized the existence of two
distinct worlds: the spiritual and material world, and the divine and real
world. Beginning with the crass fetichists who worshipped in the world
surrounding them the action of a supernatural power embodied in some
material object, all peoples have believed and still believe in the existence of
some kind of divinity.

This overwhelming unanimity, in the opinion of many people, carri.s
more weight than the proofs of science; and if the logic of a small number
of consistent bur isolated thinkers contradicts this universal assent, the worse
—these people declare—for this logic.

Thus the antiquity and universality of the belief in God bave become,
contrary to all science and logic, irrefutable proofs of the existence of Ged.
But why should it be so? Until the age of Copernicus and Galileo the whole
world, with the exception of the Pythagoreans, believed that the sun re-
volved around the earth. Did the universality of such a belief prove the
validity of its assumptions? Beginning with the origin of historic society
down to our own period, a small conquering minority has been and still is
exploiting the forced labor of the masses of workers—slaves or wage-earners.
Does it follow that the exploitation of the labor of someone else by para-
sites is not an iniquity, robbery, and theft? IHere are two examples which
show that the arguments of our Deists are utterly worthless.

And, indeed, there is nothing more universal, more ancient, than ab-
surdity; it is truth, on the contrary, that is relatively much younger, always
being the result, the product, of historic development, and never its start-
ing point. For man, by corigin the cousin, if not the direct descendant of
the gorilla, started out with the dark night of animal instinct in order to
arrive at the broad daylight of reason. This fully accounts for his past ab-
surdities and partly consoles us for his present errors. Man’s whole historic
development is simply a process of progressive removal from pure animality
through the creation of his humanity.

Hence it follows that the antiquity of an idea, far from proving any-
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thing in favor of it, should on the contrary arouse our suspicions. As to the
universality of a fallacy, it proves only one thing: the identity of human
nature at all times and in every climate. And since all peoples have at all
times believed in and still believe in God, we must conclude, without letting
ourselves be taken in by this questionable concept, which to our mind can-
not prevail against logic nor science, that the idea of divinity, which no
doubt we ourselves produced, is a2 necessary error in the development of
humanity. We must ask ourselves how and why it came into existence, and
why it is still necessary for the great majority of the humnan species.t
Study of Origin of Religion as Important as Critical Analysis of It.
Not until we account to ourselves for the manner in which the idea of the
supernatural or divine world came into existence, and necessarily had to
make its appearance in the natural development of the human mind and
humnan society, not until that time, strong as may be our scientific conviction
as to the absurdity of this idea, shall we ever be able to destroy it in the
opinion of the majority. And without this knowledge we shall never be
able to attack it in the depths of the human being where it took root, Con-
demned to 2 fruitless and endless struggle, we would forever have to con-
tent ourselves with fighting it solely on the surface, in its countless mani-
festations, the absurdity of which is no sooner beaten down by the blows
of common sense than it will reappear in a new and no less nonsensical form.
While the root of the belief in God remains intact, it will never fail to
bring forth new offshoots, Thus, for instance, in certain circles of civilized
society, spirirualism tends to establish itself upon the ruins of Christianity.?
How Could the Idea of Dualism Ever Arise? More than ever are we
convinced of the urgent necessity of solving the following question:
Since man forms one whole with Nature and is but the material prod-
uct of an indefinite quantity of exchusively material causes, bow did this
duality—the assumed existence of two opposite worlds, one spiritual, the
other material, one divine, the other natural—ever come into existence, be-
come established, and take such deep roots in buman consciousness?®
The Spring Source of Religion. The incessant action and reaction of
the whole upon every single point, and the reciprocal action of every single
point upon the whole, constitutes, as we have already said, the life, the su-
preme and generic law, and the totality of worlds which always produces
and is produced at the same time. Everlastingly active and all-powerful, this
universal solidarity, this mutual causality, which henceforth we shall des-
ignate by the term Nature, created among the countless number of other
worlds our earth, with its hierarchy of beings, from the minerals up to man.
It constantly reproduces those beings, develops them, feeds and preserves
them, and when their time comes, or frequently before their time arrives,
it destroys, or rather transforms, them into other beings. It is then the
almighty power against which no independence or autonomy is possible;
it is the supreme being which embraces and permeates by its irresistible
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action the existence of all beings. Among living beings there is not one
that does not carry within himself in 2 more or less developed form the
fecling or the perception of this supreme influence and of this absolute
dependence.*

‘The Essence of Religion Is the Feeling of Absolute Dependence Upon
Eternai Nature. Religion, like all other hurnan things, as one can see, has
its primary source in animal life. It is impossible to say that any animal,
apart from man, has anything approaching definite religion, for even the
crudest religion presupposes a degree of reflection to which no animal ex-
cept man has yet risen. But it is likewise impossible to deny that the existence
of all the animals, with no exceptions, reveals all the constitutive elements,
the materials, so to speak, of religion, excepting of course that ideal aspect
~thought—which seoner or later will destroy it. And, indeed, what is the
real substance of all religion? It is precisely this feeling of the absolute
dependence of the ephemeral individual upon cternal and all-powerful
Narure.

Instinctive Fear Is the Beginning of Religion. It is difficult for us to
observe this feeling and analyze all of its manifestations in the animals of
the lower species. We can say, however, that the instinct of self-preserva-
tion, which is found in even the relatively poorest animal organizations, is
a sort of common wisdom engendered in everyone under the influence of
a feeling which, as we have stated, is an effect religious in its nature. In
animals endowed with a more complete organization and which are nearer
to man, this feeling is manifested in a manner more perceptible to us, in the
instinctive and panic fear, for example, which seizes them at the approach
of some great natural catastrophe such as earth tremors, forest fires, or great
storms. In general, one may say, fear is one of the predominant feelings in
animat life.

All animals living at large are shy, which proves that they live in a
state of incessant, instinctive fear, so that they are always obsessed with
the feeling of danger; that is to say, they are aware to some extent of an
all-powerful influence which always and everywhere pursues, permeates,
and encompasses them. This dread—the theologians would say the dread of
God-is the beginning of the wisdom, ie., of religion. But with animals it
does not become religion because they lack the power of reflection which
dicrates the feeling, determines its object, and transmutes it into conscious-
ness, into thought. Thus there is reason in this claim of man being religious
by nature: he is religious like other animals, but only he, upon this earth,
is conscious of bis religion.

Fear the First Object of Nascent Reflective Thought. Religion is said
to be the first awakening of reason; yes, but in the form of unreason. Reli-
gion, as we observed just now, begins with fear. And indeed, man, awaken-
ing with the first rays of the inward sun which we call self-consciousness,
and emerging slowly, step by step, from the somnambulistic half-dream,
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from the entirely instinctive existence which he led while still in the state
of pure innocence, that is, in the animal state—in addition, having been born
like all animals, with fear of the external world, which, it is true, produced
and nourishes him, but which at the same tme oppresses, crushes, and
threatens to swallow him at every moment—man was bound to make this
very fear the first object of his nascent reflective thought.

It can be assumed that with primitive man, at the first awakening of
his intelligence, this instinctive dread must have been stronger than with
the animals of other species. First, because he was born worse equipped
for the struggle than other animals, and because his childhood lasts much
longer. And also because that very faculty of reflective thought, just
emerging into the open and not yet reaching a degree of sufficient maturity
and power to discern and make use of external objects, was bound to wrench
man away from the union and instinctive harmony with Nature in which
~like his cousin, the gorilla~he had found himself prior to the awakening
of his thought. Thus the power of reflection isolated him in the midst of
this Nature which, having become alien to him, was bound to appear
through the prism of his imagination, stimulated and enlarged by the effect
of this incipient reflection, as a somber and mysterious power, infinitely
more hostile and menacing than in reality.

The Pattern of Religious Sensations Among Primitive Peoples. It is
exceedingly difficult, if not altogether impossible, to render to ourselves an
exact account of the first religious sensations and imaginings of savages. In
their details, they probably were just as diverse as the character of the van-
ous primitive tribes who experienced them, and as diverse as the climate,
the habitat, and all the other circumstances in which they were developed.
But since, after all, those sensations and fancies were human in character,
they were bound, notwithstanding this great diversity of details, to have a
few simple general points in common, which we shall attempt to determine.
Whatever the origin of various human groups and of the separation of
human races on this earth; whether all men had one Adam (a gorilla or the
cousin of a gorilla) as ancestor, or whether they sprang from several such
ancestors created by Nature at different points and in different epochs
quite independently of one another, the faculty which properly constitutes
and creates the humanity of all men~reflection, the power of abstraction,
reason, thought, in a word, the faculty of conceiving ideas (and the laws
which determine the manifestation of this faculty)—remain identical at al}
times and places. Everywhere and always they remain the same, so that no
human development can run counter to these laws. This gives us the right
to believe that the principal phases observed in the first religious develop-
ment of one people are certain to reproduce themselves in the development
of all other populations of the earth.

Fetichism, the First Religion, Is 2 Religion of Fear. Judging by the
unanimous reports of travelers who for centuries had been visiting the
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oceanic isles, or of those who in our day have penetrated the interior of
Africa, fetichissm must have been the first religion, the religion of all sav-
age peoples, who are the least removed from the state of nature. But fetich-
ism is simply a religion of fear. It is the first human expression of that
sensation of absolute dependence, mingled with instinctive terror, which
we find at the bottom of 3l animal life, and which, as we have said, consti-
tutes the religious relation with all-powerful Nature of the individual of
even the lowest species.

Who does not know of the influence exercised and the impression pro-
duced upon all living beings, not even excepting plants, by the great and
regular phenomena of Nature: such as the rising and setting of the sun,
moonlight, the recurrence of the seasons, the succession of cold and heat,
the particular and constant action of the ocean, of mountains, deserts, or
natural catastrophes such as tempests, eclipses, and earthquakes, and also the
varied and mutually destructive relations of animals among themselves and
with the plant species? Al these constitute for every animal a totality of
conditions of existence, a specific character and nature of its own, and we
are almost tempted to say—z particular cult—for in all animals, in all living
beings, one can find a sort of Nature worship, compounded of fear and
joy. hope and anxiety, and in point of feeling greatly resembling human
religion. Even invocation and prayer are not lacking.

The Difference between the Religious Feeling of Man and Animal.
Consider the tame dog imploring his master for a caress or look; isn't he
the image of a man kneeling before his God? Doesn’t that dog transfer,
with his imagination and even with the rudiments of thought developed
within him by experience, the omnipotence of Nature besetting him to his
master, just as man transfers it to God? What is the difference between the
religious feeling of man and dog? It is not reflection as such, it is the degree
of reflection, or rather the ability to establish and conceive it as an abstract
thought, to generalize it by designating it with a name, human speech hav-
ing the particular characteristic that it expresses only a concept, an abstract
generality, being incapable of naming the real things which act immediately
upon our senses.

And since speech and thought are two distinct but inseparable forms
of one and the same act of human reflection, the latter, by establishing the
object or terror and animal worship or of man’s first natural cult, univer-
salizes it, transforms it into an abstract entity, and seeks to designate it by
a name. The object really worshiped by any individual always remains the
same: it is this stone, this piece of wood; but from the moment that it is
named by a word, it becomes an object or an abstract notion, 4 piece of
wood or 4 stone in general. Thus with the first awakening of thought
manifested by speech begins the exclusively human world, the world of
abstractions.

The First Stirrings of the Faculty of Abstraction. Owing to this faculty
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of abstraction, as we have already said, man, born in and produced by
Nature, creates for himself, under the conditions of that Nature, a second
existence conforming to his ideal and like himself capable of progressive
development.® This facuity of abstraction, the source of all of our knowl-
edge and ideas, is likewise the only cause of all human emancipations.

But the first awakening of that faculty, which is nothing else but reason,
does not immediately produce freedom. When it begins to work within
man, slowly disengaging itself from the swaddling clothes of its animal
instincts, it first manifests itself not in the form of reasoned reflection which
recognizes its own activity and is consciously aware of it, but in the form
of imaginative reflection, or of unreason. As such it gradually delivers man
from the natural slavery besetting him in his cradle, only to plunge him
into immediate subjection to a new, thousandfold harsher, and more terrible
slavery—the slavery of religion.

Is Fetichism a Step Backward, Compared with the Inchoate Religious
Feelings of Animals?. It is this imaginative reflection of man which trans-
forms the natural cult, elements and traces of which we have noted among
all animals, into 2 human cult, in its most elementary form—that of fetich-
ism. We have pointed out the example of animals instinctively worshiping
the great phenomena of Nature which actually exert upon their kives an
immediate and powerful influence, but we have never heard of animals
worshiping an inoffensive piece of wood, a dish-cloth, a bone, or a stone,
whereas we find that practice in the primitive religion of savages and even
in Catholicisn. How can one account for this to all appearances strange
anomaly which, in respect to sound sense and the feeling of reality, shows
man as being quite inferior to the most primitive animals?

Imaginative Reflecion the Spring Source of Fetichistic Religions.
This absurdity is the product of the imaginative reflection of the savage.
Not only does he feel the almighty power of Nature as other animals do,
but he makes it the object of constant reflection, he establishes and gener-
alizes it by giving it some kind of a name, he makes it the focal center of
his infantile fancies. Still unable to embrace with his paltry thought the uni-
verse, or our terrestrial sphere, or even the confined environment in which
he lives, he seeks everywhere the whereabouts of this almighty power, of
which the feeling, already reflected in his consciousness, continually besets
him. And by the play of his ignorant fantasy, the workings of which would
now be difficult to explain, he attaches this almighty power to this or that
piece of wood, rag, or stone. . . . That is pure ferichism, the most religious,
that is to say, the most absurd religion of all,

The Sorcery Cult. Following fetichism, or sometimes existing along-
side of it, comes the sorcery cult. This cult, if not much more rational, is
more natural than pure fetichism. It surprises us less than the latter because
we are more used to it, being still surrounded by sorcerers: spiritualists,
mediums, clairvoyants with their hypnotizers, and even priests of the Ro-
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man Catholic and the Greek Orthodox churches who pretend to have the
power of compelling God, with the aid of a few mysterious formulas, to
enter into [“holy”} water or to become trans-substantiated into bread and
wine—ate not all these subduers of divinity, which readily submits to their
enchantments, also sorcerers of a kind? True, their divinity, the product
of a development lasting several thousands of years, is much more complex
than the divinity of primitive sorcery, whose only object is the idea of
almighty power, already established by the imagination but still indeter-
minate in its connotation, whether of the moral or intellectual order.

The distinction of good and bad, just and unjust, is still unknown. One
is still in the dark as to what this divinity loves and hates, what it wants
or does not want; it is neither good nor bad, it is just almighty power and
nothing else but that. However, the character of the divinity begins to
take on some outline: it is egoistical and vain, it loves flattery, genuflec-
tions, the humiliation and immolation of human beings, their adoration
and sacrifices—and it cruelly persecutes and punishes those who don’t
want to submit to its will: the rebels, the haughty ones, the impious. This,
as is known, is the basic feature of divine nature in all the past and
present gods created by human unreason. Did there ever exist in the world
a being more atrociously jealous, vain, bloody, and egoistic than the
Jewish Jehovah or God, the Father of the Christians?

The Idea of God Becomes Separated from the Sorcerer. In the cult of
primitive sorcery, the divinity—or this indeterminate almighty power—
appears at first as inseparable from the person of the sorcerer: he is God
himself, like the fetich. But after a certain time, the role of the super-
natural man, the man-God, becomes no longer tenable for the real man—
especially for the savage, who has not yet found any means of refuge
from the indiscreet questions of his believers. The sound sense, the prac-
tical spirit of the savage, which continues to develop parallel with his
religious imagination, ends up by showing the impossibility of any man
who is subject to human frailties and infirmities being a god. To him the
sorcerer remains supernatural, but only for an instant, when the latter is
possessed. Possessed by whom? By the almighty power, by God. . . .

The Next Phase: Worship of Natural Phenomena as God. Hence the
divinity is usually found outside of the sorcerer. But where is it to be
sought? The fetich, the God-thing, is already obsclete, and the sorcerer,
the man-God, also is being lived down as a definite stage of religious
experience. At a stage already advanced, developed, and enriched with the
experience and tradition of several centuries, man now seeks divinity far
away from him but still in the realm of things that have real existence: in
the sun, in the moon, in the stars, religious thought begins to embrace the
universe,

Pantheism: Seeking the Invisible Soul of the Universe. Man could
reach this point only after many centuries had passed. His faculty of
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abstraction, his already developed reason, became stronger and more
experienced through the practical knowledge of things surrounding him,
and by observation of their relations or mutual causality, while the
periodical recurrence of npatural phenomena gave him the first notion of
certain laws of Nature,

Man begins to work up an interest in the totality of phenomena and
their causes. At the same time he begins to know himself and, owing to
this power of abstraction which enables him to rise in his thought above
his own being and to make it an object of his own reflection, he begins to
separate his material and living being from his thinking being, his external
self from his inner self, his body from his soul. But once this distinction is
made and established in his thought, he naturally transfers it to his God,
and he begins to seek the invisible soul of this universe of appearance. It
was in this manner that the pantheism of the Hindus was bound to come
into existence.

The Pure Idea of God. 'We must dwell upon this point, for it is here
that religion, in the full sense of the word, begins, and with it—real theol-
ogy and metaphysics. Until then the religious imagination of man, obsessed
with the fixed idea of an almighty power, proceeded along its natural
course, secking, by the way of experimental investigation, the source and
the cause of this almighty power,—at first in the nearest objects; in the
fetiches, then in the sorcerers, still later in the great natural phenomena,
and finally in the stars—but always attaching it to some visible and real
object, far removed though it might be from him.

But now he supposes the existence of a spiritual God, an invisible,
extra-mundane God. On the other hand, unti now all his gods were
limited and particular beings, holding their places among other non-divine
beings who were not endowed with the almighty power but who never-
theless had real existence. But now he posits for the first time a universal
divinity: a Being of Beings, the substance and creator of all the confined
and particular beings—the universal soul of the whole universe, the great
All Here then begins the true (GGod and with him—true religion.

Unity Is Not Found in Reality but Is Created by Man’s Mind. We
should now examine the process by which man arrived at this result, in
order to establish, in its historic origin, the true nature of divinity.

The whole question reduces itself to the following: How did the repre-
sentation of the universe and the idea of its unity ever originate with man?
Let us begin by stating that the representation of the universe cannot exist
for the animal, for unlike all the real objects which surround him—great
or small, far or near—this representation is not given as an immediate
perception to our senses. It is an abstract being, and therefore it can exist
only through the abstract faculty--that is, for man only.

Let us see then how it is formed within man. Man sees himself sur-
rounded by external objects; he himself, inasmuch as he is a living being,
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is an object of his own thought. All these objects which he slowly and
gradually learns to discern are interlinked by mutual, unvarying relations
which he also will learn to comprehend to a greater or lesser extent; and
still, notwithstanding these relations which bring them together without
merging them into one, those objects remain apart from one another.

Thus the external world presents to man only a diversity of countless
objects, actions, separate and distinct relations, without the slightest sem-
blance of unity: it is an endless juxtaposition, but it is not a totality.
Whence comes unity? It lies in man’s thought. Man’s intelligence is
endowed with an abstract faculty which enables him, after he has slowly
gone over and examined separately, one after the other, a number of
objects to comprehend them instantaneously in a single representation, to
unite them in a single act of thought. Thus it is man’s thought which
creates unity and transfers it to the diversity of the external world.

God Is the Highest Abstraction. It follows that this unity is not a
concrete and real being, but an abstract being, produced only by the
abstracting faculty of man. We say abstracting because, in order to unite
so many different objects in a single representation, our thought must
abstract all their differences—that is, their separate and real existence—and
to retain only what they have in common. It follows that the greater the
number of objects comprehended by this conceptual unity, the more
extensive its sweep—which constitutes its positive determination—the more
abstract it becomes and the more it is stripped of reality.

Life with all its exuberance and transitory magnificence is to be found
below, in diversity—death with its eternal and sublime monotony is high
above, in unity. Try to rise higher and higher through this power of
abstraction, to go beyond this terrestrial world, embrace in one single
thought the solar world, imagine this sublime unity: what would remain
to fill it up? The savage would find it difficult to answer such a question,
but we shall answer it for him: there would remain marter with what we
call the power of abstraction, matter in motion with its various phenomena
such as light, heat, electricity, and magnetism, which are, as it has been
proven, different manifestations of one and the same thing.

But if, through the power of this boundless faculty of abstraction,
which knows no limit, you rise stili higher, above the solar world, and
you unite in your thought not only the millions of suns which we see
shining in the firmament, but also the myriads of invisible solar systems
the existence of which we infer by our thought, by the same reason which,
knowing no limits to the working of its abstracting faculty, refuses to
believe that the universe (that is to say, the totality of all the existing
worlds) may have a limit or an end—and then abstracting from it, by the
same thought, the particular existence of every one of the existing worlds,
when you try to visualize the nnity of this infinite universe, what remains
to determine it and fill it up? Only one word, one abstraction: the Inde-
terminate Being-that is, immobility, the void, absolute nothingness; God.
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God is then the absolute abstraction, the product of human thought
itself, which, like the power of abstraction, has passed beyond all the
known beings, all the existing worlds, and, having divesred itself by this act
from all real content, having arrived at nothing else but the absolute
world, it poses before itself, without, however, recognizing itself in this
sublime nudity, as the One and Only Supreme Being®

CHAPTER 11 Md’ﬂ Had tO LOOk fOT" GOd
Within Humself

God's Attributes. In alf the religions which divide the world among
themselves and which have a more or less developed theology—except
Buddhism, the strange doctrine of which, completely misunderstood by its
hundreds of millions of followers, established a religion without God—in
all the systems of metaphysics, God appears to us above all as a supreme
being, eternally pre-existent and pre-determining, containing in himself
the thought and the generating will anterior to all existence: the source
and eternal cause of all creation, immutsble and always equal to himself
in the universal movement of created worlds, As we have already seen,
this God is not found in the real universe, at least not in that pordon of it
which lies within the reach of man’s knowledge. Not having been able to
find God outside of himself, man had to look for him within himself. How
did he look for him? By disregarding all living and real things, all visible
and known worlds.

But we have seen that at the end of this fruitless journey, man's
abstracting faculty or action finds only a single object: itself, divested of
all content and deprived of all movement; it finds itself as an abstraction,
as an absolutely immovable and absolutely empty being. We would say:
absolute non-Being. But religious fantasy says: the Supreme Being—God.

Mar Found God and Became Its Creature. Besides, as we have
observed earlier, it was led to this abstraction by taking the example of the
difference or even the opposition which reflection, already developed to
this point, begins to establish between the external man—his body—and his
inner world, comprising his thought and will—the human soul. Not being
aware, of course, that the latter is pothing but the product and the last,
always renewed, expression of man’s organism; seeing, on the contrary,
that in daily life the body seems always to obey the suggestions of thought
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and will, and therefore assuming that the soul is, if not the creator, at least
the master of the body, (which therefore has no other mission than that
of ministering to it and giving it outward expression)—the religions man,
from the moment that, owing to his faculty of abstraction, he arrived, in
the manner we have just described, at the conception of a universal and
supreme being, which is no other thing than this power of abstraction
positing itself as its own object, made of it the soul of the whole universe:
God.

The Created Thing Becomes the Creator. Thus the true God—the
universal, external, immutable God created by the two-fold action of
religious imagination and man’s abstractive faculty—was posited for the
first time in history. But from the moment that God became known and
established, man, forgetting or rather not being aware of the action of his
own brain which created this God, and not being able to recognize him-
self any longer in his own creation—the universal abstraction—began to
worship it. Thus the respective roles of man and God underwent a change:
the thing created became the presumed and true creator, and man took his
place among other miserable creatures, as one of them, though hardly
more privileged than the rest.

The Logical Implications of the Recognition of God. Once God has
been posited, the subsequent progressive development of various theol-
ogies can be explained naturally as the reflection of the development of
humanity in history. For as soon as the idea of a supernatural and supreme
being had got hold of man’s imagination and established itself as his reli-
gious conviction—to the extent that the reality of this being appeared to
him more certain than that of real things to be seen and touched with his
hands—it began to appear natural to him that this idea should become the
principal basis of all human experience, and that it should modify, per-
meate, and dominate it absolutely.

Immediately the Supreme Being appeared to him as the absolute master,
as thought, will, the source of everything—as the creator and regulator of
all things. Nothing could rival him, and everything had to vanish in his
presence since the truth of everything resided in him alone, and every
particular being, man included, powerful as it might appear, could exist
henceforth only with God's sanction. All that, however, is entirely logical,
for otherwise God would not be the Supreme, All-Powerful, Absolute
Being; that is to say, he could not exist at all.

God Is a Robber.  Henceforth, as a natural consequence, man attrib-
uted to God all the qualities, forces, and virtues which he gradually
discovered in himself or in his surroundings. We have seen that God,
posited as a supreme being, is simply an absolute abstraction, devoid of ail
reality, content, and determination, and that he is naked and null like
nothingness itself. And as such he fills and enriches himself with all the
realities of the existing world, and though only its abstraction he appears
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to the religious fantasy as its Lord and Master. Hence it follows that God
is the absolute despoiler and that since anthropomorphism is the very
essence of all religion, Heaven—the habitation of the immortal gods—is
nothing but a crooked mirror which sends back to the believing man his
own image in a reversed and swollen form.

Religion Distorts Natural Trends. But the action of religion consists
not only in that it takes away from the earth its richness and natural
powers, and from man his faculties and virtues in the measure that he
discovers them in his historic development, in order to transfer them to
Heaven and transmute them into so many divine beings or attributes. In
effecting this transformation, religion radically changes the nature of
those powers and qualities, and it falsifies and corrupts them, giving them a
direction that is diametrically opposed to their original trend.

Divine Love and Justice Become Scourges of Humanity. Thus man's
reason, the only organ which he possesses for the discernment of truth, in
becoming divine reason, ceases to be intelligible and imposes itself upon
believers 25 a revelation of the absurd. It is thus that respect for Heaven is
translated into contempt for the earth, and adoration of divinity into 3is-
paragement of humanity. Man's love, the immense nataral solidarity which
interlinks all individuals, all peoples, and, rendering the happiness and
liberty of everyone dependent upon the liberty and happiness of others,
must unite all of them sooner or later, in spite of differences of race and
color, inte one brotherly commune—this love, transmuted into divine love
and religious charity, forthwith becomes the scourge of humanity. All
the blood shed in the name of religion from the beginning of history, and
the millions of human victims immolated for the greater glory of God,
bear witness to it. . ..

And finally, justice irself, the future mother of equality, once carried
over by religious fantasy into celestial regions and transformed into divine
justice, immediately comes back to the earth in the theological form of
divine grace, and always and everywhere siding with the strongest, it
sows among men only violence, privileges, monopolies, and all the
monstrous inequalities consecrated by historic right.

The Historic Necessity of Religion. We do not pretend therewith to
deny the historic necessity of religion, nor do we affirm that it has been an
absolute evil in history. If it is such an evil, it was, and unforrunately still
is, an inevitable evil for the vast ignorant majority of humanity, being just
as inevitable as errors and divagations were in the development of all
human faculdes. Religion, as we have said, is the first awakening of man’s
reason in the form of divine unreason; it is the first gleam of human truth
through the divine veil of falschood; the first manifestation of human
morality, of justice and right through the historic iniquities of divine grace;
and, finally, it is the apprenticeship of liberty under the humiliating and
painful yoke of divinity, a yoke which in the long run will have to be
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broken in order to conquer in fact the reasonable reason, the true truth,
the full justice, and real liberty.

Religion the First Step Toward Humanity. In religion, man the ani-
mal, in emerging from bestiality, makes the first step toward humanity;
but so long as he remains religious he will never attain his aim, for every
religion condemns him to absurdity, and, misdirecting his steps, makes him
seek the divine instead of the human. Through religion, peoples who have
scarcely freed themselves from natural slavery, in which other animal
species are deeply sunk, forthwith relapse into 2 new slavery, into bendage
to strong men and castes privileged by divine election!

All the religions with their gods were never anything else but the
creation of the credulous fantasy of men who had not yet reached the
level of pure reflection and free thought based upon science. Consequently,
the religious Heaven was nothing but a mirage in which man, exalted by
faith, so long ago encountered his own image, one, however, that was
enlarged and reversed—that is, deified.

The history of religions, of the grandeur and decline of the gods suc-
ceeding one another, is therefore nothing but the history of the develop-
ment of the collective intelligence and consciousness of mankind, In the
measure that they discovered in themselves or in external Nature a power,
a capacity, or any kind of quality, they attributed these to their gods, after
exaggerating and enlarging them beyond measure, as children do, by an
act of religious fantasy. Thus, owing to this modesty and generosity of
men, Heaven waxed rich with the spoils of earth, and, by a natural conse-
quence, the richer Heaven grew, the more wretched humanity became.
Once installed, God was naturally proclaimed the master, the source, and
disposer of all things, the real world was nothing but his reflection, and
man, his unconscious creator, bowed down before him, avowing himself
God's creature and slave.

Christianity Is the Absolute and Final Religion. Christianity is pre-
cisely the religion par excellence, because it exhibits and manifests the very
nature and essence of every religion, which are: systematic, absolute
impoverishment, enslavement, and abasement of humanity for the benefit
of divinity—the supreme principle not only of every religion but of all
metaphysics, and of the deistic and the pantheistic schools alike. God being
everything, the real world and man are nothing. God being truth, justice,
and infinite life, man is falsehood, iniquity, and death. God being master,
man is the slave. Incapable of finding for himself the road to truth and
justice, he has to receive them as a revelation from above, through inter-
mediaries elected and sent by divine grace.

But whoever says revelation says revealers, prophets, and priests, and
these, once recognized as God’s representatives on earth, as teachers and
leaders of humanity toward eternal life, receive thereby the mission of
directing, governing, and commanding it in its earthly existence. All men
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owe them faith and absolute obedience. Slaves of God, men must also be
slaves of the Church and the State, in so far as the latter is consecrated by
the Church. Of all the religions that existed and still exist, Christianity was
the only one that understood this fact perfectly, and among all the Chris-
tian sects it was the Roman Catholic Church that proclaimed and carried
it out with rigorous consistency. That is why Christianity is the absolute
religion, the final religion, and why the Apostolic and Roman Church
is the only consistent, legitimate, and divine church.

With all due deference to all the semi-philosophers, and to all the so-
called religious thinkers, we say: The existence of God implies the abdi-
cation of buman reason and justice; it is the negation of buman liberty and
it mecessarily ends in both theoretical and practical slavery.

God Connotes the Negation of Liberty. And unless we desire slavery,
we cannot and should not make the slightest concession to theology, for
in this mystical and rigorously consistent alphabet, anyone starting with A
must inevitably arrive at Z, and anyone who wants to worship God must
renounce his liberty and human dignity.

God exists; hence man is a slave.

Man is intelligent, just, free; hence God does not exist.

We defy anyone to aveid this circle; and now let all choose.?

Religion Is Always Allied with Tyranny. In addition, history shows
us that the preachers of all religions, except those of the persecuted
churches, were allied with tyranny. And even the persecuted priests, while
combating and cursing the powers that persecuted them, were they not
at the same time disciplining their own believers and thus laying the
ground for a new tyranny? Intellectual slavery, of whatever nature it may
be, will always have as 2 natural result both political and social slavery.

At the present time Christianity, in its various forms, and along with it
the doctrinaire and deistic metaphysics which sprang from Christianity
and which essentially is nothing but theology in disguise, are without doubt
the most formidable obstacles to the emancipation of society. The proof
of this is that all the governments, all the statesmen of Furope, who are
neither metaphysicians, nor theologians, nor deists, and who at heart
believe in neither God ner Devil, passionately and obstinately defend
metaphysics as well as religion, and any sort of religion, so long as it
teaches, as all of them do in any case, patience, resignation, and submission.

Religion Must Be Combated. The obstinacy with which the states-
men defend religion proves how necessary it is to combat and overthrow it.

Is it necessary to recall here to what extent religious influences demor-
alize and corrupt the people? They destroy their reason, the chief
instruoment of human emancipation, and by filling man's mind with
divine absurdities, they reduce the people to imbecility, which is the
foundation of slavery. They kill man’s working energy, which is his
greatest glory and salvation, work being the act by which man becomaf
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a creator, by which he fashions his world; it is the foundation and the
condition of human existence and likewise the means whereby man wins
at the same time his liberty and his human dignity.

Religion destroys this productive power in people by inculcating
disdain for earthly life in comparison with celestial beatitnde and indoc-
trinating the people with the idea that work is a curse or a deserved punish-
ment while idleness is a divine privilege. Religions kill in man the idea
of justice, that strict guardian of brotherhood and the supreme condition
of peace, ever tipping the balance on the side of the strongest, who are
always the privileged objects of divine solitude, grace, and benediction.
And, finally, religion destroys in men their humanity, replacing it in their
hearts with divine cruelry.

Religions Are Founded on: Blood.  All religions are founded on blood,
for all, as is known, rest essentially on the idea of sacrifice—that is, on the
perpetual immolation of humanity to the insatiable vengeance of divinity.
In this bloody mystery man is always the victim, and the priest—a man also,
but one privileged by grace—is the divine executioner. That explains why
the priests of all religions, the best, the most humane, the gentlest, almost
always have at the bottom of their hearts—and if not in their hearts, in
their minds and imaginations (and we know the influence exercised by
cither upon the hearts of men)~something cruel and bloody. And that is
why whenever the question of abolishing capital punishment comes up
for discussion, the priests—of the Roman Catholic, Russian and Greek
Orthodox, and the Protestant churches—are unanimously for preserving
this punishment.

Trivmph of Humanity Incompatible with Survival of Religion. The
Christian religion, more than any other religion, was founded upon blood,
and was historically baptized in it. One can count the millions of victims
which this religion of love and forgiveness has sacrificed to the vengeance
of its God. Let us recall the torrures which it invented and inflicted upon
its victims. And has it now become more gentle and humane? Not at alif
Shaken by indifference and skepticism, it has merely become powerless,
or rather less powerful, for unfortunately even now it is not altogether
deprived of its power to cause harm.

Observe it in the countries where, galvanized by reactionary passions,
it gives the outward impression of coming to life again: is not its first
motto vengeance and blood, and its second the abdication of buman reason,
and slavery its conclusion? While Christianity and the Christian preachers,
or any other divine religion for that matter, continue exercising the
slightest influence upon the masses of the people, reason, liberty, human-
ity, and justice will never triumph on the earth. For so long as the masses
of the people are sunk in religious superstition, they will always be a
pliable instrument in the hands of all despotic powers leagued against the
emancipation of humanity.



» 120 THE POLITICAL PHILOSOPHY OF BAKUNIN

That is why it is of the utmost importance to free the masses from
religious superstition, not only because of our love for them, but for cur
own sake, in order to save our own liberty and security. This aim, how-
ever, can be attained only in two ways: through rational science and
through the propaganda of Socialism.®

Only Social Revolution Can Destroy Religion. It is not the propa-
ganda of free thought that will be able to kill religion in the minds of the
people. The propaganda of free thought is certainly very useful; it is
indispensable as an excellent means of converting individuals of advanced,
progressive views. But it will hardly be able to make a breach in the
people’s ignorance because religion is not only an aberration or a devia-
tion of thought but it still retains its special character of a natural, living,
powerful protest on the part of the masses against their narrow and
wretched lives. The people go to church as they go to a pot-house, in
order to stupefy themselves, to forget their misery, to see themselves in
their imagination, for a few minutes at least, free and happy, as happy
as others, the well-to-do people. Give them a human existence, and they
will never go into a pot-house or a church. And it is only the Social
Revolution that can and shall give them such an existence.*

CHAPTER 12 EthiCS.' Di’vz'?ze or

Bourgeois Morality

The Dialectics of Religion. Religion, as we have said, is the first
awakening of human reason in the form of divine unreason. It is the first
gleam of human truth through the divine veil of falschood; the first mani-
festation of human morality, of justice and right, through the historic
iniquities of divine grace. And, finally, it is the apprenticeship of liberty
under the humiliating and painful yoke of divinity, a yoke which in the
long run will have to be broken in order to conquer in fact reasonable
reason, true truth, full justice, and real liberty,

Religion Imaugurates a New Bondage in Place of Natural Slavery.
In religion, man—the animal—in emerging from bestiality, makes his first
step toward humanity; but so long as he remains religious, he will never
attain his aim, for every religion condemns him to absurdity, and, mis-
directing his steps, makes him seek the divine instead of the human.
Through religion, peoples who have scarcely freed themselves from
natural slavery in which other animal species are deeply sunk, forthwith
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relapse into a new slavery, into bondage to strong men and castes priv-
ileged by divine election.

Gods as Founders of States. One of the principal attributes of the
immortal Gods consists, as we know, in their acting as legislators for
human society, as founders of the State. Man—so nearly all religions
maintain—were he left to himself, would be incapable of discerning good
from evil, the just from the unjust. Thus it was necessary that the Divinity
itself, in one or another manner, should descend upon earth to teach man
and establish civil and political order in human society. Whence follows
this triumphant conclusion: that all laws and established powers conse-
crated by Heaven must be obeyed, always and at any price.

Morality Rooted in the Animal Nature of Man. This is very con-
venient for the rulers but very inconvenient for the governed. And since
we belong with the latter, we have a particular interest in closely examin-
ing this old tenet, which was instrumental in imposing slavery upon us,
in order to find a way of freeing ourselves from its yoke.

The question has now become exceedingly simple: God not having
any existence at all, or being only the creation of our abstractive faculty,
united in first wedlock with the religious feeling that has come down to
us from our animal stage; God being only a universal abstraction, incap-
able of movement and action of his own: absolute Non-Being, imagined
as absolute being and endowed with life only by religious fantasy;
absolutely void of all content and enriched only with the realities of
earth; rendering back to man that of which he had robbed him only in a
denaturalized, corrupted, divine form—God can neither be good ner
wicked, neither just nor unjust. He is not capable of desiring, of establish-
ing anything, for in reality he is nothing, and becomes everything only by
an act of religious credulity.

The Root of ¥deas of Justice and Good. Consequently, if this credu-
lity discovered in God the ideas of justice and good it was only because
it had unconsciously endowed him with it; it gave, while it believed itself
to be the recipient. But man cannot endow God with those attributes
unless he himself possesses them. Where did he find them? In himself, of
course. But whatever man has came down to him from his animal stage—
his spirit being simply the unfolding of his animal nature. Thus the idea
of justice and good, like all other human things, must have had their root
in man's very animality.?

Basis of Morality Is to Be Found Only in Society. The common and
basic error of all the idealists, an error which flows logically from their
whole system, is to seek the basis of morality in the isolated individual,
whereas it is found—and can only be found—in associated individuals, In
order to prove it, we shall begin by doing justice, once and for all, to the
isolated or absolute individual of the idealists.

The Solitary Individual is a Ficton. This solitary and abstract indi-
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vidual is just as much of a fiction as is God. Both were created simulta-
neously by the fantasy of believers or by childish reason, not by reflective,
experimental, and critical reason, but at first by the imaginative reason of
the people, later developed, explained, and dogmatized by the theological
and metaphysical theorists of the idealist school. Both representing abstrac-
tions that are devoid of any content and incompatible with any kind of
reality, they end in mere nothingness.

I believe I have already proved the immorality of the God-fiction,
Now I want to analyze the fiction, immoral as it is absurd, of this absolute
and abstract human individual whom the moralists of the idealist school
take as the basis of their political and social theories.

‘The Seif-Contradictory Character of the Idea of an Isolated Individ-
ual. It will not be very difficult for me to prove thar the human individ-
ual whom they love and extol is 2 thoroughly immoral being. It is
personified egoism, a being that is pre-eminently anti-social. Since he is
endowed with an immortal soul, he is infinite and self-sufficient; conse-
quently, he does not stand in need of anyone, not even God, and all the
less of other men. Logically he should not endure, alongside or above him,
the existence of an equal or superior individual, immortal and infinite to
the same extent or to a larger degree than himself. By right he should be
the only man on the earth, and even more than that: he should be
able to declare himself the sole being, the whole world. For infinity, when
it meets anything outside of itself, meets a limit, is no more infinity, and
when two infinities meet, they cancel each other,

The Contradictory Logic of the Self-Sufficient Individual Can Be
Overcome Only by the Materialist Point of View. Why do the theo-
logians and metaphysicians, who otherwise have proven themselves subtle
logicians, let themselves run into this inconsistency by admitting the
existence of many equally immortal men, that is to say, equally infinite,
and above them the existence of 2 God who is immortal and infinite to 2
still higher degree? They were driven to it by the absolute impossibility
of denying the real existence, the mortality as well as the murual inde-

ndence of millions of human beings who have lived and still live upon
the earth. This is a fact which, much against their will, they cannot deny.

Logically they should have inferred from this fact that souls are not
immortal, that by no means do they have a separate exsstence from their
mortal and bodily exterior, and that in limiting themselves and finding
themselves in mutual dependence upon one another, in meeting outside of
themselves an infinity of diverse objects, human individuals, like every-
thing else existing in this world, are transitory, limited, and finite beings.
Bur in recognizing that, they would have to renounce the very basis of
their ideal theories, they would have to raise the banner of pure material-
ism or experimental and rational science. And they are called upon to do
it by the mighty voice of the century.
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Idealists Escape From Reality into Contradictions of Metaphysics.
They remain deaf to that voice. Their natare of inspired men, of prophets,
doctrinaires, and priests, and their minds, impelled by the subtle falsehoods
of metaphysics, and accustomed to the twilight of idealistic fancies—rebel
against frank conclusions and the full daylight of simple truth. They have
such a horror of it that they prefer to endure the contradiction which they
themselves have created by this absurd fiction of an immortal soul, or hold
it their duty to seek its solution in a new absurdity—the fiction of God.

From the point of view of theory, God is in reality nothing else but
the last refuge and the supreme expression of all the absardities and con-
tradictions of idealism. In theology, which represents metaphysics in its
childish and naive stage, God appears as the basis and the firse cause of the
absurd, but in metaphysics, in the proper meaning of the word—that is to
say, in a refined and rationalized theology—he, on the contrary, consti-
tutes the lase instance and the supreme recourse, in the sense that all the
contradictions which seem to be insoluble in the real world, find their
explanation in God and through God-that is, through an absurdity
enveloped as much as possible in rational appearance.

The Idea of God as the Only Solution of Contradictions. The exist-
ence of a personal God and the immortality of the soul are inseparable
fictions; they are two poles of one and the same absolute absurdity, one
evoking the other and vainly secking in the other its explanation and its
reason for being. Thus, to the evident contradiction between the assumed
infinity of every man and the real fact of the existence of many men, and
therefore an infinite number of beings who find themselves outside of
one another, thereby necessarily limiting one another; between their
mortality and their immortality; between their natural dependence and
absolute independence of one another, the idealists have only one answer:
God. If this answer does not explain anything to you, if it does not sat-
isfy you, the worse it is for you. They have no other explanation to offer.?

The Fiction of Individual Morality Is the Negation of All Morality.
The fiction of the immortality of the soul and the fiction of individual
morality, which is its necessary consequence, are the negation of all
morality. And in this respect one has to render justice to the theologians,
who, being more consistent and more logical than the metaphysicians,
boldly deny what in the general acceptance is now called independent
morality, declaring with much reason that once the immortality of the
soul and the existence of God are admitted, one also must recognize that
there can be only one single morality, that is, the divine revealed law,
religious morality—the bond existing between the immortal soul and God,
through God's grace. Outside of this irrational, miraculous, and mystic
bond, the only holy and saving bond, and outside of the consequences that
it entails for men, all the other bonds are null and insignificant. Divine
morality is the absolute negation of human morality.
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The Egoism of Christian Morality. Divine morality found its per-
fect expression in the Christian maxim: “Thou shalt love God more than
thyself and thou shalt love thy neighbor as much as thyself,” which implies
the sacrifice of both oneself and one’s neighbor to God. One can admit
the sacrifice of oneself, this being an obvious act of sheer folly, but the
sacrifice of one’s fellow-man is from the human point of view absolutely
immoral. And why am I forced toward this inhuman sacrifice? For the
salvation of my own soul. That is the last word of Christianity.

Thus in order to please God and save my soul, I have to sacrifice my
fellow-man. This is absolute egoista. This egoism, by no means destroyed
or diminished but only disguised in Catholicism by its forced collective
character and the authoritarian, hierarchic, and despotic unity of the
Church, appears in all its cynical frankness in Protestantism, which is a
sort of religions “Let him save himself who can.”

Egoism is the Basis of Idealistic Systems. The metaphysicians in their
turn try to mitigate this egoism, which is the inherent and fundamental
principle of all idealistic doctrines, by speaking very little—as little as
possible—of man's relations with God, while dealing at length with the
relations of men to one another. That is not so nice, candid, or logical on
their part. For, once the existence of God is admitted, it becomes neces-
sary to recognize the relations of man to God. And one has to recognize
that in the face of those relations to the Absclute and Supreme Being, all
other relations necessarily take on the character of mere pretense. Either
God is no God at all, or his presence absorbs and destroys everything.

The Contradictions in the Metaphysical Theory of Morality. Thus
metaphysicians seek morality in the relations of men among themselves,
and at the same time they claim that morality is an absolutely individual
fact, a divine law written in the heart of every man, independently of his
relations with other human individuals. Such is the ineradicable contradic-
tion upon which the moral theory of the idealists is based. Since prior to
entering into any relation with society and therefore independently of
any influence which society exerts upon me, I already bear within me
the moral law inscribed by God himself in my heart,—this moral law must
necessarily be strange and indifferent, if not hostile, to my existence in
society. It cannot have as its concern my relations with men; it can only
determine my relations with God, as it is quite logically affirmed by theol-
ogy. So far as men are concerned, from the point of view of this law, they
are perfect strangers to me. And inasmuch as the moral law is formed and
inscribed in my heart apart from my relations with men, it therefore has
nothing to do with them.

The Moral Law Is Not an Individual But 2 Social Fact. But, we are
told, this law specifically commands us to love people as ourselves
because they are our fellow-creatures, and not to do anything to them
which we would not like to have done to ourselves; and in our relations
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with them to observe equality, justice, and identical morality. To this I
shall answer that if it is true that the moral law contains such a command-
ment, I must hence conclude that it was not created nor inscribed in my
heart. For it necessarily presupposes an existence preceding in time my
relations with other men, my fellow-creatures, and so it did not create
those relations, but, having found them already established, it only reg-
ulates them, and is in a certain way their developed manifestation,
explanation, and product. It follows that the moral law is not an individual
but a social fact, a creation of society.

The Doctrine of Innate Moral Ideas. Were it otherwise, the moral
law inscribed in my heart would be an absurdity. It would regulate my
relations with beings with whom I have no relations and of whose very
existence | am completely unaware.

The metaphysicians have an answer to this. They say that every
human individual, when he is born, brings with him this law inscribed by
God’s hand in his heart, but that this law is at first found in a latent state,
in a state of mere potentiality, unrealized or unmanifested for the individ-
ual himself, who cannot realize it and who succeeds in deciphering it
within himself only by developing in the society of his fellow-creatures;
in 2 word, that he becomes conscious of this law which is inherent in him
only through his relations with other men.

The Platonic Soul. This plausible, if not judicious, explanation leads
us to the doctrine of innate idess, feelings, and principles. It is an old
familiar doctrine. The human soul, immortal and infinite in its essence,
but corporeally determined, limited, weighed down, and so to speak
blinded and abased in its real existence, contains all those eternal and divine
principles, without, however, being consciously aware of them. Since it
is immortal, it necessarily had to be eternal in the past as well as in the
future. For if it had a beginning, it is inevitably bound to have an end, and
therefore can by no means be immortal. What was its nature, what had it
been doing during all the time it had left behind it? Only God knows
that.

As for the soul itself, it does not remember, it is clearly ignorant of this
alleged previous existence. It is a great mystery, full of crying contra-
dictions, and in order to solve it one has to turn to the supreme contradic-
tion, God himself. At any rate, the soul, without being aware of it, carries
within some mysterious portion of its being all these divine principles.
But, lost in its earthly body, brutalized by the grossly material conditions
of its birth and its existence upon the earth, it is no more capable of con-
ceiving them, or even of bringing them back into its memory. It is as if it
had never possessed them at all,

The Soul Is Stirred into Self-Awareness. But here a multinde of
human souls, all equally immortal in their essence and all cqually brutalized,
debased, and materialized by their earthly existence, meet one another as
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members of human society. At first they recognize one another so little
that one materialized soul devours another. Cannibalism, as we know, was
the first human practice. Then, continwing to wage their fierce wars,
every one of them strives to enslave the others—this is the long period of
slavery, which is still far from having drawn to an end.

Neither cannibalism nor slavery reveals any traces of divine principles.
But in this incessant struggle of peoples and men against one another which
constitutes history and which has resulted in immeasurable sufferings,
the souls gradually begin to stir from their torpor, begin to come into
their own, recognize themselves, and get an ever decper knowledge of
their intimate being; in addition, roused and provoked by one another,
they begin to recollect themselves, at first in a form of presentiment, and
then in glimpses, finally grasping ever more clearly the principles which
God from time immemorial had traced with his own hand.

Discovery and Dissemination of Divine Truths of Morality. This
awsakening and recollection take place at first not in the more infinite and
immortal souls. That would be absurd since infinity does not admit of
any comparative degrees: the soul of the worst idiot is just as infinite and
immortal as that of the greatest genius.

It takes place in the less grossly materialized souls, which are therefore
the most capable of awakening and recollecting themselves. These are
men of genius, inspired by God, men of divine revelation, legislators and
prophets. Once these great and saintly men, illumined and inspired by
the spirit, without whose aid nothing great or good is done in this world,
have discovered within themselves one of those divine truths which every
man subconsciously carries within his own soul, it naturally becomes easier
for the more grossly materialized souls to make the same discovery within
themselves. It is thus that every grear truth, all the eternal principles
which manifested themselves at first in history as divine revelations, are
later reduced to truths which no doubt are divine but which nevertheless
everyone can and should find in himself and recognize as the bases of his
own infinite essence or his immortal soul.

This explains how a truth, at first revealed by one man, spreads out-
wardly little by little, makes converts, few in number at the start and
usually persecuted, as well as the master himself, by the masses, and by
the official representatives of society; and then, spreading more and more
because of those persecutions, it ends up by getting hold sooner or later
of the collective mind. After having been an exclusively individual truth,
it finally is changed into a socially accepted truth; actualized—for good or
evil—in the public and private institations of society, it becomes law.

The Metaphysical Theory of Morality is Old Theology in Disguise.
Such is the general theory of the moralists of the metaphysical school. At
first sight, as I have already said, it appears to be a quite plausible theory,
seemingly successful in reconciling the most disparate things: divine revel-
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ation and human reason, immortality and the absolute independence of
individuals—with their mortality and their absolute dependence, individ-
ualism, and Socialism. But when we examine this theory and its conse-
quences, we can easily see that this is only an apparent reconciliation
revealing under the false-face of rationalism and Socialism the old triumph
of divine absurdity over human reason, and individual egoism over social
solidarity. In the last instance, it leads to the absolute isolation of the
individual and consequently to the negation of all morality.

Asocial Character of Metaphysical Morality. What we have to con-
sider here is the moral consequences of this theory. Let us establish first that
its morality, notwithstanding its socialistic appearance, is a deeply and
exclusively individualistic morality. That having been established, it will
not be difficult to prove that, such being its dominant character, it is in
fact the negation of all morality.

In this theory the immortal and individual soul of every man, which is
infinite and absolutely complete in its essence, and as such not standing in
need of anyone else, nor having to enter into any kind of inter-relations
in order to find its completion—finds itself at first imprisoned and as if
annihilated in the mosrtal body. While in this fallen state, the reason for
which probably will always remain unknown to us, the human mind being
incapable of discovering those reasons which are to be found only in the
absolute mystery, in God; reduced to this material state and to absolute
dependence upon the external world, the human soul stands in need of
society in order to wake up, to bring back to mind the memory of itself,
to become aware of itself and of the divine principles which from time
immemorial have been lodged in it by God and which constitute its trae
essenice.

Contemplation of Divine Absurdity. Such is the socialistic character
and the socialistic aspect of this theory. The relations of men to men and
of every human individual to the rest of his kind—in short, social life—
appear only as a necessary means of development, as a bridge, and not as
a goal. The absolute and final goal of every individual is himself, apart
from all the other human individuals—it js himself facing the absolute
individuality: God. He needs other men in order to emerge from his
state of near-annihilation upon earth, in order to rediscover himself, to
grasp again his immortal essence, but once he has found this essence, hence-
forth finding his source of life in that alone, he tams his back upon other
people and sinks into contemplation of the mystical absurdity, into
adoration of his God.®
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cueren 13 Ethics: Exploitation
of the Masses

Self-Sufficiency of the Individwal. If he [the human individual] still
retains some relations with other people, it is not because of an ethical
urge, and not because of his love for them, for we love only those whom
we need or who need us. But 2 man who has just rediscovered his infinite
and immortal essence, and who is complete in himself, stands in need of no
one but God, who, because of the mystery, which only metaphysicians
understand, seems to possess an infinity which is more infinite and an
immortality which is more immortal than that of men. Henceforth,
sustained by divine omniscience and omnipotence, the self-centered and
free individual does not feel any more the nced of associating with other
men. And if he still continues to maintain relations with them, he does
it only for two reasons: First, while he is still wrapped up in his mortal
body, he has to eat, get clothes and shelter, and defend himself against
external Nature as well as against attacks by men; and if he is a civilized
man, he stands in need of a certain minimum of material things which
give him ease, comfort, and luxury, some of which, unknown *o our
ancestors, are now considered objects of prime necessity.

Exploitation Is the Logical Consequence of the Idea of Morally
Independent Individuals. He could, of course, follow the example of
the saints of past centuries and seclude himself in a cave, subsisting upon
roots. But this does not appear to be to the taste of modern saints, who
no doubt believe that material comfort is necessary for the salvation of
the soul. Man thus cannot get along without those things. But those things
can be produced only by the collective labor of men; the isolated labor of
one man would not be able to produce one millionth part thereof. So it
follows that the individual in possession of his immortal soul and his inner
liberty independent of society—the modern saint—has material need of
society, without feeling the slightest need of society from a moral point
of view.

But how should we name relations which, being motivated only by
material needs, are not sanctioned nor backed up by some moral need?
Evidently there is only one name for it: Explojtation. And, indeed, in the
metaphysical morality and in the bourgeois society which, as we know, is
based on this morality, every individual necessarily becomes the exploiter
of society—that is, of everyone else—and the role of the State, in its various
forms, beginning with the theocratic State and absolute monarchy and
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ending with the most democratic Republic based upon genuine universal
suffrage, consists only in regulating and guarantecing this mutual exploi-
tation.

Guerra Omnium Contra Omnia: The Inevitable Result of Meta-
physical Morality. In bourgeois society, based upon metaphysical moral-
ity, every individual, through necessity or by the very logic of his
position, appears as an exploiter of others, for muterially he stands in need
of everyone else, though morally he needs no one. Consequently, everyone
escaping social solidarity as a hindrance to the full liberty of his soul, but
seeing it as a necessary means to maintain his own body, considers society
only from the point of view of personal, material utility, contributing
only that which is absolutely necessary, to have not the right but the
power to obtain for himself this wtility.

Everyone views society from the angle of an exploiter. But when all
are exploiters, they necessarily must divide into fortunate and unfortunate
exploiters, for every exploitation presupposes the existence of persons
exploited. There are actual exploiters and those who can be classed in
that category only when taken in the potential sense of this term. The
latter constitute the majority of people who simply aspire to become
exploiters but are not such in reality, being in fact ceaselessly exploited.
Here then is what metaphysical or bourgeois ethics lead to in the realm of
social economy: to a ruthless and never-ending war among all individuals,
to a furious war in which the majority perishes in order to assure the
triumph of and prosperity for a small number of people.

Love For Men Takes Second Place After Love of God. The second
reason which may lead an individual who has already arrived at the stage
of self-possession to maintain his relations with other people is the desire
to please God and to carry out the duty he feels to fulfill the Second
Commandment.

The First Commandment enjoins man to love God more than himself;
the second, to love men, one’s fellow-creatures, as much as oneself, and
to do to them, for the love of (ied, all the good which one would like
to have done to oneself.

Note these words: for the love of God. They express perfectly the
character of the only human love possible in metaphysical ethics, which
consists precisely in not loving men for their own sake, for their own
need, but solely in order to please the sovereign master. This, however, is
the way it must be: once metaphysics admits the existence of God and the
relations between God and men, it must, like theology, subordinate to
them all human relations. The idea of God absorbs and destroys all that
which is not God, replacing human and earthly realities with divine
fictions.

God Cannot Love His Subjects. In the metaphysical morality, as I
have said, the man who has arrived at conscious awareness of his immorta}
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soul and its individual freedom before God and in God, cannot love men,
for morally he does not need them any more, and one can only love those
who have need of one.

If theologians and metaphysicians are to be believed, the first condition
has been fulfilled in the relations of men to God, it being claimed by both
that man cannot get slong without God. Man then can and should love
God, for he needs him so much. As to the second condition—the possibil-
ity of loving only the one who feels the need of this love—it has not in
the least been realized in the relations of man to God. It would be impious
to say that God may feel the need of man's love. For to feel any need
whatsoever is to lack something essential to the fullness of being, and it is
therefore a manifestation of weakness, an avowal of poverty. God, abso-
lutely complete in himself, cannet feel the need of anyone or anything.
Not standing in need of men's love, he cannot love them; and that which
is called God's love for men is in reality nothing but absolute overbearing
power, similar to and naturally more formidable than the power exercised
by the mighty German Emperor toward his subjects.

True Love Can Exist Only Among Equals. True, real love, the
expression of a mutual and equally felt need, can exist only among equals.
The love of the superior for the inferior is oppression, effacement, con-
tempt, egoism, pride, and vanity triumphant in a feeling of grandeur based
upon the humiliation of the other party. And the love of the inferior for
the superior is humiliation, the fears and the hopes of a slave who expects
from his master either happiness or misfortune.

God’s Relation to Man Is a Master-Slave Relation. Such is the
character of the so-called love of God for men and of men for God. It is
despotism on the part of one and slavery on the part of the other. .

What do these words signify: to love men and to do good to them,
for the love of God? It means to treat them as God would have them
treated. And how does he want them to be treated? Like slaves! God by
his nature is forced to treat them in the following manner: Being himself
the absolute Master, he is compelled to consider them as absolute slaves;
and since he considers them slaves, he cannot treat them otherwise.

There is only one way to emancipate those slaves, and that is self-
abdication, self-annihilation, and disappearance on the part of God. But
that would be too much to demand from this almighty power. He could
sacrifice his only son, as the Gospels tell us, to reconcile the strange love
which he bears toward men with his no less peculiar eternal justice. But
to abdicate, to comnmit suicide for the love of men-—that he will never do,
at least not so long as he is not forced to do it by scientific criticism. So
long as the credulous fancy of men suffers his existence, he will be the
absolute sovereign, the master of slaves. It is clear then that to treat men
according to God can mean nothing else but treat them as slaves.

Man’s Love According to God. Man’s love in the image of God is
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love for their slavery. I, the immortal and complete individual by the
grace of God, who feel myself free precisely because I am the slave of
God, don’t need any man to render my happiness and my intellectual and
moral existence more complete, but I maintzin my relations with them in
order to obey God, and in loving them for the sake of the love of God,
in treating them pursuant to God's Jove, I want them to be God’s slaves
like myself. If it then pleases the Sovereign Lord to choose me for the
task of making his holy will prevail upon the earth, I shall know well how
to force men to be slaves.

Such is the true character of that which God’s sincere worshipers call
their love for men. It is not so much devotion on the part of those who
love as the forced sacrifice of those who are the objects, or rather the
victims, of that love. It is not their emancipation, it is their enslavement
for the greater glory of God. And it is thus that divine authority was
transformed intc human authority and that the Church became the
founder of the State,

Rule by the Elect. According to this theory, all men should serve
God in this fashion. But, as we know, many are called, but few are chosen.
And besides, if all were capable, of fulfilling it in equal measure, that is to
say, if all had arrived at the same degree of intellectual and moral perfec-
tion, of saintliness and liberty in God, this service would become super-
fluous. If it is necessary, it is because the vast majority of human individ-
uals have not yet arrived at that point, from which follows that this stil]
ignorant and profane mass of people has to be loved and treated in
accordance with the ways of God-that is to say, to be governed and
enslaved by a minority of saints, whom God, in one way or another,
never fails himself to choose and to establish in a privileged position
enabling them to fulfill this dury.

Everything For the People, Nothing By the People. The sacramental
formula for governing the masses of people—for their own good no doubt,
for the salvation of their souls, if not their bodies—used by the saints as
well as by the nobles in the theocratic and aristocratic States, and also by
the intellectusls and the rich people in the doctrinaire, liberal, and even
republican States based upon universal suffrage, is always the same:
“Euerything for the people, nothing by the people.”

Which signifies that saints, nobles, or privileged groups—privileged in
point of wealth or in point of possession of scientifically trained minds—
are all nearer to the ideal or to God as some say, or to reason, justice, and
true liberty as others have it, than the masses of people, and therefore have
the holy and noble mission of governing them. Sacrificing their own inter-
ests and neglecting their own affairs, they are to devote themselves to the
happiness of their lesser brethren—the people. Government to them is no
pleasure, it is a painful duty. They do not seek to gratify their own ambi-
tions, vanity, or personal cupidity, but only the occasion to sacrifice them-
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selves for the common weal. And that no doubt is why the number of
people competing for public offices is so small and why kings, ministers,
and large and small officeholders accept power only with reluctant hearts.

To Exploit and to Govern Mear One and the Same Thing. Such
are, in a society conceived according to the theory of the metaphysicians,
the two different and even opposed kinds of relations which may exist
among individuals. The first are those of exploitation, and the second are
those of government. If it is true that to govern means to sacrifice oneself
for the good of the governed, this second relation contradicts in fact the
first—the one of exploitation.

But let us look more closely into the matter. According to the idealistic
theory—theological or metaphysical—those words, “the geod of the masses,”
do not signify their earthly well-being, nor their temporal happiness. What
do several decades of earthly life amount to in comparison with eternity!
Therefore the masses should be governed not with a view to the crass hap-
piness afforded by material blessings upon the earth, but with a view to
their eternal salvation. To complain of material privations and sufferings
can even be regarded as a lack of education, once it is proven that a surfeit
of material enjoyment blights the immortal soul. But then the contradiction
disappears: to exploit and to govern mean the same thing, one completing
the other and in the long run serving as its means and end.

Exploitation and Government. Exploitation and Government are two
inseparable expressions of that which is called politics, the first furnishing
the means with which the process of governing is carried on, and also con-
stituting the necessary base as well as the goal of all government, which in
turn guarantees and legalizes the power to exploit. From the beginning of
history both have constituted the real life of all States: theocratic, monar-
chic, aristocratic, and even democratic States. Prior to the Great Revolu-
tion toward the end of the eighteenth century, the intimate bond between
exploitation and government was disguised by religious, loyalist, knightly
fictions; but ever since the brutal hand of the bourgeoisie has torn off these
rather transparent veils, ever since the revolutionary whirlwind scattered
all the vain fancies behind which the Church, the State, the theocracy,
monarchy, and aristocracy were carrying on serenely and for such a long
time their historic abominations; ever since the bourgeoisie, tired of being
the anvil, in turn became the hammer, and inaugurated the modern State,
this inevitable bond has revealed itself as a naked and incontestable truth.!

{This bond is fully revealed in the ethics of the bourgeois society in
which man's morality is determined] by his ability to acquire property
when he is born poor, or to preserve and augment it if he is lucky enough
to have come into wealth by inheritance,

The Criterion of Bourgeois Morality. Morality has for its basis the
family. But the family has property for its basis and condition of real exist-
ence. It follows that property had to be considered as the condidon and



» 133 Ethics: Exploitation of the Masses

the proof of the moral value of man. An intelligent, energetic, and honest
individual will never fail to acquire this property, which is the necessary
social condition of respectability on the part of man and citizen, the mani-
festation of his manly power, the visible sign of his capacities as well as of
his honest dispositions and intentions. The barring of non-acquisitive abili-
ties [from directing social life] is then not only a fact but in principle it
is even a perfectly legitimate measure. It is a stimulus for honest and cap-
able individuals and a just punishment for those who, being capable of
acquiring property, neglect or disdain doing it.

This negligence, this disdain, can have for its source only laziness, lax-
ness, inconsistency of mind or character. Those are quite dangerous indi-
viduals: the greater their abilities, the more are they to be condemned and
the more severely are they to be punished. For they carry disorganization
and demoralization into society. (Pilate did wrong in hanging Jesus Christ
for his religious and political opinions; he should have thrown him into
prison as a sluggard and a vagabond.?)

Bourgeois Morality and the Gospels. Therein lies the deepest essence
of the bourgeois conscience, of all bourgeois morality. There is no need to
point out here the extent to which this morality contradicts the basic prin-
ciples of Christianity, which, scorning the blessings of this world, (it is the
Gospels that are emphatic in scorning the good things of this world, while
the preachers of the Gospels are far from dfsdaining them) forbids the
amassing of earthly treasures, because, as it says, “where thy treasure is
there will thy heart be also”; it is the Gospels that bid us to imitate the birds
of Heaven, which neither labor nor sow, but which live just the same.

I have always admired the marvelous ability of the Protestants to read
the words of the Gospels in their own construction, to transact their busi-
ness, and at the same time to regard themselves as sincere Christians. We will
let that go, however. But examine carefully in all their minute details the
bourgeois social relations, social and private, the speeches and acts of the
bourgeoisie of all countries—and you will find in all of them the deeply
implanted naive and basic conviction that an bonest man, a moral man, is
be who knows bow to acquire, conserve, and augment property, and that
a property-oumer is the only one worthy of respect.

In England two prerequisites are attached to the right to be called 2
gentlerman: he must go to church, but most of all he must own property.
And the English language has a very forceful, picturesque, and naive ex-
pression: That man is worth so much-That is to say, five, ten, or perhaps
a hundred thousand pounds sterling. What the British (and the Americans)
say in their grossly naive manner, the bourgeoisie all over the world have in
their thoughts. And the vast majority of the bourgeoisie—~in Europe, Amer-
ica, Australia, in all the European colonies scattered throughout the world,
is so convinced of this basic view that it never even suspects the deep
immorality and inhumanity of such idess
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The Collective Depravity of the Bourgeoisie. The only thing that
speaks in favor of the bourgeoisie is the very naiveté of this depravity. It
is a collective depravity imposed as an absolute moral law upon all the indi-
viduals belonging to that class, which comprises: priests, the nobility, func-
tionaries, military and civil officers, the Bohemian world of artists and
writers, industrialists and salesmen, and even workers who strive to become
bourgeois—all those who, in a word, want to succeed individually, and
who, tired of being an anvil like the great majority of people, want to be-
come in turn a hammer—everybody, with the exception of the proletariat.

This thought, being universal in its scope, is the great immoral force
underlying all the political and social acts of the bourgeoisie, and being
the more mischievous and pernicious in its effects because it is regarded as
the basis and measure of all morality. This circumstance extenuates, ex-
plains, and to some extent legitimizes the fury displayed by the bourgeoisie
and the atrocious erimes committed by it against the proletariac in June,
1848. There is no doubt that the bourgeoisie would have shown itself no
less furious if in defending property privileges against the Socialist workers,
it believed that it was only acting in defense of its own interests, but [in
that event] it would not have found within itself the energy, the implacable
passion, and the unanimity of rage which was instrumental in bringing
about its victory in 1848.

The bourgeoisie found this power within itself because it was deeply
convineed that in defending its own interests it was at the same time de-
fending the sacred foundations of morality; because very seriously, much
more seriously than they themselves realize, Property is their God, their
only God, which long ago replaced in their hearts the heavenly God of
the Christians. And, like the latter in the days of yore, the bourgeois are
capable of suffering martyrdom and death for the sake of this God. The
ruthless and desperate war which they wage for the defense of property is
not anly a war of interests: it is 2 religious war in the full meaning of the
word. And the fury and atrocity of which religious wars are capable are
well known to any student of history.

Fhe Theology and Metaphysics of the Religion of Property. Property
is a god. This god already has its theology (called State Politics and Juridi-
cal Right) and also its morality, the most adequate expression of which is
summed up in the phrase: “That man is worth so much.”

Property—the god—also has its metaphysics. It is the science of the
bourgeois econornists. Like any metaphysics it is a sort of vwilight, a com-
promise between truth and falsehood, with the latter benefiting by it It
seeks to give falsehood the appearance of truth and leads truth to falsehood.
Political economy seeks to sanctify property by labor and to represent it
as the realization, the fruit, of labor. If it succeeds in doing this, it will save
property and the bourgeois world. For labor is sacred, and whatever is
based upon labor is good, just, moral, human, legitimate.
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One’s faith, however, must be of a sturdy kind to enable him to swallow
this doctrine, for we see the vast majority of workers deprived of alt prop-
erty. And what is more, we know from the avowal of the economists and
their own scientific proofs, that in the present econemic organization, which
they defend so passionately, the masses will never come to ouwn property;
and that, consequently, their {abor does not emancipate and ennoble them,
for, notwithstanding all their labor, they are condemned to remain eter-
nally without property—that is, outside of morality and humanity, On the
other hand, we sec that the richest property owners, and consequently the
most worthy, humane, moral, and respectable citizens, are precisely those
who work the least or who do not work at all.

The reply to this is that now it is impossible to remain rich, to preserve
—and even less so—to increase one's wealth, without working. Then let us
agree upon the proper use of the word “work™: there is work and work.
There is productive labor and there is the labor of exploitation. The first is
the labor of the proletariat; the second, that of property-owners. The one
who turns to good account the lands cultivated by someone clse, simply
exploits the labor of someone else. The one who increases the value of his
capital, whether in industry or in commerce, exploits some one else’s labor.
The banks which grow rich as a result of thousands of credit transactions,
the Stock Exchange speculators, the share-holders who get large dividends
without doing a stitch of work; Napoleon I, who became so rich that
he was able to raise to wealth all his protegeés; King Wilhelm I, who, proud
of his victories, is already preparing to levy billions upon poor France, and
who already has become rich and is enriching his soldiers with his plunder
—all these people are workers, but what kind of workers! Highway rob-
bers! Thieves and ordinary robbers are “workers” to a much greater extent,
for, in order to get rich in their own way, they “work” with their own
hands.

I is evident to anyone who does not want to be blind that productive
work creates wealth and yields to the producer only poverty, and that it
is only non-productive, exploiting labor, that yields property. But since
property is morality it follows that merality, as the bourgeois understands
it, consists in exploiting soweone else’s labor?

Exploitation and Government Are the Faithful Expression of Meta-
physical Idealism. Exploitation is the visible body, and government is the
sou} of the bourgeois regime. And as we have just seen, both of them in
this intimate bond are, from the theoretical and practical point of view, the
necessary and faithful expression of metaphysical idealism, the inevitable
consequence of this bourgeois doctrine which seeks the liberty and morality
of individuals outside of social solidarity, This doctrine has as its aim an
exploiting government by a small number of fortunate and elect people, an
exploited slavery of a great number, and for all-the negation of any mo-
rality and any liberty whatever.*
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CHAPTER 14 EthiCS.' MOTalit)) Of the State

The Theory of Social Contract. Man is not only the most individual
being on earth--he is also the most social being. It was a great fallacy on
the part of Jean Jacques Rousseau to have assumed that primitive society
was established by a free contract entered into by savages. But Rousseau
was not the only one to uphold such views. The majority of jurists and
modern writers, whether of the Kantian school or of other individualist
and liberal scheols, who do not accept the theological idea of society being
founded upon divine right, nor that of the Hegelian school-of society as
the more or less mystic realization of objective morality- nor the primitive
animal society of the naturalist school—take nolens volens, for lack of any
other foundation, the tacit contract, as their point of departure.

A tacit contract! That is to say, a wordless, and consequently a thought-
less and will-less contract: a revolting nonsense! An absurd fiction, and
what is more, a wicked fiction! An unworthy hoax! For it assumes that
while I was in a state of not being able to will, to think, to speak, I bound
myself and all my descendants—only by virtue of having let myself be
victimized without raising any protest—into perpetual slavery.l

Lack of Moral Discernment in the State Preceding the Original Social
Contract. From the point of view of the system which we are now exam-
ining the distinction between good and bad did not exist prior to the con-
clusion of the social contract. At that time every individual remained
isolated in his liberty or in his absolute right, paying no attention to the
freedom of others except in those cases wherein such attenton was dic-
tated by his weakness or his relative strength—in other words, by his own
prudence and interest. At that time egoism, according to the same theory,
was the supreme law, the only extant right. The good was determined by
success, the bad only by failure, and justice was simply the consecration of
the accomplished fact, however horrible, cruel, or infamous it might be—
as is the rule in the political morality which now prevails in Europe.

The Social Contract as the Criterion of Good and Bad. The distinction
between good and bad, according to this system, began only with the con-
clusion of the social contract. All that which had been recognized as con-
stituting the general interest was declared to be the good, and everything
contrary to it, the bad. Members of society who entered into this compact,
having become citizens, having bound themselves by solemn obligations,
assumed thereby the duty of subordinating their private interests to the
common weal, to the inseparable interest of all. They also divorced their
individual rights from public rights, the only representative of which—the
State—was thereby invested with the power to suppress all the revolts of
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individual egoism, having, however, the duty of protecting every one of
its members in the exercise of his rights in so far as they did not run counter
to the general rights of the community.

The State Formed by the Social Contract Is the Modern Atheistic State.
Now we are going to examine the nature of the relations which the State,
thus constituted, is bound to enter into with other similar States, and also
its relations to the population which it governs. Such an analysis appears to
us to be the more interesting and useful inasmuch as the State, as defined
here, is precisely the modern State in so far as it is divorced from the re-
ligious idea: it is the lay State or the atheist State proclaimed by modern
writers.

Let us then see wherein this morality consists. The modern State, as we
have said, has freed itself from the yoke of the Church and consequently
has shaken off the yoke of universal or cosmopolitan morality of the Chris-
tian religion, but it has not yet become permeated with the humanitarian
idea or ethics—which it cannot do withour destroying itself, for in its
detached existence and isolated concentration the State is much too narrow
to embrace, to contain the interests and consequently the morality of,
humanity as a whole.

Ethics Identified with State Interests. Modern States have arrived pre-
cisely at that point. Christianity serves them only as a pretext and a phrase,
only as a means to fool the simpletons, for the aims pursued by them have
nothing in common with religious goals. And the eminent statesmen of our
times—the Palmerstons, the Muravievs, the Cavours, the Bismarcks, the
Napoleons, would laugh a great deal if their openly professed religious con-
victions were taken seriously. They would laugh even more if anyone
attributed to them humanitarian sentiments, considerations, and intentions,
which they have always treated publicly as mere silliness. Then what con-
stitutes their morality? Only State interests. From this point of view, which,
with very few exceptions, has been the point of view of statesmen, of
strong men of all times and all countries, all that is instrumental in conserv-
ing, exalting, and consolidating the power of the State is good—sacrilegious
though it might be from a religious point of view and revolting as it might
appear from the point of view of human morality—and vice versa, whatever
militates against the interests of the State is bad, even if it be in other
respects the most holy and humanely just thing. Such is the true morality
and secular practice of all States.

The Collective Egoism of Particular Associations Raised into Ethical
Categories. Such also is the morality of the State founded upon the theory
of social contract. Accerding to this system, the good and the just, since
they begin only with the social contract, are in fact nothing but the content
and the end-purpose of the contract—that is to say, the commnon interest
and the public right of all individuals who formed this contract, with the
exception of those who remained outside of it. Consequently, by good in
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this system is meant only the greatest satisfaction given to the collective
egoism of a particular and limited association, which, being founded upon
the partial sacrifice of the individual egoism of every one of its members,
excludes from its midst, as strangers and natural enemies, the vast majority
of the human species whether or not it is formed into similar associations.

Morality Is Co-Extensive Only With the Boundaries of Particular States.
The existence of a single limited State necessarily presupposes the existence,
and if necessary provokes the formation, of several States, it being quite
natural that the individuals who find themselves outside of this State and
who are menaced by it in their existence and liberty, should in turn league
themselves against it. Here then we have humanity broken up into an in-
definite number of States which are foreign, hostile, and menacing toward
one another.

There is no common right, and no social contract among them, for if
such a contract and righe existed, the various States would cease to be abso-
lutely independent of one another, becoming federated members of one
great State. Unless this great State embraces humanity as a whole, it will
necessarily have against it the hostility of other great States, federated
internally. Thus war would always be the supreme law and the inherent
necessity of the very existence of humanity.

Jungle Law Governs Interrelations of States. Every State, whether it
is of a federative or a non-federative character, must seek, under the penalty
of utter ruin, to become the most powerful of States. It has to devour others
in order not to be devoured in turn, to conquer in order not to be con-
quered, to enslave in order not to be enslaved—for two similar and at the
same time alien powers, cannot co-exist without destroying each other.

The Usiversal Solidarity of Humanity Disrupted by the State. The
State then is the most flagrant negation, the most cynical and complete
negation of bumuanity. It rends apart the universal solidarity of all men
upon earth, and it unites some of them only in order to destroy, conquer,
and enslave all the rest. It takes under its protection only its own citizens,
and it recognizes hurnan right, humanity, and civilization only within the
confines of its own boundaries. And since it does not recognize any right
outside of its own confines, it quite logically arrogates to itself the right
to treat with the most ferocious inhumanity all the foreign populations
whom it can pillage, exterminate, or subordinate to its will. If it displays
generosity or humanity toward them, it does it in no case out of any sense
of duty: and that is because it has no duty but to itself, and toward those
of its members who formed it by an act of free agreement, who continue
constituting it on the same free basis, or, as it happens in the long run, have
become its subjects.

Since international law does not exist, and since it never can exist in a
serious and real manner without undermining the very foundations of the
principle of absolute State sovereignty, the State cannot have any duties
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toward foreign populations. If then it treats humanely a conquered people,
if it does not go to the full length in pillaging and exterminating it, and does
not reduce it to the last degree of slavery, it does so perhaps because of con-
siderations of political expediency and prudence, or even because of pure
magnanimity, but never because of duty—for it has an absolute right to
dispose of them in any way it deems fit.

Patriotism Runs Counter to Ordinary Haman Morality. This flagrant
negation of humanity, which constitutes the very essence of the State, is
from the point of view of the latter the supreme duty and the greatest
virtue: it is called patrietiszn and it constitutes the transcendent morality of
the State. We call it the transcendent morality because ordinarily it tran-
scends the level of human morality and justice, whether private or common,
and thereby it often sets itself in sharp contradiction to them. Thus, for
instance, to offend, oppress, rob, plunder, assassinate, or enslave one’s fellow-
man is, to the ordinary moraiiry of man, to comimit a serious crime.

In public life, on the contrary, from the point of view of patriotism,
when it is done for the greater glory of the State in order to conserve or to
enlarge its power, all that becomes a duty and a virtee. And this duty, this
virtue, are obligatory upon every patriotic citizen. Everyone is expected to
discharge those duties not only in respect to strangers but in respect to his
fellow-citizens, members and subjects of the same State, whenever the
welfare of the State demands it from him.?

The Supreme Law of the State. The supreme law of the State is seif-
preservation at any cost. And since all States, ever since they came to exist
upon the earth, have been condemned to perpetual struggle—a struggle
against their own populations, whom they oppress and ruin, a struggle
against all foreign States, every one of which can be strong only if the
others are weak-and since the States cannot hold their own in this struggle
unless they constantly keep on augmenting their power against their own
subjects as well as against the neighbor States—it follows that the supreme
law of the State is the augmentation of its power to the detriment of
internal liberty and external justice.’

The State Aims to Fake the Place of Humanity. Such is in its stark
reality the sole morality, the sole aim of the State. It worships God himself
only because he is its own exclusive (God, the sanction of its power and of
that which it calls its right, that is, the right to exist at any cost and always
to expand at the cost of other States. Whatever serves to promote this end
is worth while, legitirnate, and virtuous. Whatever harms it is criminal. The
morality of the State then is the reversal of human justice and human
morality.

This transcendent, super-human, and therefore anti-human morality of
States is not only the result of the corruption of men who are charged with
carrying on State functions. One might say with greater right that corrup-
tion of men is the natural and necessary sequel of the State institution. This
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morality is only the development of the fundamental principle of the State,
the inevitable expression of its inherent necessity. The State is nothing else
but the negation of humanity; it is a limited collectivity which aims to
take the place of humanity and which wants to impose itself upon the
latter as a supreme goal, while everything else is to submit and minister to it.

The Idea of Humanity, Absent in Ancient Times, Has Become a
Power in OQur Present Life. That was natural and easily understood in an-
cient times when the very idea of humanity was unknown, and when every
people worshiped its exclusively national gods, who gave it the right of life
and death over all other nations. Human right existed only in relation to
the citizens of the State. Whatever remained outside of the State was
doomed to pillage, massacre, and slavery.

Now things have changed. The idea of humanity becomes more and
more of a power in the civilized world, and, owing to the expansion and
increasing speed of means of communication, and also owing to the influ-
ence, still more materizal than moral, of civilization upon barbarous peoples,
this idea of humanity begins to take hold even of the minds of uncivilized
nations. This idea is the invisible power of our century, with which the
present powers—the States—must reckon. They cannot submit to it of their
own free will because such submission on their part would be equivalent
to suicide, since the triumph of humanity can be realized only through the
destruction of the States. But the States can no longer deny this idea nor
openly rebel against it, for having now grown too strong, it may finally
destroy them.

The State Has to Recognize in Its Own Hypocritical Manner the
Powerful Sentiment of Humanity. In the face of this painful alternative
there remains only one way out: and that is hypocrisy. The States pay
their outward respects to this idea of humanity; they speak and apparently
act only in the name of it, but they violate it every day. This, however,
should not be held against the States. They cannot act otherwise, their posi-
tion having become such that they can hold their own only by lying.
Diplomacy has no other mission.

Therefore what do we see? Every time a State wants to declare war
upon another State, it starts off by launching a manifesto addressed not
only to its own subjects but to the whole world. In this manifesto it de-
clares that right and justice are on its side, and it endeavors to prove that
it is actuated only by love of peace and humanity and that, imbued with
generous and peaceful sentiments, it suffered for a long time in silence until
the mounting iniquity of its enemy forced it to bare its sword. At the same
time it vows that, disdainful of all material conquest and not secking any
increase in territory, it will put an end to this war as soon as justice is re-
established. And its antagonist answers with a similar manifesto, in which
naturally right, justice, humanity, and all the generous sentiments are to
be found respectively on its side.
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Those mutually opposed manifestoes are written with the same elo-
quence, they breathe the same virtuous indignation, and one is just as
sincere as the other; that is to say, both of them are equally brazen in their
lies, and it is only fools who are deceived by them. Sensible persons, all
those who have had some political experience, do not even take the trouble
of reading such manifestoes. On the contrary, they seek to uncover the
interests driving both adversaries into this war, and to weigh the respective
power of each of them in order to guess the outcome of the struggle. Which
only goes to prove that moral issues are not at stake in such wars.

Perpetual War Is the Price of the State’s Existence. The rights of
peoples, as well as the treaties regulating the relations of States, lack any
moral sanction. In every definite historic epoch they are the material ex-
pression of the equilibrium resulting from the mutual antagonism of States.
So long as States exist, there will be no peace. There will be only more or
less prolonged respites, armistices concluded by the perpetually belligerent
States; but as soon as a State feels sufficiently strong to destroy this equi-
librium to its advantage, it will never fail to do so. The history of humanity
fully bears out this point.*

Crimes Are the Moral Climate of the States. This explains to us why
ever since history began, that is, ever since States came into existence, the
political world has always been and still continues to be the stage for high
knavery and unsurpassed brigandage—brigandage and knavery which are
held in high honor, since they are ordained by patriotism, transcendent
morality, and by the supreme interest of the State. This explains to us why
all the history of ancient and modern States is nothing more than a series
of revolting crimes; why present and past kings and ministers of all times
and of all countries—statesmen, diplomats, bureaucrats, and warriors—if
judged from the point of view of simple morality and human justice, de-
serve a thousand times the gallows or penal servitude.

For there is no terror, cruelty, sacrilege, perjury, imposture, infamous
transaction, cynical theft, brazen robbery, or foul treason which has not
been committed and all are still being committed daily by representatives
of the State, with no other excuse than this elastic, at times so convenient
and terrible phrase reason of State. A terrible phrase indeed! For it has
corrupted and dishonored more people in official circles and in the gov-
erning classes of society than Christianity itself. As soon as it is uttered
everything becomes silent and drops out of sight: honesty, honor, justice,
right, pity itself vanishes and with it logic and sound sense; black becomes
white and white becomes black, the horrible becomes humane, and the
most dastardly felonies and most atrocious crimes become meritorious acts.®

Crime~the Privilege of the State.  'What is permitted to the State is
forbidden to the individual. Such is the maxim of all governments. Machia-
velli said it, and history as well as the practice of all contemporary govern-
ments bear him out on that point. Crime is the necessary condition of the
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very existence of the State, and it therefore constitutes its exclusive monop-
oly, from which it follows that the individual who dares commit a crime is
guilty in 2 two-fold sense: first, he is guilty against human conscience, and,
above all, he is guilty against the State in arrogating to himself one of its
maost precious privileges.?

State Morality According to Machiavelli. The great Iwlian political
philosopher, Machiavelli, was the first who gave currency to this phrase
(reason of State), or at least he gave it its true meaning and the immense
popularity which it has enjoyed ever since in governmental circles, Realistic
and positive thinker that he was, he came to understand—and he was the
first one in this respect—that the great and powerful States could be
founded and maintained only by crime—by many great crimes—and by a
thorough contempt for anything called honesty.

He wrote, explained, and argued his case with terrible frankness. And
since the idea of humanity was wholly ignored in his time; since the idea
of fraternity—not human, but religious—preached by the Catholic Church
had been, as it always is, nothing but a ghascly irony belied at every instant
by the acts of the Church itself; since in his time no one believed that there
was such a thing as popular rights—the people having been considered an
inert and inept mass, a sort of cannon-fodder for the State, to be taxed,
impressed into forced labor and kept in a state of cternal obedience,—in
view of all this Machiavelli arrived quite logicaily at the idea that the State
was the supreme goal of human existence, that it had to be served at any
cost, and that since the interest of the State stood above everything else, a
good patriot should not recoil from any crime in order to serve the State.

Machiavelli counsels recourse to crime, urges it, and makes it the sine
qua non of political intelligence as well as of true patriotism. Whether the
State is called monarchy or republic, crime will always be necessary to
maintain and assure its trismph. This crime will no doubt change its direc-
tion and object, but its nature will remain the same. It will always be the
forced and abiding violation of justice and of honesty-for the good of the
State.

Wherein Machiavelli Was Wrong. Yes, Machiavelli was right: we can-
not doubt it now that we have the experience of three and a half centuries
added to his own experience. Yes, History tells us that while small States are
virtnous because of their feebleness, powerful States sustain themselves only
through crime. But our conclusion will differ radically from that of Machia-
velli, and the reason thereof is quite simple: we are the sons of the Revolu-
tion and we have inherited from it the Religion of Humanity which we
have to found upon the ruins of the Religion of Divinity. We believe in
the rights of man, in the dignity and necessary emancipation of the human
species. We believe in human liberty and human fraternity based upon
human justice.

Patriotism Deciphered. We have already seen that by excluding the
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vast majority of humanity from its midst, by placing it outside of the obli-
gations and reciprocal duties of morality, of justice, and of right, the State
denies humanity with this high-sounding word, Patriotism, and imposes
injustice and cruelty upon all of its subjects as their supreme duty.®

Man's Original Wickedness—the Theoretical Premise of the State.
Every State, like every theology, assumes that man is essentially wicked and
bad. In the State which we are going to examine now, the good, as we have
already seen, begins with the conclusion of the social contract, and there-
fore is only the product of this contract—its very content. It is not the
product of liberty. On the contrary, so long as men remain isolated in their
absolute individuality, enjoying all their natural liberty, recognizing no
limits to this liberty but those imposed by fact and not by right, they fol-
low only one law—the law of natural egoism.

They insult, maltreat, rob, murder, and devour one another, everyone
according to the measure of his intefligence, of his cunning, and of his
material forces, as is now being done by the States. Hence human liberty
produces not good but evil, man being bad by nature. How did he become
bad? That is for theology to explain. The fact is that the Srate, when it
came into existence, found man already in that state and it set for itself the
task of making him good; that is to say, of transforming the natural man
into a citizen.

One might say to this that inasmuch as the State is the product of a
contract freely concluded by men and since good is the product of the
State, it follows that it is the product of liberty. This, however, would be
an utterly wrong conclusion. The State, even according to this theory, is
not the product of liberty, but, on the contrary, the product of the vol-
untary negation and sacrifice of liberty. Natural men, absolutely free from
the point of view of right, but in fact exposed to all the dangers which at
every instant of their lives menace their security, in order to assure and
safeguard the latter sacrifice, abdicate a greater or lesser portion of their
liberty, and inasmuch as they sacrifice it for the sake of their security, in so
far as they become citizens, they also become the slaves of the State. There-
fore we have the right to affirm that from the point of view of the State the
good arises not from liberty, but, on the contrary, from the negation of
liberty.

Theology and Politics. Is it not remarkable, this similitude berween
theology (the science of the Church) and politics (the theory of the State),
this convergence of two apparently contrary orders of thoughts and facts
upon one and the same conviction: that of the necessity of sacrificing hu-
man liberty in order to make men into moral beings and transform them
into saints, according to some, and virtuous citizens, according to others?
As for us, we are hardly surprised at it, for we are convinced that politics
and theology are both closely related, stemming from the same origin and
pursuing the same aim under two different names; we are convinced that
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every State is a terrestrial Church, just as every Church with its Heaven
~the abode of the blessed and the immortal gods—is nothing but a celestial
State.

The Similarity of the Ethical Premises of Theology and Politics. The
State then, like the Church, starts with this fundamental assumption that all
men are essentially bad and that when left to their natural liberty they will
tear one another apart and will offer the spectacle of the most frightful
anarchy wherein the strongest will kill or exploit the weaker ones. And is
not this just the contrary of what is now taking place in our exemplary
States?

Likewise the State posits as a principle the following tenet: In order to
establish public order it is necessary to have a superior authority; in order
to guide men and repress their wicked passions, it is necessary to have a
leader, and also to impose a curb upon the peoplc, but this authority must
be vested in a man of virtuous genius,* a legislator for his people, like
Moses, Lycurgus, or Solon—and that leader and that curb will embody the
wisdom and the repressive power of the State.®

Society not a Prodact of a Contract. The State is a transitory historic
form, a passing form of society--like the Church, of which it is 2 younger
brother—but it lacks the necessary and immutable character of society which
is anterior to all development of humanity and which, partaking fully of the
almighty power of natural laws, acts, and manifestations, constitutes the
very basis of human existence. Man is born into society just as an ant is
born into its ant-hill or a bee into its hive; man is born into society from
the very moment that he takes his first step toward humanity, from the
moment that he becomes a human being, that is, a being possessing to a
greater or lesser extent the power of thought and speech. Man does not
choose society; on the contrary, he is the product of the latter, and he is
just as inevitably subject to the natural laws governing his essential develop-
ent as to all the other natural laws which he must obey.

Revolt Against Society Inconceivable. Society antedates and at the
same time survives every human individual, being in this respect like Nature
itself. Ir is eternal like Nature, or rather, having been born upon our earth,
it will last as long as the earth. A radical revolt against society would there-
fore be just as impossible for man as a revolt against Nature, human society
being nothing else but the last great manifestation or creation of Nature
upon this earth. And an individual who would want to rebel against sociery
that is, against Nature in general and his own nature in particular—would
place himself beyond the pale of real existence, would plunge into nothing-
ness, into an absolute void, into lifeless abstraction, into God.

So it follows that it is just as impossible to ask whether society is good
or evil as it is to ask whether Nature—the universal, material, real, absolute,

* The ideal of Mazzini. (Bakunin’s foomote.)
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sole, and supreme being—is good or evil. It is much more than that: it is
an immense, positive, and primitive fact, having had existence prior to all
consciousness, to all ideas, to all intellectual and moral discernment; if is
the very basis, it is the world in which, inevitably and at a much later stage,
there began to develop that which we call good and evil.

The State a Historically Necessary Evil. It is not so with the State.
And 1 do not hesitate to say that the State is an evil but a historically nec-
essary evil, as necessary in the past as its complete extinction will be neces-
sary sooner or later, just as necessary as primitive bestiality and theological
divagations were necessary in the past. The State is not society; it is only
one of its historical forms, as brutal as it is abstract in character. Histori-
cally, it arose in all countries out of the marriage of violence, rapine, and
pillage—in a word, of war and conquest—with the Gods created in suc-
cession by the theological fancies of the nations. From its very beginning
it has been—and still remains—the divine sanction of brutal force and tri-
umphant iniquity. Even in the most democratic countries, like the United
States of America and Switzerland, it is simply the consecration of the
privileges of some minority and the actual enslavement of the vast majority.

Revolt Against the State. Revolt against the State is much easier because
there is something in the nature of the State which provokes rebellion. The
State is authority, it is force, it is the ostentatious display of and infaruation
with power. It does not seek to ingratiate itself, to win over, to convert,
Every time it intervenes, it does so with particularly bad grace. For by its
very nature it cannot persuade but must impose and exert force. However
hard it may try to disguise this nature, it will still remain the legal violaror
of man’s will and the permanent denial of his liberty.

Morality Presupposes Freedom. And even when the State enjoins
something good, it undoes and spoils it precisely because the latter comes
in the form of a command, and because every command provokes and
arouses the legitimate revolt of freedom; and also because, from the point
of view of true morality, of human and not divine morality, the good which
is done by command from above ceases to be good and thereby becomes
evil. Liberty, morality, and the humane dignity of man consist precisely in
that man does good not because he is ordered to do so, but because he
conceives it, wants it, and loves it.}?
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CHAPTER I35 Etkics: TT’lLl)’ Humdﬂ
or Anarchist Morality

Socialism and Materialism Lead to 2 Truly Human Morality. Having
shown how idealism, starting with the absurd ideas of God, immormality of
the soul, the original freedom of individuals, and their morality independent
of society, inevitably arrives at the consecration of slavery and immorality,
I now have to show how real science, materialism and socialism-—the second
term being but the true and complete development of the first, precisely
because they take as their starting point the material nature and the natural
and primitive slavery of men, and because they bind themselves to seek the
emancipation of men not outside bur within society, not against it bur by
means of it—are bound to end in the establishment of the greatest freedom
of individuals and the highest human morality.

The Instinct for Individual Self-Preservation and for Preservation of
Species. The elements of what we call morality are already found in the
animal world. In all the animal species, with no exception, but with a great
difference in development, we find two opposed instincts: the instincr for
preservation of the individual and the instinct for preservation of the
species; or, speaking in human terms, the egoistic and the social instincts.
From the point of view of science, as well as from the point of view of
Nature itself, those two instincts are equally natural and hence equally
legitimate, and, what is even more important, they are equally necessary in
the natural economy of beings. The individual instince is in itself the basic
condition for the preservation of the species, for if the individuals did not
defend themselves with all their power against all the privations and against
all the external pressures constantly menacing their existence, the species
itself, which only lives in and through the individuals, would not be able
to mnaintain its existence. Bur if those two drives are to be judged only from
the absolute point of view of the exclusive interest of the species, one may
say that social instinct is good, and individual instinet, inasmuch as it is op-
posed to it, is bad.

The Unbalanced Development of Those Instincts in the Animal World
and Among Higher Insects. With the ants and bees it is vire that pre-
dominates, for in both of them social instinct appears to over-ride individ-
ual instinct. It is altogether different among wild beasts, and in general one
may say that in the animal world egoism is the predominant instinct. Here
the instinct of the species, on the contrary, awakens enly during short
intervals and lasts only so long as it is necessary for the procreation and
education of the family,
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Egoismn and Sociability Are Paramount in Man. It is altogether dif-
ferent with man. It seems, and this has provided one of the pillars of his
great superiority over other animal species, that both these opposed instincts
~egoism and sociability—are much more powerful and much less distinct
from each other in man than among all the other animals. He is more
ferocious in his egoism than the wildest beasts and at the same time he is
more sociable than ants and bees.?

Humanity Is Present Even in the Lowest Character. All human
morality, every collective and individual morality, rests basically upon bu-
man respect. What do we mean by human respect? It is recognition of
humanity, of human right and of human dignity in every man of whatever
race, color, and degree of intellectual and even moral development he may
be. But if a man is stupid, wicked, contemptible, can 1 respect him? 1f that
were the case, no doubt I would find it impossible to respect his villainy, his
stupidity, and brutality; they would make me feel disgusted and indignant;
and if necessary 1 would take most energetic measures against them, not
even stopping at killing such a man if no other means were left to defend
my life against him, my rights, or whatever 1 respect or is dear to me. But
in the midst of the most energetic and fierce—and if necessary even mortal
—struggle against him, I would have to respect his human nature.

Regeneration of Character Possible with Change of Social Conditions.
Only at the price of showing such respect can 1 retain my own human
dignity. But if he himself does not recognize this dignity in others, can we
recognize the same in himself? If he is a kind of ferocious animal, or even
worse, 4s it sometimes happens, would it not be to indulge in fictions if we
acknowledged human natare in him? Not at all! For whatever depths his
intellectual and moral degradation may reach at any particular moment,
unless he is congenitally insane or an idiot—in which case he should be
treated not 45 a criminal but as a sick person—and if he is in full possession
of the sense and intelligence allotted to him by Nature, then his human
character, amid the most monstrous deviations, still exists in him, in a very
real manner, as a possibility, always presemt with bim so long as be lives,
that somehow be may become aware of bis bumanity if only a radical
change is effected in the social conditions which made bim what be is.

Social Environment the Determining Factor. Take the most intelli-
gent ape possessing the finest character, put it under the best, most humane
conditions—and you will never succeed in making a man out of it. Take
the most hardened criminal or a man of the poorest mind, and, provided
neither one of them suffers from some organic lesion which may bring
about either idiocy or incurable madness of the other—you will soon come
to recognize that if one has become 2 criminal and the other has not yet
developed to the conscious awareness of his humanity and human duties,
the fault lies mot with them nor with their nature, but with the social
environment in which they were born and bave been develpping.
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Free Will Is Denied. Here we come to touch upon the most impor-
tant point of the social question or the science of man in general. We already
have declared repeatedly that we absolutely deny the existence of free will,
in the meaning given to it by theology, metaphysics, and jurisprudence;
that is, in the sense of a spontancous self-determination of the individual
will of man, independent of all natural and social influences.

Intellectual and Moral Capacities Are the Expression of Bodily Struc.
ture. ‘We deny the cxistence of a soul, of 4 moral entity baving existence
separate from the body. On the contrary, we affirm that just as the body of
the individual, with all of its instinctive faculties and predispositions, is
nothing butr the result of all the general and particular causes that bave
determined its particular organization, so, what we improperly call the
soui—his intellectual and moral capacities—is the divect product or rather
the natural immediate expression of this very organization, and especially
of the degree of organic development reached by the brain as a result of
the concurrence of the totality of causes independent of bis will.

Individuality Fully Determined by the Sum Total of Preceding Causes.
Every individual, even the most insignificant one, is the product of cen-
turies of development: the history of causes working toward the formation
of such an individual has no beginning. If we possessed the gift, which no
one ever has had and no one ever will have, of apprehending and embracing
the infinite diversity of transformations of matter or of being that have
inevitably succeeded one another from the emergence of our terrestrial
globe untl the birth of this particular individual, we might be able to say
with mathematical precision, without ever knowing that individual, what
his organic nature is, and to determine to the minutest detail the measure
and character of his intellectual and moral facultes—in a word, his soul, as
it was in the first hour of his birth.

We have no possibility of analyzing and embracing all these successive
transformations, but we can say without fear of being mistaken that every
burran individual from the moment of bis birth is entirely the product
of bistoric development, that is, of the physiological and social development
of bis race, of bis people, of bis caste (if there are castes in bis country),
of bis family, his ancestors, and the individual natures of bis fatber and
mother, who bave directly transmitted to bhim by way of physiclogical
heritage, as the natural point of departure for bim, and as the determination
of bis individual nature, all the inevitable consequences of their own previ-
ous existence, material as wwell as moral, individual as well as social, includ-
ing their thoughts, their feelings, and their acts, including the various vicis-
situdes of their lives, and the great or small events in which they took
part, and likewise including the immense diversity of accidents to which
they were subject, along with all that they themselves bad inberited in the
same way from their own parents.

Diflerences Are Determined. There is no neced to mention again
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(for no one disputes it), that differences among races, peoples, and even
among classes and families, are determined by geographic, ethnographic,
physiological, and economic causes (the economic cause comprises two
important points: the question of occupation—the collective division of
labor in society and the distribution of wealth~and the question of nour-
ishment, in respect to quantity as well as quality), and also historic, reli-
gious, philosophic, juridical, political, and social causes; and that all these
causes, combined in a manner differing for every race, every nation, and,
more often, for every province and every commune, for every class and
every family, impart to everyone his or her own specific physiognomy;
that is, a different physiological type, a sum of particular predispositions
and capacities—independently of the will of the individuals, who are
made up of them and who are altogether their products.

Thus every human individual, at the moment of his birth, is the
material, organic derivative of all that infinite diversity of causes which
produced him in their combination. Iis sol—that is, his organic predis-
position toward the development of feclings, ideas, and will-is nothing
but a product. It is completely determined by the individual physiological
quality of his neuro-cerebral system which, like the other parts of his
body, abselutely depends upon the more or less fortuitous combination of
causes. It mainly constitutes what we call the particular, original nature of
the individual.

Development Brings out the Implicit Individual Differences. There
are as many different natures as there are individuals, Individual differences
manifest themselves the clearer as they develop; or rather, they not only
manifest themselves with greater power, they actually become greater as
the individuals develop, for the external things and circumstances, the
thousand elusive causes that influence the development of individuals, are
in themsclves extremely diverse in character. As a result, we find that the
farther an individual advances in life, the more his individual nature
becomes delineated, the more he stands out from other individuals by
reason of his virtues as well as of his faults.

The Uniqueness of the Individual. To what point is the particular
nature or the soul of the individual-that is, the individual particularities
of the neuro-cercbral apparatus—developed in new-born infants? The
proper answer to this question can be given only by physiologists. We
know only that all these particularities must necessarily be hereditary, in
the sense that we have tried to explain. That is, they are determined by an
infinity of the most diverse and most disparate causes: material and moral,
mechanical and physical, organic and spiritual, historical, geographical,
economic, and social, great and small, permanent and casual, immediate
and far removed in space and time, and the sum total of which is combined
in a single living being and is individualized, for the first and last time, in
the current of umrversal transformations, in this child only, who, in the
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individual acceptance of this word, never bad and never will bave an exact
duplicate.

It remains now to find out to what point and in which sense this indi-
vidual nature is really determined at the moment the child leaves it
mother’s womb. Is that determination only material, or spiritual and moral
at the same time, at least in its tendency and natural capacity or its instinc-
tive predisposition? Is the child born intelligent or foolish, good or bad,
endowed with will or deprived of it, predisposed to develop along the
lines of some particular talent? Can the child inherit the character, habits,
and defects, or the intellectual and moral qualities of its parents and
ancestors?

Are There Innate Moral Characteristics? What interests us above all
in this question is to know whether moral attributes—goodness or wicked-
ness, courage or cowardice, strong or weak character, generosity or
avarice, egoism or love for one’s fellowman, and other positive or negative
characreristics of this kind—whether, like intellectual faculties, they can
be physiologically inherited from parents or ancestors; or again, whether
quite independently of all heredity, they can be formed by the effect of
some accidental cause, known or unknown, working in the child while it
1s still in its mother’s womb? In a word, does the child, when it is born,
bring into the world any moral predispositions?

The Idea of Innate Moral Propensities Leads to the Discredited
Phrenological Theory. We do not think so. The better to deal with this
problem we shall first note here that, if we admitted the existence of
innate moral qualities, we would have to assume that that they are inter-
linked in the newborn infant with some physiological, wholly material
particularity of its own organism: upon coming out of the womb of his
mother, the child has neither soul nor mind, nor feelings, nor even instincts;
it is born into all these. It is therefore only a physical being, and its
faculties and qualities, if it has them at all, are only anatomic or physio-
logical.

Thus, for a child to be born good, generous, devoted, courageous, or
wicked, avaricious, egoistical, and cowardly, it would be necessary that
each one of those virtues or defects should correspond to the specific
material and, so to speak, local particularities of his organism, and espe-
cially of his brain. Such an assumption would lead us to the system of
Gall, who believed that he had found, for every quality and every defect,
corresponding bumps and cavities upon the cranium. His theory, as we
know, has been unanimously rejected by modern physiologists.

The Logical Implications of the Idea of Innate Moral Propensities.
But if it were a well-grounded theory, what would be its implications?
Once we assumed that defects and vices as well as good qualities are
innate, then we would have to ascertain whether they could or could
not be overcome by education. In the first case, the responsibility for all
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the crimes committed by men would fall back upon the society which
failed to give them a proper upbringing, and not upon the individuals
themselves, who, on the contrary, could be considered only as victims of
this lack of foresight on the part of society. In the second case, innate
predispositions being recognized as inevitable and incorrigible, no other
way would be left for society but to do away with all individuals who are
afficted with some natural or innate vice. But in order not to fall into the
horrible vice of hypocrisy, society should then recognize thereby that it
would be doing so solely in the interests of self-preservation, and not of
justice.

Only the Positive Has Real Existence. There is another consideration
which may help us to clarify this question: in the intellectual and moral
as well as in the physical world, only the positive has existence; the nega-
tive does not exist, it does not constitute a being in itself, it is only a
more or less considerable diminution of the positive. Thus cold is not a
different property from heat; it is only a relative absence, a very great
diminution of heat. The same is true of, darkness, which is but light
attenuated to the extreme. Absolute cold and darkness do not exist.

In the intellectual world, stupidity is but weakness of mind; and in the
moral world malevolence, cupidity, and cowardice are only benevolence,
generosity, and courage reduced not to zero but to a very small quantity,
Yet small as it is, it is still a positive quantity, which, with the aid of edu-
cation, can be developed, strengthened, and augmented in a positive sense.
But that would be impossible if vices or negative qualities themselves were
positive things, in which case they would have to be eradicated and not
develeped, for their development could proceed only in a negative direction,

Physiology Versus the 1dea of Innate Qualities. Finally, without allow-
ing ourselves to prejudge these serious physielogical questions, about which
we admit our complete ignorance, let us add the following comsideration,
on the strength of the unanimous opinion of the authorities of modern
physiological science. It scems to have been proved and established that in
the human organism there are no separate regions and organs for instinc-
tive, sensory, moral, and intellectual faculties, and that all these faculties
are developed in one and the same part of the brain by means of the same
nervous wechanism.

Hence it would seem clearly to follow that there can be no question of
various moral or immoral predispositions inevitably determining in the
organization of an infant particular qualitics or hereditary and innate vices,
and that moral innateness does not differ in any manner from intellectual
innateness, both reducing themselves to the more or less high degree of
perfection attained in general by the development of the brain?

Moral Characteristics Are Transmitted Not by Heredity but by Social
Fradition and Education. Thus the general scientific opinion secems to
agree that there are no special organs in the brain corresponding to diverse
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intellectual qualities, nor to the various moral characteristics—affections
and passions, good or bad. Consequently, qualities or defects cannot be
inherited or be innate; as we have already said, in the new-born child this
heredity and innateness can be only material and physiological. Wherein
then consists the progressive, historically transmissible improvement of the
brain, in respect to the intellecrual as well as the moral faculties?

Only in the harmonious development of the whole cerebral and neural
system, that is, in the faithful, refined, vivid character of the nervous
impressions, as well as in the capacity of the brain to transform those
impressions into feelings and ideas, and to combine, encompass, and per-
manently retain in one’s mind the widest associations of feelings and ideas.

The associations of feelings and ideas, the development and successive
transformations of which constitute the intellectual and moral aspect of
the history of humanity, do not bring about in the human brain the forma-
tion of new organs corresponding to every separate association, and conse-
quently cannot be transmitted to individuals by way of physiological
heredity. What is physiologically inherited is the more and more strength-
ened, enlarged, and perfected aptitude to conceive and create new
associations.

But the associations themselves and the complex ideas represented by
them, such as the ideas of God, fatherland, and morality, since they cannot
be innate, are transmitted to individuals only through social traditions and
education. They get hold of the child from the first day of its birth, and
inasmuch as they have already become embodied in the surrounding life,
in the material and moral details of the social world into which the child
has been born, they penetrate in a thousand different ways, first the child-
ish consciousness, and then the adolescent and juvenile consciousness, as
it comes to life, grows, and is shapcd by their all-powerful influences,*

CHAPTER 16 EtkiCS: Man Whﬁll)’
the Product of Environment

Taking education in the broadest sense of the word, and understand-
ing by it not only the inculcation of moral maxims, but above all the
examples given to the child by the persons surrounding him, and the
influence of everything he hears and sees; understanding by the term
education not only the cultivation of the child’s mind but also the devel-
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opment of his body through nourishment, hygiene, and physical exercise,
we can say, fully convinced that no one will seriously dispute this opinion,
that every child, youth, adult, and even the most mature man, is wholly
the product of the environment that nourished and raised him—an inevi-
table, involuntary, and consequently irresponsible product.

He enters life without a soul, without a conscience, without the
shadow of an idez or any feeling, but with a human organism whose
individual nature is determined by an infinite number of circumstances
and conditions preceding the emergence of his will, and which in tum
determines his greater or smaller capacity to acquire and assimilate the
feelings, ideas, and associations worked out by centuries of development
and transmitted to everyone as @ social beritage by the education which he
receives, Good or bad, this education is imposed upon man—and he is in
no way responsible for it. It shapes him, in so far as his individual nature
allows, in its own image, so that a man thinks, feels, and desires whatever
the people around him feel, think, and desire.

Natural Differences Are Not Denied. But‘ then, we may be asked,
how can one account for the fact that education which is completely
identical, in appearance at least, often yields widely diverse results in
point of development of character, heart, and mind? But, to begin with,
do not natures themselves differ at birth? This natural and innate dif-
ference, small as it may be, is nevertheless positive and real: difference
in temperament, in vital energy, in the predominance of one sense or one
group of organic functions over others, difference in vivacity and natural
capacities.

We have tried to prove that vices as well as moral qualities—facts of
individual and social consciousness—cannot be physically inherited, and
that man cannot be physiologically predetermined toward evil, nor
irrevocably rendered incapable of good. But we have never meant to deny
that individual natures differ widely among themselves, that some of them
are endowed to a greater extent than others with a capacity for a full
human development. True, we believe that these natural differences are
now quite exaggerated and that most of them should be attributed not to
Nature but to the different education which has been allotted to each
individual.

Physiological Psychology and Pedagogy Are Still in a State of Infancy.
In order to decide this question, it is necessary that the two sciences which
are called upon to solve it—physiological psychology, or the science of the
brain, and pedagogy, the science of education or of the social development
of the brain—should emerge from the infantile state in which both of them
still are. But once the physiclogical differences of individuals, of whatever
degree they may be, are admitted, it clearly follows that a system of edu-
cation, excellent in itself as an abstract system, may be good for one but
bad for another.
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Physiclogical Heredity Is Not Altogether Denied. It may be argued
that however imperfect education may be, it zlone cannot explain the
undeniable fact that in families which are the most Iacking in moral sense
we often encounter individuals who strike us because of the nobility of
their instincts and feelings. And, on the contrary, we very often meet, in
families highly developed in a moral and intellectual sense, individuals
base in heart and intellect.

But this is only an apparent contradiction. In reality, although we have
stated that in most cases man is almost entirely the product of the social
conditions among which he is formed, and slthough we have assigned a
comparatively small part to the influence of the physiological heredity of
the natural qualities received at birth, we have not altogether denied such
a part. We have even recognized that in some exceptional cases, in men of
genius or of great talent for example, as well as idiots or highly perveme
natures, this influence of natural determination upon the development of
the individual—a determination as inevitable as the influence of education
and society—may be great.

The last word on these questions belongs to the physiology of the
brain; but this science has not yet arrived at a point enabling it to solve
them even approximately. The only thing we can affirm now with
certitude is that all such questions gravitate between two fatalisms—the
natural, organic, physiologically hereditary fatalism, and the fatalism of
heritage, social tradition, education, and the civic, social, and economic
organization of every country. In neither of these two fatalisms is there
room for free will

Accidental and Intangible Factors Making for Particular Develop-
ments. But apart from the natural, positive, or negative determination of
the individual, which may place him in contradiction to the spirit reigning
in his whole family, there may exist in each separate case other hidden
causes that in most cases remain unknown, but which nevertheless have to
be taken into account. The concurrence of special circumstances, an
unforeseen cvent, an accident insignificant in itself, the chance meeting of
some particular person, and sometimes a book falling into the hands of an
individual at just the right moment—all that which in a child, in an
adolescent, or in a young man, when his imagination is in a state of fer-
ment and when it is still open to the impressions of life, may produce a
radical revolution toward good or bad.

To this must be added the elasticity proper to all young natures,
especially when they are endowed with a certain natural energy which
makes them revolt against too authoritarian and despotically persistent
influences, and owing to which even an excess of evil may sometimes
produce good.

When Good Results in Evil. Can an excess of goodness, or what
goes by the name of good, produce evil? Yes, when it is imposed as a
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despotic, absolute law—religious, philosophical in a2 doctrinaire way,
political, juridical, social, or as the patriarchal law of the family—in a
word, when the pood, or what appears to be good, is imposed upon the
individual as a negation of freedom, and is not the product of his freedom.
But in such a case the revolt against good thus impoesed is not only natural
but also legitimate; such rebellion, far from being evil, is, on the contrary,
good; for there is nothing good outside of freedom, and freedom is the
absolute source and condition of all good that is truly worthy of that
name: for good is nothing else but freedom.?

Socialism Is Based on Determinism. Socialism, being founded upon
positive science, absolutely rejects the doctrine of “free awill” It recognizes
that whatever is called human vice and virtue is absolutely the product of
the combined action of Nature and society. Nature, through its ethno-
graphical, physiological, and pathological action, creates faculties and
dispositions which are called natural, and the ofganization of society
develops them, or on the other hand halts or falsifies their development.
All individuals, with no exception, are at every moment of their lives what
Nature and society have made them.

Improvement of Man's Morality Is Conditioned by Moralization of
Social Environment. Hence it clearly follows that to make men moral
it is necessary to make their social environment moral. And that can be
done in only one way: by assuring the triumph of justice, that is, the
complete liberty of everyone in the most perfect equality for all. Inequal-
ity of conditions and rights, and the resulting lack of liberty for all, is the
great collective iniquity begetting all individual iniquities. Suppress this
source of iniquities and all the rest will vanish along with it

A Moral Environment Will Be Created by Revolution. In view of
the lack of enthusiasm shown by men of privilege for moral improvement
—or what is the same thing, for equalizing their rights with others—we fear
that the triumph of justice can be effected only through a secial revolution.

Three things are necessary for men to become moral, that is, complete
men in the full meaning of the word: birth under hygienic conditions; a
rational and integral education accompanied by an upbringing based upon
respect for work, reason, equality, and liberty: and a social environment
wherein the human individual, enjoying full liberty, will be equal, in fact
and by right, to all others.

Does such an environment exist? It does not. It follows then that it

/has to be created.?

Human Justice Versus Legal Justice. When we speak of justice we
mezan not the justice contained in the legal codes and in Roman juris-
prudence, based largely upon deeds of violence achieved by force, violence
consecrated by time and by the benedictions of some church—Christian or
pagan— and as such accepted as the absolute principles from which all
law is to be deduced by a process of logical reasoning. We speak of
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justice that is based solely upon human conscience, the justice found in
the conscience of every man, and even in that of children, and which can
be expressed only in the words equal rights.

This universal justice, which, owing to conquests by force and
influences of religion, has never yet prevailed in the political, juridical, or
economic world, is to serve as the basis of the new world. Without this
justice, there can be neither liberty nor republic nor prosperity nor peace.
It must, then, govern all our decisions, so that we may work together
effectively for the establishment of peace.

Moral Law in Action. What we ask is the proclaiming anew of the
great principle of the French Revolution: that every man should have the
material and moral means to develop his whole humanity, a principle
which must be translated into the following problem:

To organize society in such a manner that every individual, man or
awoman, should, at birth, find almost equal means for the development
of bis or ber various faculties and the full wrilization of his or her work.
To organize society in such a fashion that exploitation of the labor of
others should be made impossible and that every individual should be
enabled to enjoy the social wealth, which in reality is produced only by
collective labor—only in so far as he contributes directly toward the
creation of this wealth®

The Moral Law Emanates From Human Nature. The moral law,
the existence of which we, materialists and atheists, recognize in a more
real manner than the idealists of any school, is indeed an actual law, which
will triumph over all the conspiracies of all the idealists of the world,
because it emanates from the very nature of human society, the root basis
of which is to be sought not in Ged but in animaliry ¢

The primitive, natural man becomes a free man, becomes humanized,
and rises to the status of a moral being,~in a word, be becomes conscious
of, and realizes within kimself and for bimself, bis own buman form and
bis rights—only to the degree that be becomes aware of this form and
these rights in all his fellow-beings. It follows that in the interests of his
own hurmanity, his own morality and personal freedom, man must aspire
toward the freedom, morality, and humanity of all other men®

Freedom Is Not the Negation of Solidarity. Social solidarity is the
first hurnan law; freedom is the second law. Both laws interpenetrate each
other and, being inseparable, constitute the essence of humanity. Thus
freedom is not the negation of solidarity; on the contrary, it represents the
development and, so to speak, the humanizing of it.®

Thus respect for the freedom of someone else constitutes the highest
duty of men. The only virtue is to love this freedom and serve it. This is
the basis of all morality, and there is no other basis.

Since freedom is the result and the clearest expression of solidarity,
that is, of mutuality of interests, it can be realized only under conditions
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of equality. Political equality can be based only upon economic and social
equality. And justice is precisely the realization of freedom through such
equality.”

{What has been said above enables us to draw a clear line of demarcation
between the bases of divine and state morality on the one hand, and human
morality on the other.]

Wherein Divine Morality Differs From Human Morality. Divine
morality is based upon twe immoral principles: respect for authority and
contempt for humanity. Human morality, on the contrary, is based oply
upon contempt for authority and respect for liberty and humanity.
Divine morality considers work a degradation and a punishment; human
morality sees in work the supreme condition of human happiness and
dignity. Divine morality leads inevitably to a policy which recognizes
only the rights of those who, owing to their privileged position, can live
without working. Human morality accords such rights only to those who
live by working; it recognizes that only by working docs man reach the
stature of man®

CHAPTER I7 Society and the Indwzdual

Society Is the Basis of Human Existence. Society, preceding in time
any development of humanity and fully partaking of the almighty power
of natural laws, actions, and manifestations, constitutes the very essence
of human existence. Man is born into society, just as an ant is born into an
ant-hill or a bee into its hive; man is born into society from the very
moment that he becormes a human being, that is, a being possessing to a
greater or lesser extent the power of speech and thought. Man does not
choose society; on the contrary, he is the product of the larter, and he is
just as inevitably subjected to natural laws governing his necessary devel-
opment as to all other natural laws which he must obey. Society antedates
and at the same time survives every human individual, being in this
respect like Nature itself; it is eternal like Nature, or rather, having been
born upon this earth, it will last as long as our earth itself.

Revolt Against Society Is Inconceivable. A radical revolt by man
against society would therefore be just as impossible as a revolt against
Nature, human society being nothing else but the last great manifestation
or creation of Nature upon this earth. And an individual who would want
to rebel against society, that is, against Nature in general and his own
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nature in particular, would place himself beyond the pale of real existence,
would plunge into nothingness, into an absolute void, into lifeless abstrac-
tion, into God. It follows that it is just as impossible to ask whether sociery
is good or evil as it is to ask whether Nature—the universal, material, real,
absolute, sole, and supreme being—is good or evil. It is much more than
that: it is an immense, overwhelming fact, a positive and primitive fact,
having existence prior to all consciousness, to all ideas, to all intellectual
and moral discernment. It is the very basis, it is the world in which
inevitably, and at a much later stage, there begins to develop what we call
good and evil.!

There Is No Humanity Outside of Society. During a very long
period, lasting thousands of years, our species roamed the earth in isolated
herds. That was before, together with the first emergence of speech and
the first gleam of thought, there awakened within the social and animal
environment of one of those human herds, the first self-conscious or free
individuality. Apart from society, man would never cease to be a speech-
less and an unreasoning animal, a thousand times poorer and more depend-
ent upon external Nature than most of the quadrupeds, above which he
now towers so proudly.

Even the most wretched individual of our present society could net
exist and develop without the cumulative social efforts of countless
generations. Thus the individual, his freedom and reason, are the products
of society, and not wvice versa: society is not the product of individuals
comprising it; and the higher, the more fully the individual is developed,
the greater his freedom—and the more he is the product of society, the
more does he receive from society and the grearer his debt to it,

Society Is Acted Upon By Individuals. Society in turn is indebred to
individuals. One might even say that there is not an individual, inferior
though he may be by nature and illfavored by life and upbringing, who
does not in turn influence society, be it even to the smallest extent, by his
feeble labor, his even more feeble intellectual and moral development, and
his attitudes and actions even though they may be almost unnoticed. It
stands to reason, of course, that he himself does not even suspect and does
not will this influence exerted by him upon the society which produced
hirn.

Individuals Are the Instrumentalities of Social Development. For
the real life of society, at every instant of its existence, is nothing but the
sum total of all the lves, developmcnts, relations, and actions of all the
individuals comprising it. But these individuals got together and united
not arbitrarily, not with a compact, but independently of their will and
consciousness, They are not only brought together and combined into one,
but are begotten, in the material, intellectual, and moral life they express
and embody in actuality. Therefore the action of those individuals-the
conscious, and in most cases, unconscious action—upon society, which
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begot them, is in reality a case of society acting upen itself by means of
the individuals comprising it. The latter are the instrumentalities of social
development begotten and promoted by society.

Man Is Not Born a Free and Socially Independent Individual. Man
does not create society but is born into it. Fle is born not free, but in
ferrers, as the product of a particular social environment created by a long
series of past influences, developments, and historic facts. He bears the
stamp of the region, climate, ethnic type, and class to which he belongs,
the economic and political conditions of social life, and finally, of the
locality, the city or village, the house, family, and circle of people into
which he was bormn.

All that determines his character and nature, gives him a definite lan-
guage, and imposes upon him, with no chance of resistance on his part,
a ready-made world of thoughts, habits, feelings, and mental vistas, and
places him, before consciousness awakens in him, in a rigorously deter-
mined relationship to the surrounding social world. He becomes organically
a member of a certain society, and fettered, inwardly and outwardly,
permeated to the end of his days with its beliefs, prejudices, passions, and
habits, he is but the most unconscious and faithful reflection of this society,

Freedom Is Generated at a Later Stage of Individual Revolt. There-
fore every man is born and, in the very first years of his life, remains the
slave of society; and perhaps, not even a slave—because in order to be
a slave one has to be aware of his state of slavery—but rather an uncon-
scious and an involuntary offshoot of that society.?

Social environment, and public opinion, which always express the
material and political opinion of that environment, weigh down heavily
upon free thought, and it takes 2 great deal of power of thought, and even
more of anti-social interest and passion, to withstand that heavy oppres-
sion. Society itself, by its positive and negative action, generates free
thought in man, and in turn, it is society which often crushes it.

Man is so much of a social animal that it is impossible to think of him
apart from society.?

The Idealists’ Point of View. The point of view of the idealists is
altogether different. In their system man is first produced as an immortal
and free being and ends up by becoming a slave. As a free and immortal
being, infinite and complete in himself, he does not stand in need of
society. From which follows that if man does enter society he does it
because of the original fall, or because he. forgers and loses the con-
sciousness of his immortality and freedom.*

Individual freedom, according to them, is not the creation, the historic
product of society. They maintain that this freedom is prior to all society
and that every man, at his birth, brings with him his immortal soul as a
divine gift. Hence it follows that man is complete in himself, a whole
being, and is in any way absolute only when he is outside of society. Being
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free prior to and apart from society, he necessarily joins in forming this
society by a voluntary act, by a sort of contract—whether instinctive and
tacit, or deliberated upon and formal. In a word, in this theory, it is not
the individuals who are created by society, but on the contrary, it is they
who create it, driven by some external necessity such as work or war.

The State Takes the Place of Society in the Idealistic Theory. One
can see that in this theory, society, in the proper meaning of the word,
does not exist. The natural, human society, the real starting point of ali
human civilization, the only environment in which the freedom and
individuality of men can arise and develop is altogether foreign to this
theory. On the one hand it recognizes only individuals, existing for them-
selves and free in themselves, and on the other, this conventional society,
the State, formed arbitrarily by these individuals and based upon a
contract—whether formal or tacit. {They know very well that no historic
State ever had any kind of contract for its basis, and that all States were
founded by violence, by conquest. But this fiction of free contract as the
foundation of the State is quite necessary for them, and without further
ceremony they make full use of it.)

The Asocial Character of Christian Saints; Their Lives the Acme of
Idealistic Individualism. The human individuals whose mass, united by
a convention, forms the State, would appear in this theory as beings
altogether singular and full of contradictions. Endowed with an immortal
soul and with freedom or free will which is inherent in them, they are on
the one hand infinite and absclute beings and 25 such complete in them-
selves and for themselves, self-sufficient and needing no one else, not even
God, for being immortal and infinite they are themselves gods. On the
other hand, they are beings who are very brutal, feeble, imperfect,
limited, and absolutely dependent upon exterpal Nature, which sustains,
envelops, and finally carries them off to their graves.

Regarded from the first point of view, they need society so lirtle that
the latter appears actually to be a hindrance to the fullness of their being,
to their perfect liberty. Thus we have seen in the first centuries of Chris-
tianity that holy and steadfast men who had taken in earnest the immortal-
ity of the soul and the salvation of their own souls broke their social ties,
and, shunning all commerce with human beings, sought in solitude
perfection, virtue, God. With much reason and logical consistency they
came to regard society as a source of corruption and the absolute isolation
of the soul as the condition on which all virtues depend.

If they sometimes emerged from their solitude, this was not because
they felt the need of society but because of generosity, Christian charity,
felt by them in regard to the rest of the people who, still continuing to be
corrupted in the social environment, needed their counsel, their prayers,
and their guidance. It was always to save others and never to save them-
selves, nor to attain greater self-perfection. On the contrary, they risked
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losing their own souls by re-entering society, from which they had
escaped in horror, deeming it the school of all corruption, and as soon as
their holy work was completed, they would return as quickly as they
could to their desert in order to perfect themselves again by incessant
contemplation of their individual beings, their solitary souls, alone in the
presence of God.

An Immortal Soul Must Be the Soul of an Absolute Being. This is
an example to be followed by all those who still believe in the immortality
of the soul, in innate freedom or free will, if only they want to save their
souls and worthily prepare themselves for eternal life, I repeat: the saintly
anchorites who, because of their self-imposed isolation, ended in complete
imbecility, were entirely logical. Once the soul is immortal, that is,
infinite in its essence, it should therefore be self-sufficient. It is only
transitory, limited, and finite beings that can complete one another; the
infinite does not have to complete itself.

In meeting another being which is not itself, it feels itself confined by
it and therefore it has to shun and ignore whatever is not itself. Strictly
speaking, as I have said, the immortal soul should be able to get along
withour God himself. A being that is infinite in itself cannot recognize
alongside of it another being equal to it, and even less so—a being which is
superior and above it. For every other infinite being would limit it and
consequently make it a fine and determined being.

In recognizing a being as infinite as itself and outside of itself, the
immorta} soul would thus necessarily recognize itself as a finite being.
For infinity must embrace everything and leave nothing outside of itself.
it stands to reason that an infinite being cannot and should not recognize
an infinite being which is superior to it. Infinity does not admit anything
relative or comparative: the terms infinite superiority and infinite inferior-
ity are absurd in their implication.

The Idea of God and That of Immortality of Soul Are Mutually
Contradictory. God is precisely an absurdity. Theology, which has the
privilege of being absurd and which believes in things precisely because
those things are absurd, places above immortal and consequently infinite
human souls, the supreme absolute infinity: God. But by way of offsetting
this infinity it creates the fiction of Satan, who represents precisely the
revolt of an infinite being against the existence of an absolute infinity, a
revolt against God. And just as Satan revolted against the infinite superior-
ity of God, the holy recluses of Christianity, too humble to revolt against
9od, rebelled against the equal infinity of men, rebelled against society.

The Logic of Personal Salvation. They declared with much reason
that they did not need society in order to be saved: and since they were
by a strange fatality [here follows an illegible word in Bakunin’s manu-
script] degraded infinities—the society of God, and self-contemplation in
the presence of that absclute infinity, were quite sufficient for them.
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I repeat again: their example is one to be followed by all those who
believe in the immostality of the soul. From their point of view society
cannot offer them anything but certain perdition. And in effect what does
it give to men? First, material wealth, which can be produced in sufficient
amount only by collective labor. But to one who believes in eternal
existence, wealth can be only an object of contempt. For did not Jesus
Christ say to his disciples: “Lay not up for yourself treasures upon the
earth, for where thy treasure is there will thy heart be also,” and “Ir is
easier for a great rope (or a camel in another version) to pass through
a needle’s eye than for a rich man to enter the kingdom of Ged”? (I can
very well picture to myself the expression upon the faces of the pious and
wealthy bourgeois Protestants of England, America, Germany, and Swit-
zerland, as they read those Gospel sentences which are so decisive and
disagreeable with regard to them.)

Production of Wealth Is Necessarily a Social Act and Is Incompatible
With Personal Salvation. Jesus Christ was right: the lust for material
riches and the salvation of the immortal soul are absolutely incompatible,
and if one believes in the immortality of the soul, is it not berter to
renounce the comfort and luxury afforded by society and subsist upon
roots, as was done by the saintly hermits in saving their souls for eternity,
than to lose one’s soul as the price of a dozen years of material pleasures?
This calculation is so simple, so evidently just, that we are compelled
to think that the pious and rich bourgeois, the bankers, industrialists, and
merchants who do such wonderful business by means so well known to
us, and who still keep on repeating the sayings of the Gospels, count in
no wise upon immortality of soul for themselves, generously abandoning
it to the proletariat, while humbly reserving for themselves those rniser-
able material goods which they amass upon this earth,

Culture and Civilized Values Are Incompatible With the Idea of
Immortality of the Soul. Apart from material blessings, what else does
society give to men? Carnal, human, earthly affections, civilization, and
culture of the mind, all of which loom so vastly from the human, transi-
tory, and terrestrial point of view, but which are a mere zero in the face
of eternity, immortality, and God. And is not the greatest human wisdom
but mere folly before God?

There is a legend of the Eastern Church which tells of two saintly
hermits who voluntarily imprisoned themselves for several decades on a
desert island, and having isolated themselves from each other and passing
their days and nights in contemplation and prayer, finally arrived at a
point where both nearly lost the power of speech. Of their old vocabulary
they retained only three or four words, all of which, taken together, did
not make any sense, but which nevertheless expressed before God the
most sublime aspirations of their souls. Of course they lived naturally on
roots like herbivorous animals. From the human point of view those two
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men were imbeciles or madmen, but from the divine point of view, from
the point of view of the belief in the immortality of the soul, they showed
themselves to be more profound calculators than Galilee and Newton.

For they sacrificed a few decades of earthly prosperity and the spirit of
this world in order to gain eternal beatitude and the divine spirit.

Society as a Result of Man’s Original Fall. 1t is clear then that man,
in so far as he is endowed with an immortal soul, with infinity and liberty
inherent in this soul, is pre-eminently an anti-social being. And had he
always been wise, if, exclusively preoccupied with his etemlty, he had
had the intelligence to turn his back upon all the good things, affections,
and vanities of this earth, he never would have emerged from the state of
divine innocence or imbecility and never would have had to form a
society.

In 2 word, had Adam and Eve never tasted the fruit of the tree of
knowledge, we would still be living like beasts in the earthly paradise which
God assigned to them for their habitation. But as soon as men wanted to
know, to become civilized, humanized, to think, speak, and enjoy material
blessings, they necessarily had to emerge from their solitude and organ-
ize themselves into a society. For just as they are imwardly infinite, im-
mortal, and free, so are they externally limited, moral, feeble, and dependent
upon the external world.®

A contradictory being, inwardly infinite as the spirit, but outwardly
dependent, defective, and material, man is compelled to combine with
others into a society, not for the needs of his soul, but in order to preserve
his body. Society then is formed by a sort of sacrifice of the interests and
the independence of the soul to the contemptible needs of the body. It is
a veritable fall and enslavement for the individual who is inwardly free
and immortal; it is at least a partial renunciation of his primitive liberty.

The Stock Theory of Individual Renunciation of Liberty for the Sake
of Forming a Society. 'We all know the sacramental phrase which in the
jargon of all the partisans of the State and juridical right expresses this
fall and this sacrifice, this first fateful step toward human enslavement. The
individual enjoying complete liberty in his natural state, that is, before he
has become a member of any society, sacrifices a part of this freedom when
entering society in order that the latter guarantee to him the remaining
liberty. When an explanation of this phrase is requested, the usual rejoinder
is another phrase of that kind: “The freedom of every human individual
should be limited only by the liberty of all other individuals.”

/ In appearance nothing is more just. But this theory, however, contains
in embryo the whole theory of despotism. In conformity with the basic
idea of idealists of all schools 2nd contrary to all the real facts, the human
individual is presented as an absolutely free individual in so far, and only
in so far, as he remains outside of society. Hence it follows that society,
viewed and conceived only as a juridical and a political society—that is,
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as a State—is the negation of liberty. Here then is the result of idealism; as
one can see, it is altogether contrary to the deductions of materialism
which, in agreement with that which is taking place in the real world,
makes individual human freedom emerge from society as the necessary
consequence of the collective development of humanity.®

CHAPTER 18 [ndiv@dualS A're
Strictly Determaned

Considered from the point of view of their earthly existence~that is,
not their fictitious but their real existence—human beings in the mass pre-
sent such a degrading spectacle, appearing to be so hopc]essly lacking in
initiative, power of will, and mind, that it takes a great deal of the capacity
for self-delusion to be able to find in them an immortal soul and the
shadow of any free will whatever. To us they appear as beings that are
absolutely and inevitably determined; determined above all by external
Nature, by the physical relief of the country surrounding them, and by
all the material conditions of their existence. They are determined by count-
Iess relations of political, religious, and social character, by customs, usages,
laws, by a world of prejudices or thoughts slowly evolved during past
centuries; by all that they find at birth already present in society, which
they do not create but of which they are first of all products and afrer-
ward instruments. Among a thousand people one can hardly find a single
person of whom it can be said, from a relative and not an absolute point of
view, that he wills and thinks independently.

The Majority Think and Will According to Given Social Patterns.
The great majority of human individuals, not only among the ignoram
masses but among the civilized and privileged classes as well, do not will
and do not think any differently from what the world around them wills
and thinks. No doubt they believe that they do their own thinking and
willing, but in reality they only reproduce slavishly, by rote, with insig-
nificant and scarcely perceptible modifications, the thoughts and wishes of
other people. This slavishness, this routine, the never-failing source of
commonplaces, this lack of rebellion in the will and the lack of initiative
in the thoughts of individuals, are the principal causes of the dismaying
slowness of the historic development of humanity. To us materialists and
realists, who believe in neither the immortality of the soul nor in free will,
this slowness, distressing as it may be, appears only as a natural fact.
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Man Is a Social Animal. Emerging from the condition of the gorilla,
man arrives only with difficulty at the awareness of his humanity and the
realization of his liberty. In the beginning he has neither liberty nor the
awareness thereof, he comes into the world as a ferocious beast and as 3
slave, and he becomes humanized and progressively emancipated only in
the midst of society, which necessarily precedes the emergence of man’s
thought, speech, and will. Man can attain that only through the collective
efforts of all the past and present members of this society, which therefore
is the natural basis and starting point of his human existence.

Hence it follows that man realizes his individual freedom only by
rounding out his personality with the aid of other individuals belonging
to the same social environment; he can achieve that only by dint of labor
and the collective power of society, without which man would no doubt
remain the most stupid and most miserable of all wild animals living upon
this earth. According to the materialist system, which is the only natural
and logical system, society, far from limiting and decreasing, creates the
freedom of the individual, creates, on the contrary, this freedom. Society
is the root, the tree of freedom, and liberty is its fruit, Consequently, in
every epoch man has to seek his liberty not at the beginning but at the
end of history, and one may say that the real and complete emancipation of
every individual is the true, great objective, the supreme purpose of
history.}

Rousseau’s Fallacy. It was a great fallacy on the part of Jean Jacques
Rousseau to have assumed that primitive society was established by a free
contract entered into by savages. But Rousseau was not the only one to
uphold such views. Most of the jurists and modern writers, whether of
the Kantian or the other individualist and liberal schools, who, since they
do not accept the theological idea of society being founded upon divine
right, nor that of the Hegelian school {of society being determined as the
more or less mystic realization of objective morality), nor the primitive
animal society of the naturalist school, take molens volems-—lacking any
other foundation—the tacit contract, as their point of departure.

A tacit contract! That it to say, a wordless and consequently a thought-
less and will-less contract! A revolting nonsense! An absurd fiction, and
what is more—a wicked fiction! An unworthy hoax! For it presupposes
that while I was in the state of not being able to will, to think, to speak, 1
bound myself and my descendants—simply by reason of having let myself
be victimized without raising any protest—into perpetual slavery.

Absclute Domination by the State Implied by the Social Contract
Theory. The consequences of the social contract are in effect disastrous,
for they lead to absolute domination by the State. And still, the principle
itself, taken as a starting point, seemed extremely liberal in character. Prior
to forming this contract, the individuals are supposed to have enjoyed un-
bounded liberty, for, according to this theory, the natural man, the savage,
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is in possession of complete freedom. We already have expressed our opin-
ion about this natural liberty, which is simply the absolute dependence of
the man-gorilla upon the permanent and besetting influences of the external
world. But let us assume, however, that man was really free at the starting
point of his historic development; why then was society formed? In order
to assure, we are told, his security against all possible invasions of this
external world, including invasions by other men—either combined into
an association or as isolated individuals—but who do not belong to this
newly formed society.

Society as the Result of Limitation of Liberty. So here then we see
those primitive men, absclutely free, every one of them by himself and
for himself, enjoying this unlimited freedom so long as they do not meet
one another, so long as every one of them is immersed in the state of abso-
lute individual isolation. The freedom of one man does not stand in need
of the freedom of any other man; on the contrary, every one of those
individual liberties is self-sufficient and exists by itself, so that it necessarily
appears as the negation of the freedom of all the others, and all of them
meeting together, are bound to limit and detract from one another, are
bound to contradict, to destroy one another. . . .

In order not to carry out this murual destruction to the bitter end, they
enter into a contract—tacit or formal—by which they abandon some of those
iiberties, s0 as to assure for themselves the remainder. This contract be-
comes the foundation of society or rather of the State; for, it is to be
noted, that under this theory there is no room for society; it is only the
State that has existence, or rather, society, according to this theory, is
altogether absorbed by the State.

Social Laws Should Not Be Confounded with Juridical and Political
Laws. Society is the natural mode of existence of the human collective,
and is independent of any contract. It is governed by customs or tradi-
tional usages and never by laws. It progresses slowly through the moving
power of individual initiative, but not because of the thought or will of
the legislator. There are many laws which govern society without the
latter being aware of their presence, but those are natural laws, inherent
in the social body, just as physical laws are inherent in material bodies.
The greater part of those laws still remain unknown, and yet they have
been governing human society ever since its birth, independently of the
thought and will of men comprising such society. Those laws therefore
should not be confounded with the political and juridical laws which, pro-
mulgated by some legislative power, are deemed to be, according to the
social contract theory, logical deductions from the first compact know-
ingly formulated by men.

The Negation of Society Is the Meeting Point of the Absolutist and
Liberal Theories of the State. The State is not a direct product of Na-
ture; it does not precede, as society does, the awakening of thought in man,
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—and later we shall try to show how religious consciousness created the
State in the midst of a natural society. According to liberal political writ-
ers, the first State was created by man’s free and conscious will; but
according to the absolutists, the State is a divine creation. In both cases
it dominates society and tends to absorb it altogether.

In the second case [the absolutist] this absorption is quite self-explana-
tory: a divine instiration must necessarily devour all natural organizations.
What is more curious in this case is that the individualistie school, with
its free-contract theory, leads to the same result. And, indeed, this school
begins by denying the very existence of a natura] society antedating the
contract, since such a society would presuppose the existence of natural
relations among individuals and consequently a reciprocal limitation of their
liberties—which would be contrary to the absolute liberty enjoyed, accord-
ing to this theory, prior to the conclusion of the contract, and which would
be neither less nor more than this contract itself, existing as a natural fact
and preceding the free contract. According to this theory, human society
begins only with the conclusion of the contract. But what then is this
society? It is the pure and logical realization of the contract with zll of
its implied tendencies and legislative and practical consequences—it is the
State.?

The Hypothetical Absolute Freedom of the Pre-Contract Individuals.
How ridiculous then are the ideas of the individualists of the Jean Jacques
Roussean school and of the Proudhonian mutualists who conceive society
as the result of the free contract of individuals absolutely independent of
one another and entering into mutual relations only because of the con-
vention drawn up among them. As if these men had dropped from the
skies, bringing with them speech, will, original thought, and as if they
were alien to anything of the earth, that is, anything having social origin.
Had society consisted of such absolutely independent individuals, there
would have been no need, nor even the slightest possibility of them enter-
ing into an association; society itself would be non-existent, and those
free individuals, not being able to live and function upon the earth, would
have to wing their way back to their heavenly abode.®

Absolute Individual Liberty ¥s Absolute Non-Being. WNature, as well
as human society, which is nothing else but that same Nature--cverything
that lives, does so under the categorical condition of decisively interfer-
ing in the life of someone else, . . .

The worse it is for these who are so ignorant of the natural and social
fw of human solidarity that they deem possible and even desirable the
absolute independence of individuals in regard to one ancther. To will it
is to will the disappearance of society, for all social life is but the con-
tinuous mutual interdependence of individuals and masses. All men, even
the most intelligent and the strongest, are at every instant of their lives
the producers and the products. Freedom itself, the freedom of every man,
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is the ever-renewed effect of the great mass of physical, intellectual, and
moral influences to which this man is subjected by the people surrounding
him and the environment in which he was born and in which he passed
his whole life.

To wish to escape this influence in the name of some transcendental,
divine freedom, some self-sufficient and absolutely egoistical freedom, is
to aim toward non-being. It means to forego imfluencing one’s felow-man,
to forego any social action, even the expression of one’s thoughts and feel-
ings—that is, again to tend toward absclute non-being. This notorious inde-
pendence, so greatly extolled by idealists and metaphysicians, and personal
freedom thus conceived—is just non-existence, plain and simple. . . .

To do away with this reciprocal influence is tantamount to death. And
in demanding the freedom of the masses we do not intend to do away with
natural influences to which man is subjected by individuals and groups.
All we want is to do away with factitious, legitimized influences, to do
away with privileges in exerting influence.t

Natural and Social Laws Are of the Same Category. Man can never
be free with respect to natural and social laws. Laws, which for the greater
convenience of science, are divided into two categories, belong in reality
to one and the same category, for they all are equally natural laws, neces-
sary laws which constitute the basis and the very condition of all existence,
so that no living beings can rebel against them without destroying them-
selves.

Natural Laws Are Not Political Laws. But it is necessary to distin-
guish natural laws from authoritarian, arbitrary, political, religious, and
civil laws which the privileged classes have created in the course of history,
always to enable exploitation of the work of the masses, always with the
sole aim of curbing the liberty of the masses—laws which under the pre-
text of a fictitious morality, have always been the source of the deepest
immorality. Thus we have involuntary and inevitable obedience to all laws
which constitute, indcpendently of all human will, the very life of Nature
and society; but on the other hand, there should be independence (as
nearly unconditional as it is possible to attain) on the part of everyone
with respect to all claims to dictate to other people, with respect to all
human wills (collective as well as individual) tending to impose not their
natural influence but their law, their despotism.

Human Personality Grows Only in Society. As to the natural influ-
ence which men exercise upon one another it also is one of these condi-
tions of social life against which revolt would be impossible. This influence
is the very basis—material, moral, and intellectual—of human solidarity. The
human individual, a product of solidarity, that is, of society, while remain-
ing subject to its natural laws, may well react against it when influenced
by feelings coming from the outside and especially from an alien society,
but the individual cannot leave this particular society without immediately
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placing himself in another sphere of solidarity and without becoming sub-
jected to new influences. For to man, life outside of all sociery, and out-
side of all human influences, a life of absolute isolation, is tantamount to
intellectual, moral, and material death. Solidarity is not the product but
the mother of individuality, and human personality can be bomn and can
develop only in human sociery.®

Individual and Social Interests Are Not Incompatible. 'We are told
that in reality it will never be possible to obtain the agreement and uni-
versal solidarity between individual interests and those of society, the
reason being that these interests are contradictory and therefore cannot
counterbalance cach other or arrive at some muteal understanding. Our
reply to this objection is that if up to now those interests have not arrived
at a mutual agreement, it is due solely to the State, which has sacrificed the
interests of the majority for the benefit of a privileged minority. That is
why this famed incompatibility and the struggle of personal interests with
the interests of society reduce themselves to lies and trickery, born out of
the theological lie which conceived the doctrine of original sin in order to
dishonor man and destroy in him the awareness of his own inner worth.®

CHAPTER 9 Pkilosophy ohf‘HiStOT))

The Swruggle for Existence in Human History. Whoever has srudied
history even a little cannot fail to notice that, underlying all the religious
and theological struggles, however abstract, sublime, and ideal they may
have been, there was always some outstanding material interest, All the
racial, national, State, and class wars had only one object, and that was
domination, which is the necessary condition of and guarantee for the
possession and enjoyment of wealth. Human history, considered from this
point of view, is simply the continuation of the great struggle for life,
which, according to Darwin, constitutes the basic law of the organic world.?

Struggle for Existence Is a Universal Law., Considered from this point
of view, the natural world presents to us a deadly and bloody picture of a
fierce and perpetual struggle, a struggle for life. Man is not the only one to
wage &his struggle: all animals, all living beings—nay, what is more, all
existing things—carry within themselves, aithough in a less apparent manner
than man, the germs of their own destruction, and so to speak are their
own enemies. The same natural inevitability begets, preserves, and destroys
them. Every class of things, every plant and animal species, lives only at
the expense of others; one devours the other, so that the natural world can
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be regarded as a bloody hecatormb, as a grim tragedy incited by hunger.
The natural world is the arena of a ceaseless struggle which knows no
MEICy Nor respite. . . .

Is is possible that this inevitable law also exists in the human and social
world?2

Wars Are Mainly Economic in Their Motivation. Alas! We find can-
nibalism at the cradle of human civilization, and 2long with that, and fol-
lowing in point of time, we find wars of extermination, wars among races
and nations: wars of conquest, wars to maintain equilibrium, pelitical and
religious wars, wars waged in the name of “great ideas” like the one now
waged by France with the present Emperor at its head, patriotic wars for
greater national unity like those contemplated now on the one hand by
the Pan-German Minister of Berlin and on the other hand by the Pan-
Slavist Tsar of St. Petersburg.

And what do we find beneath all that, beneach all the hypocritical
phrases used in order to give these wars the appearance of humanity and
right? Always the same economic phenomenon: the tendency on the part
of some to live and prosper at the expense of others. All the rest is mere
humbug. The ignorant, the naive, and the fools are entrapped by it, but
the strong men who direct the destinies of the State know only too well
that underlying all those wars there is only one motive: pillage, the seizing
of someone else’s wealth and the enslavement of someone else’s labor.?
Political idealism is no less pernicious and absurd, no less hypocritical than
the idealism of religion, of which it is but a different manifestation, the
worldly or earthly application.t

Phases of Historic Development. Men, who are pre-eminently carniv-
orous animals, began their history with cannibalism. Now they aspire
toward universal association, toward collective production and collective
consumption of wealth,

But between these two extreme points—what a horrible and bloody
tragedy! And we are not yet through with this tragedy. Following canni-
balism came slavery, then came serfdom, then wage serfdom, which is to
be followed by the terrible day of retribution, and later—much later—the
era of fraternity. Here are the phases through which the animal struggle
for life must pass in tts gradual transformation in the course of historic
development into a humane organization of life.’

It has been well established that human history, like the history of all
other animal species, began with war. This war, which did not have and
still has not got any other aim but to conquer the means of existence, had
various phases of development running parallel to the various phases of
civilization—~that is, of the development of man’s needs and the means to
satisfy them.

The Iovention of Tools Marks the First Phase of Civilization. At
the beginning man, whe was an omnivorous animal, subsisted like many
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ather animals on fruits and plants, and by hunting and fishing, During
numy centuries man no doubt hunted and fished just as the beasts are still
doing, without the aid of any other instruments but those with which he
was endowed by Nature, The first time he made use of the crudest weapon,
a simple stick or a stone. Therewith he performed an act of thinking and
asserted himself, no doubt without suspecting it, as a thinking animal, as 4
man. For even the most primitive weapon had to be adapted to the pro-
jecred aim, and this presupposes a certain amount of mental calculation,
which essentially distinguishes the man-animal from all the other animals.
Owing to this faculty of refiecting, thinking, inventing, man perfected his
wespons, very slowly, it is true, in the course of many centuries, and
thereby was transformed into a hunter or an armed ferocious beast.

Multiplying of Animal Species Is Always in Direct Proportion to the
Means of Subsistence. Having arrived at the first stage of civilization, the
small human groups found it much easier to obtain their food by killing
off living beings, including other men, who also were used as food, than
did animals which lacked instruments for hunting or carrying on of wars.
And since the multiplying of animal species is always in direct proportion
to the means of subsistence, it is evident that men were bound to multiply
more rapidly than the animals of other species, and that finally the time
was bound to arrive when uncultivated Nature was not capable any more
of sustaining all the people.

Cattle Breeding the Next Phase of Civilization., If human reason
were not progressive by its nature; if it did not develop to an ever greater
cxtent, resting on one hand upon tradition, which preserves for the benefit
of {uture generations all the knowledge acquired by past generations, and
on the other hand expanding in scope as a result of the power of speech,
which is inscparable from the faculty of thought; if it were not endowed
with the unlimited faculty of inventing new processes to defend human
existence against all natura} forces that are hostile to it—this insufficiency of
Nature necessarily would have put a limit on the propagation of the human
species.

But owing to that precious faculty which permits him to know, think,
and understand, man is able to overcome this natural limit which curbs the
development of all other animal species. When natural sources became
exhausted he created new artificial sources. Profiting not by physical force
but by superior intelligence, he went beyond killing for immediate con-
samption, and began to subdue, tame, and break in some wild beasts in
order tgrmake them serve his ends. Thus in the course of many centuries
groups of hunters became transformed into groups of herdsmen.

Cattle Breeding Superseded by Agriculture. This new source of sub-
sistence helped to increase even more the human species, which in turn
placed before the human race the necessity of inventing ever new means of
subsistence. The exploitation of animals was not sufficient any more and so
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men began to cultivate land. Nomadic peoples and herdsmen were trans-
formed in the course of many more centuries into agricultaral people.

It was at this stage of history that slavery in the proper sense of the
word began. Men, who were savages in the full sense of that word, began
at first by devouring the enemies who had been killed or made prisoners.
But when they realized the advantages obtained by making use of dumb
animals instead of killing them, they likewise were led to see the advantage
accruing from making the same use of man, the most intelligent of all
animals. So the vanquished enemy was not devoured any longer, but instead
becarse a slave, forced to work in order to maintain his master.

Slavery Makes Its Appearance With the Agricultural Phase of Civiliza-
tion. The work of the pastoral peoples is so simple and easy that it hardly
requires the work of slaves. That is why we see that with the nomadic and
pastoral tribes the number of slaves was quite limited, if they were not alto-
gether absent. It is different with agricultural and settled peoples. Agricul-
ture demands assiduous, painful, day-to-day labor. And the free man of the
forests and plains, the hunter or cattle-breeder, takes to agriculture with a
great deal of repugnance. That is why, as we see it now, for example, with
the savage peoples of America, it was upon the weaker sex, the women,
that the heaviest burdens and the most distasteful domestic work were
thrown. Men knew of no other occupation but hunting and war-making,
which even in our own times are still considered the most noble callings,
and, holding in disdain all other occupations, they lazily smoked their
pipes while their unfortunate women, those natural slaves of the barbarous
tan, succumbed under the burden of their daily toil,

Another forward step is made in civilization—and the slave takes the
part of the woman. A beast of burden, endowed with intelligence, forced
to bear the whole load of physical labor, he creates leisure for the ruling
class and makes possible his master’s intellectual and moral development.®

The Goals of Human History. The human species, having started out
with animal existence, tends steadfastly toward the realization of humanity
upon the carth. . . . And history itself set us this vast and sacred task of
transforming the millions of wage-slaves into 2 human, free society based
upon equal rights for all.?

‘The Three Constituent Elements of Human History. Man emanci-
pated himself through his own efforts; he separated himself from animality
and constituted himself a man; he began his distinctively human history and
development by an act of disobedience and knowledge—that is, by rebellion
and by thought.

Three elements, or if you like, three fundamental principles, constitute
the essential conditions of all human development, collective or individual,
in history: 1. buman animality; 2. thought; and 3. rebellion. To the first
properly corresponds social and private ecomomy; te the second, science;
and to the third, liberty.®
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What Is Meant By Historic Elements, By historic elements I mean
the general conditions of any real development whatever—for example, in
this case, the conquest of the world by the Romans and the meeting of
the God of the Jews with the ideal of divinity of the Greeks. To impregnate
the historical elements, to cause them to run through a series of new his-
toric transformations, a living spontaneous fact was needed, without which
they might have remained many centuries longer in a state of unprodugtive
clements, This fact was not lacking in Christianity; it was the propaganda,
martyrdom, and death of Jesus Christ.?

History Is the Revolutionary Negation of the Past. But from the mo-
ment that this animal origin of man is accepted, everything is explained.
History then appears to us as the revolutionary negation of the past, now
slow, apathetic, sluggish, now passionatc and powerful. It consists precisely
in the progressive denial of the primitive animality of man through the
development of his humanity, Man, 2 wild beast, cousin of the gorilla, has
emerged from the profound darkness of animal instinct into the light of the
mind, which explains in 2 wholly natural way all his past mistakes and
partly consoles us for his present errors.®

The Dialectics of Idealism and Materialism. Every development im-
plies the negation of its starting point. The basis or starting point, according
to the materialistic school, being material, the negation must necessarily be
ideal. Starting from the totality of the real world, or from what is ab-
stractly called matter, it logically arrives at the real idealization—that is, at
the humanization, at the full and complete emancipation—of society., On
the contrary, and for the same reason, the basis and starting point of the
idealistic school being ideal, it necessarily arrives at the materialization of
society, at the organization of brutal despotism and an iniquitous and ig-
noble exploitation, in the form of Church and State. The historic develop-
ment of man, according to the materialistic school, is a progressive ascension;
in the idealistic system it can be nothing but a continuous fall.

Whatever human question we may want to consider, we always find
the same essential contradiction berween the two schools. Thus materialism
starts from animality to establish humanity; idealistn starts with divinity to
establish slavery and condemn the masses to perpetual animality. Material-
ism denies free will and ends in the establishment of liberty; idealism, in
the name of human dignity, proclaims free will, and, on the ruins of every
liberty, founds authority. Materialism rejects the principle of authority,
because it rightly considers it the corollary of animality, and because, on
the contrary, the triumph of humanity, which is the object and chief sig-
nificance of history, can be realized only through liberty. In 2 word, what-
ever question we may take up, we will always find the idealists in the
very act of practical materialism, while we see the materialists pursuing
and realizing the most grandly ideal aspirations and thoughts.

Matter in the Idealist Conception. History, in the system of the ideal-
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ists, can be nothing but a continuous fall. They begin with a terrible fall,
from which they can never recover—by a somersault from the sublime re-
gions of the pure and absolute idea into matter. And into what kind of
matter! Not into matter that is eternally active and mobile, full of prop-
erties and forces, life and intelligence, as we see it in the real world—but
into abstract matter, impoverished and reduced to absolute through the
regular looting by those Prussians of thought, that is, the theologians and
metaphysicians, who have stripped it of everything to give it to their
emperor—to their God; into the matter which, deprived of all action and
movement of its own, represents, in opposition to the divine idea, nothing
but absolute stupidity, impenetrability, inertness, and immobility.™
Humanistic Values in History. Science knows that respect for man i
the supreme law of humanity, and that the great, the real goal of history,
its only legitimate objective, is the humanization and emancipation, the
real liberty, the prosperity and happiness of each individual living in society.
For, in the final analysis, if we would not fall back into the liberty-destroy-
ing fiction of the public weal represented by the State, a fiction always
founded on the systematic immolation of the great masses of people, we
must clearly recognize that collective liberty and prosperity exist only in
so far as they represent the sum of individual liberties and prosperities.’®
Man emerged from animal slavery, and passing through divine slavery,
a transitory period between his animality and his humanity, he is now
marching on to the conquest and realization of human Hberty. Whence it fol-
lows that the antiquity of a belief, of an idea, far from proving anything
in its favor, ought, on the contrary, to make it suspect. For behind us is
our animality and before us our lumanity, and the light of humanity—the
only light that can warm and enlighten us, the only thing that can eman-
cipate us, and give us dignity, freedom, and happiness, that can make us
realize fraternity among us—is never at the beginning, but in relation to
the epoch in which we live, always at the end of histery. Let us then
never look backward, let us look ever forward; for forward is our sun-
light and salvation. I it is permissible, and even useful and necessary, to
turn back to study our past, it is only in order to establish what we have
been and must no longer be, what we have believed and thought and must
no longer believe or think, what we have done and must do nevermore.1?
The Uneven Course of Human Progress. So long as a people has not
fallen into a state of decadence there is always progress in this salutary
tradition—this sole teacher of the masses. But one cannot say that this prog-
ress is the same in every epoch of the history of a people. On the contrary,
it proceeds by leaps and bounds. At times it is very rapid, very sensitive,
and far-reaching; at other times it slows down or stops altogether, and
then again it even seems to go backward. What accounts for all that?
This evidently depends upon the character of events in a given historic
epoch. There are events which electrify people and push them ahead; other
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events have such a deplorable, disheartening, and depressing effect upon the
people’s state of mind as very often to crush, lead astray, or at times alto-
gether pervert them. In general one can observe in the historic development
of people two inverse movements which I shall permit myself to compare
to the ebb and flow of the oceanic tides.

Humanity Has Meaning Only in the Light of Its Basic iw'Iumanistic
Drives. In certain epochs, which ordinarily are the precursors of great
historic events, great triumphs of bumanity, everything appears to proceed
at an accelerated rate, everything exhales vigor and power; minds, hearts,
and wills seem to act in unison as they reach out toward the conquest of
new horizons. It seems then as if an electric current were set running
throughout all society, uniting individaals the furthest removed from one
another in one and the same feeling, and the most disparate minds in a
single thought, and imprinting on al} the same will.

At such a time everyone is full of confidence and courage, because he
is carried away by the feeling which animates everybody. Without getting
away from modern history, we can point to the end of the eighteenth
century, the eve of the Great [French] Revolution, as being one of those
epochs. Such also was, although to a considerably lesser degree, the char-
acter of the years preceding the Revolution of 1848. And finally, such, I
believe, is the character of our own epoch, which seems to presage events
that perhaps will transcend those of 1789 and 1793. And is it not true that
all we see and feel in those grand and mighty epochs can be compared to
the spring-tides of the ocean?

‘The Ebbing of the Great Creative Tides of Human History. But
there are other epochs, gloomy, disheartening, and fateful, when every-
thing breathes decadence, prostration, and death, and which present a veri-
table eclipse of the public and private mind. Those are the ebb tides which
always follow great historic catastrophes. Such was the epoch of the First
Empire and that of the Restoration. Such were the nineteen or twenty
years following the carastrophe of Jume, 1848. Such will be, to an even
more terrible extent, the twenty or thirty years which will follow the
conquest of France by the armies of Prussian despotism, that is, if the
workers, if the French people, prove cowardly enough to give up France. 4

History Is the Gradual Unfoldment of Humanity. One can clearly
conceive the gradual development of the material world, as well as of
organic life and of the historically progressive intelligence of man, individ-
ually or socially. It is an altogether natural movement, from the simple to
the complex, from the lower to the higher, from the inferior to the superior;
a movemént in conformity with all of our daily experiences, and conse-
quently in conformity also with our natural logic, with the distinctive laws
of our mind, which, being formed and developed only through the aid of
these same experiences are, so to speak, only its mental, cerebral repro-
duction or its recapitulation in thought*®



PART II

Criticism of Existing Society



cusrren 1 Property Could Arise
Only wn the State

The doctrinaire philosophers, as well as the jurists and economists, al-
ways assume that property came into existence before the rise of the State,
whereas it is clear that the juridical idea of property, as well as family law,
could arise historically only in the State, the first inevitable act of which
was the establishment of this law and of property.*

Property is a god. This god already has its theology (which is called
State politics and juridical right) and also its morality, the most adequate
expression of which is summed up in the phrase: “This man is worth so
trach.”

The Theology and Metaphysics of Property. The property god also
has its metaphysics. It is the science of the bourgeois economists. Like any
metaphysics it is a sort of twilight, a compromise between trath and false-
hood, with the latter benefiting by it. It seeks to give falsehood the appear-
ance of truth and leads truth to falsehood. Political economy secks to
sanctify property through labor and to represent it as the realization, the
fruit, of Iabor. If it succeeds in doing this, it will save property and the
bourgeois world. For labor is sacred, and whatever is based upon labor, is
good, just, moral, human, legitimate. One’s faith, however, must be of the
sturdy kind to enable him to swallow this doctrine, for we see the vast
majority of workers deprived of all property; and what is more, we have
the avowed statements of the economists and their own scientific proofs
to the effect that under the present economic organization, which they
defend so passionately, the masses will never come to own property; that,
consequently, their labor does not emancipate and ennoble them, for, all
their labor notwitﬁl}standing, they are condemned to remain eternally with-
out property—that’is, outside of morality and humanity.

Only Non-Productive Labor Yields Property. On the other hand, we
sce that the richest property owners, and consequently the most worthy,
humane, moral, and respectable citizens, are precisely those who work the
least or who do nor work at all. To that the answer is made that nowadays
it is impossible to remain rich—to preserve, and even less so, to increase
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one’s wealth-without working. Well, let us then agree upon the proper
use of the term work: there is work and work. There is productive labor
and there is the labor of exploitation.

The first is the labor of the proletariat; the second that of property
owners. He who turns to good account lands cultivated by someone else,
simply exploits someone else’s labor. And he who increases the value of his
capital, whether in industry or in commerce, exploits the labor of others.
The banks which grow rich as a result of thousands of credit transactions,
the Stock Exchange speculators, the shareholders who get large dividends
without raising a finger; Napoleon IIl, who became so rich that he was
able to raise to wealth all his protégés; King William 1, who, proud of
his victories, is preparing to levy billions upon poor unfortunate France,
and who already has become rich and is enriching his soldiers with this
plunder—all those people are workers, but what kind of workers! Highway
robbers! Thieves and plain ordinary robbers are “workers” to a much
greater extent, for in order to get rich in their own way they have to
“work” with their own hands.

It is evident to anyone who is not blind about this matter that pro-
ductive work creates wealth and yields the producers only misery, and
that it is only non-productive, exploiting labor that yields property. But
since property is morality, it follows that snorality, as the bourgeois under-
stands it, consists in exploiting someone else’s labor2

Property and Capital Are Labor-fxploiting in Their Essence. Is it
necessary to repeat here the irrefutable arguments of Socialism which no
bourgeois economist has yet succeeded in disproving? What is property,
what is capital, in their present form? For the capitalist and the property
owner they mean the power and the right, guaranteed by the State, to
live without working. And since neither property nor capital produces
anything when not fertilized by labor—that means the power and the right
to live by exploiting the work of somcone clse, the right to exploit the
work of those who possess neither property nor capital and who thus are
forced to sell their productive power to the lucky owners of both,

Property and Capital Are Iniquitous in Their Historic Origin and
Parasitic in Their Present Functioning. Note that I have left out of ac-
count altogether the following question: In what way did property and
capital ever fall into the hands of their present owners? This is a question
which, when envisaged from the points of view of history, logic, and
justice, cannot be answered in any other way but one which would serve
as an indictment against the present owners. I shall therefore confine myself
here to the statement that property owners and capitalists, inasmrich as
they live not by their own productive labor but by getting land rent, house
rent, interest upon their capital, or by speculation on land, buildings, and
capital, or by the commercial and industrial exploitation of the manual
labor of the proletariat, all live at the expense of the proletariat. (Specula-
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tion and exploitation no doubt also constitute a sort of labor, but altogether
non-productive labor.)

The Crucial Test of the Institution of Property. I know only too well
that this mode of life is highly esteemed in all the civilized countries, that
it is expressly and tenderly protected by all the States, and that the States,
religions, and all the juridical laws, both criminal and civil, and all the
political governments, monarchic and republican—with their immense judi-
cial and police apparatuses and their standing armies—have no other mission
but to consecrate and protect such practices. In the presence of these
powerful and respectable authorities 1 cannot even permit myself to ask
whether this mode of life is legitimate from the point of view of human
justice, liberty, human equality, and fraternity. I simply ask myself: Under
such condidons, are fraternity and equality possible between the exploiter
and the exploited, are justice and freedom possible for the exploited?

The Gap in the Theoretic Vindication of Capitalism. Let us even
sappose, as it is being maintained by the bourgeois economists and with
them all the lawyers, all the worshipers of and believers in the juridical
right, all the priests of the civil and criminal code—let us suppose that this
economic relationship berween the exploiter and the exploited is altogether
legitimate, that it is the inevitable consequence, the product of an eternal,
indestructible social law, yet still it will always be true that exploitation
precludes brotherhood and equality.

And it goes without saying that such relationship precludes economic
equality.®

Class Monopoly of Means of Production Is a Basic Evil. Can the
emancipation of labor signify any other thing but its deliverance from the
yoke of property and capital? And how can we prevent both from domi-
nating and exploiting labor so long as, while separated from labor, they are
monopolized by a class which, freed from the necessity of working for a
living by virtue of its exclusive use of capital and property, continues to
oppress labor by exacting from it land-rent and interest upon capital?
That class, drawing its strength from its monopolistic position, takes pos-
session of all the profits of industrial and commercial enterprises, leaving
to the workers, who are crushed by the mutual competition for employ-
ment into which they are forced, only that which is barely necessary to
keep them from starving to death.

No political or juridical law, severe as it may be, can prevent this domi-
nation and exploitation] no law can stand up against the power of this
deeply rooted fact, no one can prevent this situation from producing its
natural results. Hence it follows that so long as property and capital exist
on the one hand, and labor on the other hand, the first constituting the
bourgeois class and the other the proletariat, the worker will be the slave
and the bourgeois the master.

Abolition of Inheritance of Right. But what is it that separates prop-
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erty and capital from labor? What produces the economic and political
class differences? What is it that destroys equality and perpetuates inequal-
ity, the privileges of 2 small number of people, and the slavery of the great
majority? It is the right of inberitance,

So long as the right of inheritance remains in force, there never will be
economic, social, and political equality in this world; and so long as in-
equality exists, oppression and exploitation also will exist.

Consequently, from the point of view of the integral emancipation of
labor and of the workers, we should aim at the abolition of the inberitance
right.

What we want to and what we should abolish is the right to inberit—
a right based upon jurisprudence and constituting the very basis of zhe
juridical family and the State.

Strictly speaking, inheritance is that which assures to the heirs, whether
completely or only partly so, the possibility of living without working by
levying a toll upon collective labor, whether it be land rent or interest on
capital. From our point of view, capital as well as land, in 2 word, all the
instruments and materials necessary for work, in ceasing to be transmissible
by the law of inheritance, become forever the collective property of all
the producers’ associations.

Only at that price is it possible to attain equality and consequently the
emancipation of labor and of the workers.t

cuavrer 2 1he Present Economic Regime

General Tendencies of Capitalism. Capitalist production and banking
speculation, which in the long run swallows up this production, must cease-
lessly expand at the expense of the smaller speculative and productive enter-
prises devoured by them; they must become the sole monopolies, universal
and world-embracing.?

Competition in the economic field destroys and swallows up the small
and even medium-sized capitalist enterprises, factories, land estates, and
commercial houses for the benefit of huge capital holdings, industrial enter-
prises, and mercantile firms.?

Growing Concentration of Wealth. This wealth is exclusive and every
day it tends to become increasingly so by concentrating in the hands of an
ever smaller number of persons and by throwing the lower stratam of the
middle class, the petty bourgeoisie, into the ranks of the proletariat, so that
the development of this wealth is directly related to the growing poverty
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of the masses of workers. Hence it follows that the gulf separating the
lucky and privileged minority from the millions of workers who maintain
this minority through their own labor is ever widening and that the luckier
the exploiters of labor become, the more wretched the great mass of
workers sre.®

Proletarianization of the Peasantry. The small peasant property,
weighed down by debts, mortgages, taxes, and all kinds of levies, melts
away and slips out of the owner's hands, helping to round out the ever-
growing possessions of the big owners; an inevitable economic law pushes
him in tarn into the ranks of the proletariat.t

What is property, what is capital, in their present form? For the capital-
ist and the property owner they mean the power and the right, goaranteed
by the State, to live without working. And since neither property nor capi-
tal produce anything when not fertilized by labor--that means the power
and the right to live by exploiting the labor of someone else, the righe to
exploit the labor of those who possess neither property nor capital and
who thus are forced to sell their productive power to the lucky owners
of both. . . .

Exploitation Is the Essence of Capitalism. . ., , Let us even suppose,
as it is being maintained by the bourgeois economists,~and with them by
all the lawyers, all the worshipers of and believers in the juridical right,
by all the priests of the civil and crimina} code-ler us suppase that this
economic relationship between the exploiter and the exploited is altogether
legitimate, that it is the inevitable consequence, the product, of an ecternal,
indestructible social law—and still it will always remain true that exploita-
tion precludes brotherhcod and equality for the exploited.

Workers Forced to Sell Their Labor. }t goes without saying that it
precludes economic equality. Suppose that I am your worker and you are
my employer. If I offer my labor at the lowest price, if 1 consent to have
you live off my labor, it is certainly not because of devotion or brotherly
love for you. And no bourgeois economist would dare to say that it was,
however idyllic and naive their reasoning becomes when they begin to
speak about the reciprocal affections and mutual relations which should
exist between employers and employees. No, 1 do it because my family and
1 would starve to death if 1 did not work for an employer. Thus I am
forced to sell you my labor at the lowest possible price, and I am forced
to do it by the threat of hunger.

Selling of Labor Powér Is Not a Free Transaction. But—the econ-
omists tell us—the property owners, the capitalists, the employers, are like-
wise forced to seek out and purchase the labor of the proletariat. Yes, it is
true, they are forced to do it, but not in the same measure. Had there been
equality between those who offer their labor and those who purchase it,
between the necessity of selling one’s labor and the necessity of buying it,
the slavery and misery of the proletariat would not exist. But then there
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would be neither capitalists, nor property owners, nor the proletariat, nor
rich, nor poor: there would be only workers. It is precisely because such
equality does not exist that we have and are bound to have exploiters.

Growth of the Proletariat Quistrips the Productive Capacity of Capi-
talism. This equality does not exist because in modern society where
wealth is produced by the intervention of capital paying wages to labor,
the growth of the population outstrips the growth of population, which
results in the supply of labor necessarily surpassing the demand and lead-
ing to a relative sinking of the level of wages. Production thus constituted,
monopolized, exploited by bourgeois capiral, is pushed on the one hand
by the mutual competition of capitalists to concentrate evermore in the
hands of an ever diminishing number of powerful capitalists, or in the
hands of joint-stock companies which, owing to the merging of their
capital, are more powerful than the biggest isolated capitalists. (And the
small and medium-sized capitalists, not being able to produce at the same
price as the big capitalists, naturally succumb in this deadly struggle.) On
the other hand, all enterprises are forced by the same competition to sell
their products at the lowest possible price.

It [capitalistic monopoly} can attain this two-fold result only by forc-
ing out an ever-growing number of small or medium-sized capitalists, spec-
ulators, merchants, or industrialists, from the world of the exploiters into
the world of the exploited proletariat, and at the same time squeezing out
ever greater savings from the wages of the same proletariat,

Growing Competition for Jobs Forces Down Wage Levels. On the
other hand, the mass of the proletariat, growing as a result of the general
increase of the population—which, as we know, not even poverty can stop
effectively—and through the increasing proletarianization of the petty-
bourgeoisie, ¢x-owners, capitalists, merchants, and industrialists—growing,
as I have already said, at a2 much more rapid rate than the productive
capacities of an economy that is exploited by bourgeois capital—this grow-
ing mass of the proletariat is placed in a condition wherein the workers
themselves are forced into disastrous competition against one another.

For since they possess no other means of existence but their own manual
lzbor, they are driven, by the fear of secing themselves replaced by others,
to sell it at the lowest price. This tendency of the workers, or rather the
necessity to which they are condemned by their own poverty, combined
with the tendency of the employers to sell the products of their workers,
and consequently to buy their labor, at the Jowest price, constantly repro-
duces and consolidates the poverty of the proletariat. Since he finds him-
self in a state of poverty, the worker is compelled to sell his labor for
almost nothing, and because he sells that product for almost nothing, he
sinks into ever greater poverty,

Intensified Exploitation and Its Consequences.  Yes, greater misery,
indeed! For in this galley-slave labor the productive force of the workers,
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abused, ruthlessly exploited, excessively wasted and underfed, is rapidly
used up. And once it is used up, what can be its value on the market, of
what worth is this sole commmodity which he possesses and upon the daily
sale of which he depends for a livelihood? Nothing! And then? Then
nothing is left for the worker but to die.

What, in a given country, is the lowest possible wage? It is the price
of that which is considered by the proletarians of that country as abse-
lutely mecessary to keep oneself alive. All the bourgeois economists are in
agreement on this point. . ..

The Iron Law of Wages. The current price of primary necessities
constitutes the prevailing constant level above which workers’ wages can
never rise for a very long time, but beneath which they drop very often,
which constantly results in inanition, sickness, and death, until a sufficient
number of workers disappear to equalize again the supply of and demand
for labor.

There Is No Equality of Bargaining Power Between Employer and
Worker. What the economists call equalized supply and demand does not
constitute real equality between those who offer their labor for sale and
those who purchase it. Suppose that I, a manufacturer, need a hundred
workers and that exactly 2 hundred workers present themselves in the
market—only one hundred, for if more came, the supply would exceed the
demand, resulting in lowered wages. But since only one hundred appear,
and since I, the manufacturer, need only that number--neither more nor
less—it would seem at first that complete equality was established; that
supply and demand being equal in number, they should likewise be equal
in other respects.

Does it follow that the workers can demand from me a wage and con-
ditions of work assuring them the means of a truly free, dignified, 2nd
human existence? Not at all! If I grant them those conditions and those
wages, I, the capitalist, shall not gain thereby any more than they will.
But then, why should I have to plague myself and become ruined by
offering them the profits of my capital? If I want to work myself as the
workers do, I will invest my capital somewhere else, wherever I can get
the highest interest, and will offer my labor for sale to some capitalist just
as my workers do.

If, profiting by the powerful initiative afforded me by my capital, I
ask those hundred workers yw fertilize that capital with their labor, it is
not because of my sympathy for their sufferings, nor because of a spirit
of justice, nor because of love for humanity. The capitalists are by no
means philanthropists; they would be ruined if they practiced philanthropy.
it is because I hope to draw from the labor of the workers sufficient profit
to be able to live comfortably, even richly, while at the same time increas-
ing my capital—and all that without having to work myself. Of course I
shall work too, but my work will be of an altogether different kind, and I



» 186 THE POLITICAL PHILOSOPHY OF BAKUNIN

will be remunerated at 2 much higher rate than the workers. It will not
be the work of production but that of administration and exploitation.

Monopolization of Administrative Work. But isn’t administrative
work also productive work? No doubt it is, for lacking a good and intelli-
gent administration, manual labor will not produce anything or it will pro-
duce very little and very badly. But from the point of view of justice and
the needs of production itself, it is not at all necessary that this work should
be monopolized in my hands, nor, above all, that I should be compensated
at a rate so much higher than manual labor. The co-operative associations
already have proven that workers are quite capable of administering indus-
trial enterprises, that it can be done by workers elected from their midst
and who receive the same wape. Therefore if I concentrate in my hands the
administrative power, it is not because the interests of production demand
it, but in order to serve my own ends, the ends of exploitation. As the
absolute boss of my establishment I get for my labor ten or twenty times
more, and if I am a big industrialist I may get a hundred times more than
my workers get for theirs, and this is true despite the fact that my labor
is incomparably less painful than theirs.?

The Mechanics of the Fictitious Free Labor Contract. Burt since sup-
ply and demand are equal, why do the workers accept the conditions
laid down by the employer? If the capitalist stands in just as great a need
of employing the workers as the one hundred workers do of being em-
ployed by him, does it not follow that both sides are in an equal position?
Do not both meet at the market as two equal merchants—from the juri-
dical point of view at least—one bringing the commodity called a4 daily
wage, to be exchanged for the daily lzbor of the worker on the basis of so
many hours per day; and the other bringing bis own labor as his commodity
to be exchanged for the wage offered by the capitalist? Since, in our sup-
position, the demand is for a hundred workers and the supply is likewise
that of a hundred persons, it may seem that both sides are in an equal
position.

Of course nothing of the kind is true. What is it that brings the capital-
ist to the market? It is the urge to get rich, to increase his capital, to gratify
his ambitions and social vanities, te be able to indulge in all conceivable
pleasures. And what brings a worker to the market? Hunger, the necessity
of eating today and tomorrow. Thus, while being equal from the point of
view of juridical fiction, the capitalist and the worker are anything but
equal from the point of view of the economic sitaation, which is the real
situation.

The capitalist is not threatened with hunger when he comes to the
market; he knows very well that if he does not find today the workers for
whom he is looking, he will still have enough to eat for quite a long time,
owing to the capital of which he is the happy possessor. If the workers
whom he meets in the market present demands which seem excessive to
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him, because, far from enabling him to increase his wealth and improve
even more his economic position, those proposals and conditions might, I
do not say equalize, but bring the economic position of the workers some-
what close to his own—what does he do in that case? He turns down those
proposals and waits.

After all, he was not impefled by an urgent necessity, but by a desire
to improve a position, which, compared to that of the workers, is already
quite comfortable, and so he can wait. And he will wait, for his business
experience has taught him that the resistance of workers who, possessing
neither capital, nor comfort, nor any savings to speak of, are pressed by a
relentless necessity, by hunger, that this resistance cannot last very long,
and that finally he will be able to find the hundred workers for whom he
is looking—for they will be forced to accept the conditions which be finds
it profitable to impose upon them. I they refuse, others will come who
will be only too happy to accept such conditions. That is how things are
done daily with the knowledge and in the full view of everyone. . . .

A Master-Stave Contract. . .. The capitalist then comes to the market
in the capacity, if not of an absolutely free agent, at least that of an infi-
nitely freer agent than the worker. What happens in the market is a
meeting berween a drive for lucre and starvation, between master and
slave. Juridically they are both equal; but economically the worker is the
serf of the capitalist, even before the market transaction bas been con-
cluded whereby the worker sells his person and his liberty for a given
time. The worker is in the position of a serf because this terrible threat
of starvation which daily hangs over his head and over his family, will
force him to accept any conditions imposed by the gainful calculations of
the capitalist, the industrialist, the employer.

Juridical Right Versus Xconomic Reality. And once the contract
has been negotiated, the serfdom of the worker is doubly increased. . . .
M. Karl Marx, the illustrious leader of German Communism, justly
observed in his magnificent work Das Kapital that if the contract freely
entered inte by the vendors of money—in the form of wages—and the
vendors of their own labor—that is, between the employer and the
workers—were concluded not for a definite and limited term only, but
for one’s whole life, it would constiwite real slavery. Concluded for a
term only and reserving to the worker the right to quit his employer, this
contract constitutes a sort of woluntary and trensitory serfdom.

Yes, transitory and voluntary from the juridical point of view, but
nowise from the point of view of economic possibility. The worker
always has the right to leave his employer, but has he the means to do so?
And if he does quit him, is it in order to lead a free existence, in which he
will have no master but himself? No, he does it in order to sell himself to
another employer. He is driven to it by the same hunger which forced
him to sell himself to the first employer.
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Thus the worker’s liberty, so much exalted by the econoemists, jurists,
and bourgeois republicans, is only a theoretical freedom, lacking any
means for its possible realization, and consequently it is only a fictitious
liberty, an utter falsehood. The truth is that the whole life of the worker
is simply 2 continuous and dismaying succession of terms of serfdom—
voluntary from the juridical point of view but compulsory in the eco-
nomic sense—broken up by momentarily brief interludes of freedom
accompanied by starvation; in other words, it is real slavery.

Labor Contracts Are Observed By the Employer Only in the Breach.
This slavery manifests itself daily in all kinds of ways. Apart from the
vexations and oppressive conditions of the contract which rurn the
worker into a subordinate, a passive and obedient servant, and the
employer into a nearly absolute master—apart from all that it is well
known that there is hardly an industrial enterprise wherein the owner,
impelled on one hand by the two-fold instinct of an unappeasable lust for
profits and absolute power, and on the other hand, profiting by the
economic dependence of the worker, does not set aside the terms stipulated
in the contract and wring some additional concessions in his own favor.
Now he will demand more hours of work, that is, over and above those
stipulated in the contract; now he will cut down the wages on some
pretext; now he will impose arbitrary fines, or he will treat the workers
harshly, rudely, and insolently.

But, one may say, in that case the worker can quit. Fasier said than
done. At times the worker receives part of his wages in advance, or his
wife or children may be sick, or perhaps his work is poorly paid through-
out this particular industry. Other employers may be paying even less
than his own employer, and after quitting this job he may not even be
gble to find another one. And to remain without a job spells death for him
and his family. In addition, there is an understanding among all the
employers, and all of them resemble one another. All are almost equally
irritating, unjust, and harsh.

Is this a calumny? No, it is in the nature of things, and in the logical
necessity of the relationship existing between the employers and their
workers.®

ennvren 3 Class Struggle in
Society Inevitable

Citizens and slaves—such was the antagonism existing in the ancient
world as well as in the slave States of the New World. Citizens and slaves
~that is, forced laborers, slaves not by right but in fact—such is the antag-
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onistn of the modern world. And just as the ancient States perished from
slavery, so will the modern States perish at the hands of the proletariat.

Class Differences Are Real Despite the Lack of Clear Demarcations.
In vain would one try to console oneself that this antagonism is fictitious
rather than real, or that it is impossible to lay down a clear line of
demarcation between the possessing and dispossessed classes, since both
merge into each other through many intermediary and imperceptible
shadings. Nor for that matter do such lines of demarcation exist in the
natural world; for instance, in the ascending series of beings it is impos-
sible to show exactly the point where the plant kingdom ends and the
animal kingdom begins, where bestiality ceases and humanity begins.
Nevertheless, there is a very real difference between a plant and an
animal, and berween an animal and man.

It is the same in human society: notwithstanding the intermediary
links which render imperceptible the transition from one political and
social situation to another, the differences between classes is very marked,
and everyone can distinguish the blue-blooded aristocracy from the finan-
cial aristocracy, the upper bourgeoisie from the petty-bourgeoisie, and
the latter from the factory and city proletariat—just as we can distinguish
the big land-owner, the rentier, from the peasant who works his own land,
and the farmer from the ordinary land proletarian (the hired farm-hand.)

Basic Class Difference. Al these different political and social group-
ings can now be reduced to two principal categories, diametrically opposed
and naturally hostile to each other: the privileged clusses, comprising all
those who are privileged with respect to possession of land, capital, or even
only of bourgeois education, and the working classes, disinherited with
respect to land as well as capital, and deprived of all education and
instruction.}

Class Struggle in Existing Society Is Irreconcilable. The antagonism
existing between the bourgeois world and that of the workers takes on an
ever more pronounced character. Every serious-minded man, whose feel-
ings and imagination are not distorted by the influence, often uncen-
scions, of biased sophisms, must/realize that no reconciliation between
these two worlds is possible. THe workers want equality and the bour-
geoisie wants to maintain inequality. Obviously one destroys the other.
Therefore the great majority of bourgeois capitalists and property-owners
who have the courage frankly to avow their wishes manifest with the
same candor the horror which the present labor movement inspires in
them. They are resolute and sincere enemies; we know them and it is well
that we do.?

It is clear now that there can be no reconciliation between the fierce,
starving proletariat, moved by social-revolutionary passions and persistently
aiming to create another world upon the foundation of the principles of
truth, justice, freedom, equality, and human brotherhood (principles
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