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OxcaHa

Tumocdeesa InjanekTukarta
Ha Xeren 3a rocnogapor
M cayrarta Byepa,

aeHec u ytpe'’

Bbuorpadcka 6enewka

Oxcana Tumodeena e acucreHT npodecopka Ha EBpor-
cknoT yHuBep3uTeT Bo CaHKT IleTepcOypr, cTUNEHANCTKA U
rocrapa HCTpakyBadka Ha MHcTuTyTOT 32 drtozoduja Ha
Pyckara akagemuja Ha HaykaTta (MockBa), WwieH Ha YMETHIY-
kuoT kosiektuB Uto menate? (IllTo ga ce HampaBu?), 3ame-
HUK YpeJHUUYKA Ha CIIUCAHUETO Stasis U aBTopka Ha History
of Animals: An Essay on Negativity, Immanence, and
Freedom (Maastricht, 2012), u BgedeHue 8 apomuueckyo
dunocoguro XKopxca bamas (1a pycku, MockBa, 2009).

Ecejor e opurmHasieH mpersies; Ha XerejoBara Juja-
JIEKTHIKA 32 TOCIOZAPOT U cJiyraTa Guzejku ce ogHecyBa
Ha JIUCTUHKIIMjaTa YOBEUYKO/He-YOBEYKO U KaTeropujarta
Ha HEyMpeHUTe. AHAJIN3UPA PA3HU COIUjAJIHU U KyJI-
TypHH (PeHOMEHHU, Of] XaUTCKUTE KUBU MPTOBIH, JI0 CO-
BPEMEHHOT ,,IIPH 11a3ap“ Ha poboBu (Tprosuja co Jyre,
WTH.), U pedJieKTUpa HA MapaJOKCaJHATa eMaHIIUIIa-
TOPCKa CHJIa Ha He-40BeuKy (GOPMU U YCJIOBH Ha pabo-
Ta.

1 IIperxopHa Bep3Hja Ha OBOj TEKCT e uszaseHa Bo: “Freedom Is
Slavery”, Crisis and Critique, Vol. 4, No. 1 (2017), 425-45.
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the author of History of Animals: An Essay on Negativity,
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tion to the Erotic Philosophy of Georges Bataille (in Russian,
Moscow, 2009).

The paper presents an original account of Hegel’s
master and slave dialectics as it relates to the human/
non-human distinction and the category of the undead.
It analyzes various social and cultural phenomena, from
Haitian zombies to the contemporary “black market” in
slaves (human trafficking, etc.), and reflects upon the
paradoxical emancipatory force of non-human forms
and conditions of labor.

1 An earlier version of this text was published as: “Freedom Is
Slavery,” Crisis and Critique, Vol. 4, No. 1 (2017), 425-45.
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1.

Cnopen u3BemTajoT Ha IJI06THMOT WHJIEKC HA POI-
CTBO 3a 2016 T., 6pojoT PoOOBU BO COBPEMEHUOT CBET
e okoiny 46 mwamonu. IlosoBuHa o7 HUB paboTar BO
Nuanuja, Kuna, Ilakucran, Banrmazmem u Y36eku-
crad. [IpuHygHAaTa paboTa ce KOPUCTU PEUHCH BO CHUTE
3eMjH, BKJIyU4yBajKu IO OHHE CO HAjBHCOK CTaH/lap/ Ha
JKUBeeme.

OpHampey e jacHO JieKa THe O(PUITMjaTHA U3BEIITau TH
IIPETCTaByBaaT caMO OHUeE JIUIA Kou Ome ,u30pojaHu.
HeB0o3MOXKHO € /1a ce HaBe/le BUCTHHCKUOT Opoj po0Oo-
BH BO CBETOT, OMIejK1 300pyBaMe 3a WyIeTaHa aKTHB-
HOCT BO KOja Ce€ BKJIyYEHU HAjpa3jIMYHU aKTEPH, O]
CUTHU MaKpoa 0 BUCOKU IPETCTABHUIU Ha CTPYKTY-
pUTe Ha MOK KOU ja NMPUKPUBAAT TPrOBHjaTa CO JIyre
WIN KOPHCTEHETO MPUHYAHA pabora, Mery ApPyroTo u
Ha WHAYCTPUCKO HUBO. IIpuHygHaTa pabora ce KOpH-
CTH BO TPAZIeXKHUIITBOTO, BO MaHy(QaKTypara, HUCKO-
IyBAUKUTE JIEJHOCTU, MPOU3BOACTBOTO HA MHUHEPAJIH,
3eMjO/IeJICTBOTO, KAKO U Ha mpuBaTHU (apmu. Jlyre ce
IIPOTOHYBAaT, Cé KOPUCTAT 3a UCIUIAKarbe JIOJITOBH, Ce
pasMeHyBaaT, MPO/aBaaT U MPEIpO/IaBaaT; ce TPaHC-
MIOPTUPAAT O/ TPaJi BO TPaJl, O/ 3eMja BO 3eMja, O/ KOH-
TUHEHT Ha KOHTUHEHT BO aBTOOYCH, KOHTEJHEPH, KyTHH;
Ce 4yBaaT BO IOJI[PYMU, BO CKJIA/IOBU, BO HEPE3U/IEHTHU
MecTa - ,,BO HEXyMaHHU YCJIOBH, KAKO IIITO TO/IBJIEKyBaaT
HOBUHAPUTE.

OBa ce YMHHM MOHCTPYO3HO, CKaH/IaJI03HO - a CeIaK JIUC-
KyCHUHTE 32 COBPEMEHOTO POIICTBO HUKOTAII HE ja Impe-
MUHyBaaT paMKaTa Ha JMCKYPCOT Ha YOBEKOBH IIpa-
Ba, KaKO MPOOJIEMOT /la Ce COCTOU OJf HEKOU U30JIHpa-
HU WHIWIEHTU, OCTATOI OFf MHHATOTO, TPOTATEIHU
HezZlopa3bupama HaMecTo 07 0oraTo pasrpaHera IJIo-
OasiHa Mpeska Ha IpUHYJHa paboTa Koja € c€ MOIpH-
cyren peHomeH. JKrBeeme BO CBET BO KOj POIICTBOTO €
odbunujasHo Aen ox MuHaToTo. CHTE 3HaeMe JieKa e.

1‘

According to the Global Slavery Index report for the year
2016, the number of slaves in the contemporary world
is about 46 million. Half of them are working in India,
China, Pakistan, Bangladesh, and Uzbekistan. Forced
labor is used in almost all countries, including those
with the highest standard of living.

It goes without saying that such official records
represent only those people who have been “counted.”
The real number of slaves in the world is impossible to
state, since we are talking about illegal activity, in which
the most varied actors become involved, from petty
pimps to high-level representatives of power structures
who cover up human traffic or the use of forced labor,
including on an industrial scale. Forced labor is used
in construction, manufacturing, extractive industry,
mineral production, agriculture, and on private farms.
People are hunted, used to pay debts, exchanged, sold
and re-sold; they are transported from city to city, from
country to country, from continent to continent in buses,
containers, boxes; held in basements, in warehouses, in
non-residential spaces - “in inhuman conditions,” as
journalists underscore.

This appears monstrous, scandalous - and yet
discussions of contemporary slavery never move much
beyond the frame of human rights discourse, as if the
problem consisted of some isolated incidents, vestigial
throwbacks, some lamentable misunderstandings,
rather than a many-branched global network of forced
labor which is gaining momentum. We live in a world
where slavery is officially a thing of the past. We all know
it is. The last country to outlaw slavery was Mauritania
in 1981. As Article 4 in the Universal Declaration of
Human Rights of 1948, declares, “No one shall be held
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ITocnennata 3eMja Koja IO TIpEKHHANA POIICTBOTO €
Magpuranuja, Bo 1981 r. Kako mTo cTou Bo 4ieH 4 0O
VHuBep3asHaTa JeKjapanyja Ha YOBEKOBH IIpaBa Of
1948 ronuHa, ,Hukoj He cmee 71a ce APKU BO POIICTBO
WIN CJIyTyBam€; POIICTBOTO U TPrOBHjaTa coO poOOBU ce
3abpaHyBa BO CUTe Hej3UHU (popMu .

Ananusupajku ro [7106aTHHOT UHIEKC Ha POIICTBO, €K-
CIIEPTHUTE 32 YOBEKOBU IIpaBa CIIOPeIyBaaT KBAHTHUTA-
TUBHU UHUKATOPHU HA PA3JINYHU 3€MjH, OJ KOU ceKoja
MMa CBOM METOAY HAa IOYUTYBAE WIH IOBPEYyBaHE
Ha OBaa yHHBep3aJiHa 3a0paHa: COBPEMEHOTO POIICTBO
He € IIeJIOCHO MPU3HAEHO KAKO YHUBep3aJieH riobajeH
pob6sem. [71e1aH Kako MoBpea Ha MOPAJIOT U Ha ITPaB-
HUTE 3aKOHU, JIOKAUIN3UPAHO € BO PA3JIMYHU TOYKU HU3
KPUMUHIHHOT CBET U CO TOA I[E€JIOCHO Ce JIBWKH HaJl-
BOp O7] TIOJIETO Ha colyjasHa pernpeseHTtanuja. Cenax,
BO KpajHaTa aHAJIN3a, OHA IIITO € CYIITHHCKO TyKa He e
daxToT feka ce mpekplilyBa 3aKOH, TyKy (DaKTOT JieKa
KPUBUYHOTO /IEJIO ja OTKPUBA ONAYMHATA HA 3aKOHOT,
WM MOXkebH, HeroBarta cpik (HeroBaTa BUCTHHCKA ITPU-
poza Koja ce Kkpue u Herupa). Haj MopasioT 1 3aKOHOT,
HaJT MOpaJIHUTe OOMYau U IIpaBHUTE HOPMHU Ha Ioce6-
HHUTE 3€MjH, POIICTBOTO CTaHyBa Oe3rpaHUYEH IIEJI0CEH
daxkr Ha cBerckara ekoHOMUja. [ToHaTamy, BO u3BecHa
CMUCJIA, POICTBOTO CHCTEMATCKH ja ¢UHAHCHpA Taa
eKOHOMMja.

Busejku craHast MeJ10cHO KpUMHHAJIEH, ITa3apoT Ha PO-
0OBU cera ce BKPCTyBa CO JiBa JAPYTH ,I[PHHU" MMa3apH -
TProBHjaTa co opy:kje u Apora. 06eMOT Ha MUPKYyJIanuja
Ha [MapH, CTOKA, ’KUBOT ¥ CMPT BO OBOj I[PH TPUATOJTHUK
€ TOJIKaB IITO IiejlaTa 3aKOHOIIOYUTYBauvKa ,0ema“ ma-
3apHa eKOHOMMUja Ce jaByBa KaKo CyIlepCTPYKTypa Ha Taa
CTAaTUCTHUYKHU HETpaHCIIapeHTHA OCHOBA, arperaT Ha Me-

2 United Nations (UN), “Universal Declaration of Human
Rights” (1948), www.un.org/en/universal-declaration-human-
rights.
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in slavery or servitude; slavery and the slave trade shall
be prohibited in all their forms.”

In analyzing the global slavery index, human rights
experts compare quantitative indicators of various
countries, each of which has its own methods for
observing or violating this universal ban: contemporary
slavery is not fully recognized as a universal global
problem. Viewed as a violation of moral and juridical law,
it is localized at various points throughout the criminal
world and thus moves entirely outside of the field of
social representation: it receives precisely the same
amount of attention as other illegal forms of violence.
However, in the final analysis, what is essential here is
not the fact of a law being transgressed, but rather the
fact that the crime reveals the underside of the law, or
even its heart (its true nature, kept hidden and denied).
Beyond morality and law, beyond the moral customs and
juridical norms of individual countries, slavery becomes
the unbounded total fact of the world economy. More
than that, in a certain sense, slavery systematically funds
that economy.

Having become entirely criminal, the slave market now
intersects with two other “black” markets - the arms
trade and the drug trade. The scale of the circulation of
money, goods, life and death inside this black triangle
is such that the entire law-abiding “white” market
economy appears as a superstructure to that statistically
non-transparent base, an aggregate of the mechanisms
of “laundering” its profits, or simply a decorative screen
or curtain for it.

What if contemporary society, thinking itself inside a
paradigm of emancipation, believing in the increase in
the degree of its freedoms and expanding step by step
the area throughout which its rights are distributed,

2 United Nations, “Universal Declaration of Human Rights”
(1948), www.un.org/en/universal-declaration-human-rights.
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XaHU3MHTE Ha ,lepere” Ha TPOPUTHTE, NI €THOCTAB-
HO, /IEKOPAaTUBEH MapaBaH WU 3aBeca 3a Hea.

IIITo ako COBpPEMEHOTO OIIITECTBO, MHCJIEJKU ce
cebe BO IapasWrMaTa Ha eMaHIIUIIAINja, BEPYBajKU
BO 3roJIEMyBameTO HA CTElEeHOT Ha cyoboma u
MIPOIIMPYBAjKH ja YeKOp IO 4eKop obJiacta BO Koja ce
JUCTpUOYyUpaHU HETOBUTE IIPaBa, € BCYIIHOCT CE YIITe
CTPYKTYPUPAHO IO NHPaMH/JQJIEH IMPUHINI, HA 4YHja
OCHOBa He HaoraMe TOJIIY HajMEHU PaOOTHUIH, TYKY
HEBW/UINBH, [[PHU, aHOHUMHH Macu poOOBH, JIMIIIEHH
O/1 CBOJOT CTATyC HAa YOBEeUYKH cymrecTBa? [Ipumaaum-
Te Ha OBOj CJIOj YeCTO ce HaoraaT OyKBaJTHO IOJI 3eMja:
HeKaJle IoMery JIOJTHUTE IIPOCTOPUU U MO/I3€MjeT0, BO
MIOJIDYMUTE U IIOJIYIIOJIPYMHUTE, C€ IMPaBaT HE3aKOHCKHU
KyKH 3a IIPOCTUTYIHja WJIU 00JI0KYBakbe, Ce OPraHU3H-
paar paGoTuiHHIU U (PaOpPUKU KOW KOPHUCTAT pOOOBU
Kako paboTHA paka U KMBeaT MHUTPAHTH BP3 uuja Opy-
TaJIHa eKCIIOATAI[Hja ce 3aCHOBA MaTEePUjaTHOTO OoraT-
CTBO Ha 3eMjaTa-ZoMakuH. [Ipeky oBue jamu, OyHKepH U
IPOOHUIY pacTe MOKHHOT KOPEHCKHU CHCTEM Ha COBpe-
MEHHOT KaIllUTaJl.

»,OCHOBHATa MpeMHca Ha JEMOKPATCKUOT BUJ PEXUM
e ciobomara®“; oBa ce 300poBUTE HA APHCTOTEJ®, HECO-
MHEHO TOYHU He CaMO 3a aTHHCKaTa JIEMOKpPAaTHja BO
HErOBO BpeMe, TYKy U 3a JINOepaTHUTE IEMOKPATUH Ha
HaiieTo BpeMe. Merl'y pa3jIMKuUTe Ha OBUE JBA CHCTe-
MU, BHIMAHHETO € CBPTEHO Ha (PAKTOT JIeKa BO eZleH Of
HUB BOJIjaTa HA HAPOJIOT Cce U3pasyBajia JUPEKTHO, a BO
JIPYTHOT, Ce CIPOBE/IyBa MPEKY Biazata U (PakToT MITO
aTUHCKATa JIeMOKpaTHja OuJia OMIITEeCTBO CO POOOBU:
JIyfeTo IIITO ja M3pasyBajie CBOjaTa BOJja IMPEKTHO CE
cocroeJie o1 cJIO0OIHY rparaH|, TpyTa Koja He TO BKITY-
YyyBaJjia TOJIEMHUOT Opoj poOOBH - 0JIeKa JTubepasiHaTa
Z[eMOKpaTI/Ija, HaBOJAHO, 'O HAZAMKHYBa POIICTBOTO U I'd
MpU3HAaBa CUTE CBOU JIyTre 3a CJIOOOIHU IparaHu.

3 Aristotle, Politics, trans. by Carnes Lord (Chicago, IL:
University of Chicago Press, 2013), 172.

is in fact still constructed on the pyramid principle,
at whose base we find not a crowd of hired workers
but an invisible, black, anonymous mass of slaves,
deprived of their status as human beings? Members
of this stratum often find themselves literally below
the ground: somewhere between the underfloor and
the underground, in basements or semi-basements,
illegal houses of prostitution or gambling are situated,
workshops and factories using slave labor are organized,
and migrants, on whose brutal exploitation the material
wealth of the host countries is based, dwell. Through
these dens, bunkers, and tombs grows the powerful root
system of contemporary capital.

“The basic premise of the democratic sort of regime is
freedom”; these are Aristotle’s words,® undoubtedly
true not only for the Athenian democracy of his time,
but for the liberal democracy of our time as well. Among
the differences between these two systems, attention is
drawn to both the fact that in one of them the will of
the people was expressed directly, and in the other, it is
implemented through a government, and the fact that
the Athenian democracy was a slave-owning society:
the people expressing its will directly consisted of free
citizens, a group that did not include the large numbers of
slaves - whereas liberal democracy allegedly overcomes
slavery and recognizes all of its people as free citizens.

A Marxist analysis of the dynamics of productive forces
and production relations or property relations in any
given era underlies the widely held progressivist view
according to which slavery belonged to antiquity and
has exited into the past with the ancient world. Slave
ownership, feudalism, capitalism and so on are thus
presented as successive historic formations. Each
succeeding stage not only comes to replace the previous
one, but actively negates it, and the force that drives this

3 Aristotle, Politics, trans. by Carnes Lord (Chicago, IL:
University of Chicago Press, 2013), 172.
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MapkcHuCcTHYKa aHaJIn3a Ha AUHAMUKATa Ha MPOYK-
TUBHUTE CHJIN U MIPOU3BOHUTE OTHOCU WJIH UMOTHHUTE
OJTHOCH BO KOja OMJIO epa e 0OCHOBaTa Ha IIMPOKopuda-
TEHOTO ITPOTPECUBHO TJIEJIUINTE CIIOPEZ, KOE POTICTBOTO
My IpHUIarajo Ha MHUHATOTO U 3aMUHAJI0O BO MHHATOTO
3aeZ[HO CO AaHTUUYKHUOT cBeT. PoOoBIazeTesIcCTBOTO, (ey-
JIATU3MOT, KalTUTAJTU3MOT, UTH., Ce IPE3EHTUPAAT KaKO
cykmecuBHH wuctopucku Qopmanuu. Cekoja ciemHa
(daza He caMo 1ITO ja 3aMeHyBa IPETXO/IHATA, TYKY U aK-
TUBHO ja HETUPa U CHJIaTa KOja ja JBHKK OBaa Heraiuja
ce MOjaByBa IMMOBTOPHO Ha CIIEHATA, I1a € IIOBTOPHO He-
rupaHa ¥ e, KOHeYHO, Ha/[IMIHATa, KaKO U CUTE Hej3UHU
COCTaBHU eJIEMEHTH.

MefyToa, 0Ba ClieHapHO IMOYHYBA J]a U3IJIe[a HEKAKO I10-
KOMILUIMIIIPAHO KOra Ke ce CeTHMe JIeKa e/[Ha Of] IJIaB-
HUTe KOMIIOHEHTU HA OHA IITO ITO/I0IHA CTAHAJIO UCTO-
PUCKH MaTepujain3am, ouao XerejgoBara JIjajIeKTUKA,
BO KOja Heranujata Hy>KHO T'0 IIOCPeyBa CTaHYBAETO.
He e enHocraBHO (IIpa3HO) HETUpambe, TYKy Toa pa3bupa
IITO HEerupa, '™ 3a4yByBa U [IOMara HerHpaHUTE COJ-
pkuHa u popma‘.

Jla To mpeMecTrMe OBOj MeXaHH3aM Of] XereJOBCKUOT
eJleMeHT Ha JIyXOT, CBecTa M CaMOCBeCTa, BO MapKCH-
cTHYKaTa cepa Ha MPOAYKTUBHU CUJIN U IIPOU3BOAHU
OJTHOCH - ¥ TOTAIII Ce YMHU JIEKa BO TEKOT HAa UCTOpHUjaTa,
conmjasHuTe HGOPMAIUH HE HA/IMUHYBAAT TOJIKY KOJIKY
IIITO HETUPAAT, IIPH IIITO CE 3a4yBYBaaT, TAKA IIITO CEKOJ
HOB I7100aJIeH TTOJTUTUYKO-eKOHOMCKH CHUCTEM TH COJI-
p2KH Bo cebe cute npetxoaHu ¢popmu (KaKo HETUPAHU).
AKO Ha aHTHYKOTO OIIIITECTBO My OWMJa MO3HATa CaMo
ocHOBHara ¢opmMa Ha NpUCHIHA paboTa, ©UMEHO, POIl-
CTBOTO, COBPEMEHHUOT CBET MMa Ha paclioyarame HeKoJI-

4  G.W.F. Hegel, System of Ethical Life and First Philosophy of
Spirit, ed. and trans. by H.S. Harris and
T.M. Knox (Albany, NY: State University of New York Press,
1979), 45.
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negation arises again at that stage, which is subsequently
negated and, in the final reckoning, is superseded, as are
all of its constituent elements.

This scenario, however, begins to look somewhat more
complicated when we remember that one of the main
components of what later became historical materialism
was the Hegelian dialectic, in which negation necessarily
mediates becoming. It is not simple (empty) negation,
but it understands what it is negating and, in negating,
preserves and endows upon the negated both content
and form.*

Let us move this mechanism from the Hegelian element
of the spirit, consciousness and self-consciousness to
the Marxian sphere of productive forces and production
relations - and then it seems that in the course of history
social formations do not so much overcome as negate,
while preserving each other, such that each new global
politico-economic system contains within it all the
preceding forms (as negated). If the society of antiquity
knew only the principal form of forced labor, namely,
slavery, the contemporary world has at its disposal
several traditional practices inherited from the past,
including all the “sublated” ones.

The “sublation” of a paradigmatic form as ancient as
slavery through universal abolition only fortifies it. To
understand the source of this strength, another non-
standard form of negation will help. Unlike Hegelian
negation, the Freudian version does not remove but
out of hand affirms that which is negated: “no” means
“yes.”® The negative form of expression simply allows us

4  G.W.F. Hegel, System of Ethical Life and First Philosophy of
Spirit, ed. and trans. by H.S. Harris and
T.M. Knox (Albany, NY: State University of New York Press,
1979), 45.

5  Mladen Dolar, “Hegel and Freud,” e-flux, No. 34 (April 2012),
www.e-flux.com/journal/hegel-and-freud.
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Ky TPAAUIIMOHAIHY ITPAKTUKU HACJIEAEHU OJT MUHATOTO,
BKJIyYyBajKH T' CUTE ,,aCUMIJIUPAHH .

SACUMWINpameTo“ Ha mapaaurmMarcka ¢dopma crapa
KaKO POIICTBOTO ITPEKY YHUBep3aIHa ab0JINITH]ja, caMo ja
3ajakHyBa. 3a pa3buparbe Ha U3BOPOT Ha OBaa CHJa, Ke
IIOMOTHE JIpyTa HecTaH/apaHa ¢opMa Ha Heranuja. 3a
pasyimka oj Heranujata Ha Xeres, Bep3ujata Ha Ppojxa
He o OTCTPaHyBa, TYKy 6e3 KOHTpoJ1a ro adbupMupa oHa
IIITO € HETUPAHO: ,,He" 3Hauu ,aa“>. HeratuBHara (popma
Ha U3pa3yBarbe €HOCTABHO HHU JIO3BOJIyBA J]a TO KaXKke-
Me OHA IIITO He MOXKe /a Oujie KaskaHo - T.e. BUCTHHATA.
Ja3uKOT KOPUCTU Heraiuja 3a 7ia ja IOMUHE [leH3ypara
Ha cBecTa. 300pOBHUTe HA MANMEHTOT: ,[IpamryBam koe
MOXKe Jia 6uzie JuneTo Bo coHOT. He e majka Mu“, kako
rto 3HaeMme, Ppojz Toa ro TOJIKyBa KaKo: ,3HAYM, MajKa
My e“C.

ITo ncnutyBameTo HA UCTOPHjaTa OJf IICUXOAHATIUTHIKA
MIepCIEeKTUBA, TJIABHUOT ,MOTOP Ha MIPOTPECOT™ e BCYIII-
HOCT IIOTHCHYBAHhETO, KO€, KaKO IITO moTeHIupa Jlakas,
CEKOraIl ce coBMara CO BpakameTo Ha IOTHUCHATHUTE’.
Taka, mpeTXOHUTE CJIOEBH HA HAIllaTa ICHUXOUCTOpHUja
He MCYE3HYyBaaT, OCTaBajK MM 0O MECTOTO Ha HUBHUTE
HACJIETHUIY, ce TIOTUCHYBAAT, 3a /1a Ce BpaTaT BO HOBHU
¢opmu. PoncTBOTO, acMMUIMPAHO O YHUBEP3aJHATA
dopmasHa abosMiyja UM MTOTUCHATO O/ Hea HaIBOP Off
rpaHUNINTE HA MepudepujaTa Ha COIMjaTHATA CBECT, HE
HCUYE3HAJIO, TYKY IPO/IOJIKYBA /1a JKUBEe TyKa, BO caMaTa
CPIIEBMHA HA CJIOOOTHUOT COBPEMEH JIEMOKDPATCKU CBET

5  Mladen Dolar, “Hegel and Freud,” e-flux, No. 34 (April 2012),
www.e-flux.com/journal/hegel-and-freud.

6  Sigmund Freud, “Negation,” trans. by Joan Riviére,
International Journal of Psychoanalysis, Vol. 6, No. 4 (1925),
235.

7  Jacques Lacan, The Seminar of Jacques Lacan. Book I: Freud’s
Papers on Technique, trans. by John Forrester (New York:
Norton, 1991), 158-9.

to say what cannot be said - i.e., the truth. Language uses
negation to get around the censor of consciousness. The
patient’s words “You ask who this person in the dream
can be. It’s not my mother,” Freud interprets, as we
know, to mean: “So it is his mother.””®

Upon examining history from a psychoanalytical
perspective, the main “engine of progress” is seen to
be repression, which, as Lacan underscores, always
coincides with the return of the repressed.” Thus the
preceding layers of our psychohistory do not disappear,
yielding their place to their successors, but undergo
repression, in order to return in new forms. Slavery,
sublated by the universal formal abolition or repressed
by it beyond the borders of the periphery of social
consciousness, did not disappear, but continues to
dwell here, at the very heart of the free contemporary
democratic world - not as its accidental aberration, but
as its censored memory and unrecognized true nature.

However, and thiswould be myargument, the Aristotelian
claim that democracy is founded on freedom does not
lose its meaning when juxtaposed with the existence of a
black market in slaves.

The point here is not that the freedom of the
contemporary world is compromised by slavery, or
that we nonetheless have a democracy that is somehow
inauthentic, or that the creeping proliferation of slavery
poses a threat to democratic freedoms. Slavery, by
definition, is contrary to freedom, but this contradiction
is dialectical in character. Let us remember that in the
time of Aristotle it was precisely slaves who guaranteed

6  Sigmund Freud, “Negation,” trans. by Joan Riviére,
International Journal of Psychoanalysis, Vol. 6, No. 4 (1925),
235.

7 Jacques Lacan, The Seminar of Jacques Lacan, Book I:
Freud’s Papers on Technique, trans. by John Forrester (New
York: Norton, 1991), 158-9.
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- He KaKO HeroBa cy4yajHa abeparmuja, TyKy Kako HEroBa
I[eH3ypHUpaHa MeMOpHja WU HeIpU3HAaeHA BUCTHHCKA
MIPUPO/IA.

MeryTtoa, 1 oBa 6u GMJI MOJjOT apryMeHT, APHUCTOTEJIO-
BOTO TBP/IEIbE JleKa JeMOKpaTHjaTa € 3aCHOBaHa Bp3
c100071a He TO IyOU CBOETO 3HAUErhe CIIPOTUBCTABEHA CO
ITOCTOEHHETO Ha I[PHUTE TTa3apu Ha POOOBH.

[Toentara Tyka He e Jeka ca0060/ilaTa HA COBPEMEHHOT
CBET € KOMIIPOMUTHUPAHA CO POICTBOTO FJIM JleKa HUe
celrak MMaMe JIeMOKpaTHja Koja e, JOHeKajie, HeaB-
TEHTUYHA, WU JIeKa IOJI3€UYKOTO PACIPOCTPAHYBAME
Ha POIICTBOTO IPETCTaBYBA 3aKaHA 32 JEMOKPATCKUTE
cnoboau. PorctBoTto, 10 ieduHUIMja, € CIIPOTUBHO HA
c000/1aTa, HO OBaa KOHTPAAUKIIMja € AUjaJIeKTUYKa 110
CBOjOT KapakTep. /la ce moTceTuMe JieKa BO BpeMeTo Ha
ApucroTes, TOKMy poOOBUTE UM ja TapaHTHpase cJI000-
JlaTa Ha rparaHuTe Ha IOJIMCOT, CJI000AaTa CYIITHHCKA
3a CIIPOBEYBAETO Ha JEMOKPATH]jaTa, YIIPABYBAHETO
CO BJIaJIaTa, KaKO ¥ HUBHaTa ¢uwio3oduja: HU3 cBOjaTa
pabota, poboBuTe ru 0c.1060gys8ane rpafaHUTe U TOKMY
Taa c100071a, TapaHTHPaHa o1 poboBUTE, OMJIa OCHOBHU-
OT eJIEMEHT Ha aTUHCKATA ieMoKpaTHja. [Ipamamero He
€ KaKo Ce CJIYYHJIO IEMOKPATCKUTe 10001 IeHeC op-
TaHCKU /1a KOEr3UCTHUPAAT CO HEBHUIEHW HUBOA HA POII-
crBo. [Ipamamero e Ipyro: ako 6a3WYHUOT €JIEMEHT Ha
JleMOKpaTHjaTa e cjobomaTa, Toralml, KOj € OCHOBHUOT
eJleMeHT Ha ciobomaTa?

2.

Hajmo3HaTHOT 1 HajuecTo MUTHUPAH IPUMEDP Ha aHAIU3a
Ha POIICTBOTO BO ¢uio30dujaTa € 4eTBPTOTO IOTJIaBje
Ha XeresioBaTta ®eHoMeHo.102Uja HA gyYXoill, KOja ce 3a-
HHUMaBa CO JIMjaJIEKTUKATa Ha TOCIOZAPOT U CJIyrarta.
Mucnema, BKIYyYyBajKM U IMO3UTHUBHU, 32 POICTBOTO
BO (pmozodujata nmaso u npez Xeres: MPBOTO HEIITO
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citizens of the polis the freedom essential to their
implementation of democracy, administration of
government, and even their philosophy: through their
work, the slaves freed the citizens, and it was precisely
that freedom, guaranteed by the slaves, that was the
core element of Athenian democracy. The question is
not how it happened that democratic freedoms today
organically coexist with unprecedented levels of slavery.
The question is something else: if the basic element of
democracy is freedom, then what is the basic element of
freedom?

20

The most well-known and oft-quoted example of an
analysis of slavery in the history of philosophy is the
fourth chapter of Hegel’'s Phenomenology of Spirit,
dealing with the dialectic of master and slave. Opinions,
including positive ones, were expressed on slavery in
philosophybefore Hegel as well: the first order of business
in this regard is usually referencing the regrettably
famous justification of slavery made by Aristotle, who
in the Politics (the same place where he writes about
freedom as the source of democracy) declares that some
people are slaves “by nature” and are therefore better off
living in subordination to those whose station is higher.?
In antiquity, in the Middle Ages, and in modern times
various definitions of slavery have been put forward and
a variety of arguments for and against it have been made.
In the process, slavery has been examined as, on the one
hand, the really existing institutional social practice of
forced labor, and on the other, as a metaphor for spiritual
dependence, for unfreedom in general. However, it
was in the Phenomenology of Spirit that slavery was
endowed with its full significance as a philosophical
concept, concentrating both of these meanings in the
complex knot that so many have been keen to untangle.

8  Aristotle, Politics, 9.
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BO BPCKa CO OBa IIITO Tpeba /ia ce HAIIPABH € yIaTyBahe
HAa, 3a KaJI, IO3HATOTO OIPAB/lyBakhe HAa POIICTBOTO Ha
Apucrores, k0j Bo IToauitiuka (MCTOTO MECTO Kafie IITO
TOj MHIIyBa 3a cJI00OIaTa KAKO U3BOP HA JIEMOKpaTHja)
BEJIU JieKa HEKOU JIyl'e ce poOOBH 110 IIPUPOIa“ U 3aTOa
UM e mozo6po /ia ’KUBeaT BO MOTYMHETOCT HAa OHUE Ha
OBHMCOKHU no3unuu®, Bo antukara, B0 CpeHUOT BEK U
BO MOJIEPHUTE BPEMHUbA, AAIEHU Ce Pa3IUYHU AePUHU-
MM 32 POTICTBOTO U Pa3/IMYHU apTYMEHTH 3a U MMPOTUB
Hero. Bo mporiecoT, porncTBoTO G110 HCTPaKyBaHO KaKOo,
O]1 €/THa CTPaHa, BUCTUHCKH ITOCTOjHA HHCTUTYIIMOHAIHA
COIlMjaJTHA TPAKTHKA HA MPUCIIHA paboTa, u, Off Apyra
cTpaHa, Kako MeTtadopa 3a JyXOBHA 3aBUCHOCT, 32 He-
cinobopa, omro. Cenak, Bo @eHomeH0a02Uja HA GYXOil,
Ha POIICTBOTO My Oellle a/IeHO 1eJIOCHA BaYKHOCT KaKO
dumozodckn KOHIENT, KOHIIEHTPUPAjKU TH JIBETE OBHE
3HaYeha BO KOMILIEKCEH ja30JI IIITO MHOTYMHHA MHOTY
cakaJie Jia To OZIBp3ar.

Xeres, 3a pasjyivuka o7 ApHUCTOTEN U JPYyTU aBTOPH, He
IIUIIYBA O] MO3UIIMja Ha TOCIIO/IAp 324 TOA KAKO Jja ce
cIpaByBa co POOOBHTE, Ay POICTBOTO € IPABUIIHO
WM HENPaBUWIHO, Jlau poboBuTe Tpeba Jia ce 0cao00-
JiaT win He. PorcTBOTO He e HUTY 06po HUTY Jomio. Toa
e dopma Ha HEeHOMEHAIHO 3HaeHme Ha HUBO KaJie IITO
CBecTa, BOZIeHa HAaJ[BOp o7 cebe o/ KPIIUIMBATa U3BEC-
HOCT Ha CeH3yaJHuUTe paboTw, cu IpucTamyBa cebecu
KaKO Ha IIpeIMET, TECTUPAJKH ja BUCTUHATA HA CBOjaTa
COIICTBEHA HeMoOUTHOCT. ,CaMocBecTa IIOCTOU 80 U 3a
cebe OHaKa U CO ITIOCTOEHE BO U 3a cebe, 3a IPYT... ", BeJIn
Xeres, v Taka ro oTkpuBa /[pyruor 3a ¢miozodujara.

OcHOBHUOT ofHOC Ha [[pyruoT e 6opbaTa 3a MpU3HABAKHE
BO KOja €THHOT U3JIeryBa rocozaap, a APyruoT ciayra. Bo
6opbaTa, BO Ipaliame € )KUBOTOT: TO]j IIITO TO PU3UKYBA

8  Aristotle, Politics, 9.
9

G.W.F. Hegel, The Science of Logic, trans. by George di
Giovanni (New York: Cambridge University Press, 2010), 164.

Hegel, unlike Aristotle and other authors, does not
write from the position of a master about how to deal
with slaves, whether slavery is right or wrong, whether
slaves should be freed or not. Slavery is not good or bad.
It is a form of phenomenal knowledge at the level where
consciousness, led outside itself by the fragile certainty
of sensual things, approaches itself as a thing, testing the
truth of its own self-certainty. “Self-consciousness exists
in and for itself because and by way of its existing in and
for itself for an other...,” Hegel says, and thus discovers
the Other for philosophy.

The basic relationship to the Other is the struggle for
recognition, out of which one emerges as master, the
other as slave. At stake in the struggle is life: he who
risks his, exhibiting valor, will be master. He thus
demonstrates his independence from the physical
conditionality of individual life, his freedom. He who
values life more than freedom, who clings to his life,
recognizes another as his master and will be his slave.

The relation of both self-consciousnesses is thus
determined in such a way that it is through a life and
death struggle that each proves his worth to himself,
and that both prove their worth to each other. - They
must engage in this struggle, for each must elevate
his self-certainty of existing for himself to truth,
both in the other and in himself. And it is solely by
staking one’s life that freedom is proven to be the
essence. [...] The individual who has not risked his
life may admittedly be recognized as a person, but
he has not achieved the truth of being recognized as
a self-sufficient self-consciousness.™

From that point unfolds the famous dialectic, in which
the slave serves as a mediating link between master

9  G.W.F. Hegel, The Science of Logic, trans. by George di
Giovanni (New York: Cambridge University Press, 2010), 164.

10 Ibid., 168-9.
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CBOjOT, IIOKAXKyBajku xpabpocr, ke buse rocnozap. Taka
ja oKakyBa CBOjaTa HE3aBUCHOCT O] GU3MIKATA YCJIO-
BEHOCT Ha WHAUBU/IyaJTHUOT KHUBOT, HETOBaTa cj0007a.
Toj mITO TO IIEHU CBOjOT JKUBOT MOBEKe 0] cJI00oaaTa,
TOj KOj Ce P>KH 3a CBOjOT KUBOT, IIPU3HABA ZIPYT 3a CBOj
roCIIo/Iap U Ke Ouie HETOB CIIyTa.

Taka, ¥ OZTHOCOT Ha CAMOCBECTA € O/IpeJleH TaKa IITOo
CEeKOj ja MOTBP/IyBa CBOjaTa BPETHOCT cebecH MmpeKy
O6opba 3a JKUBOT WU CMPT, U JBajaTa CH ja IOT-
Bp/lyBaaT CBOjaTa BPEIHOCT eJleH Ha ZIpyT. - Mopa z1a
BJIe3aT BO oBaa 60pba, 3aToa IITO CEKOj MOpa Jia ja
MIOJIUTHE CBOjaTa COIICTBEHA HEMOOUTHOCT /10 BUCTH-
Ha, ¥ Kaj IPYTHOT U Kaj cebe. V1 camo co BJIOKyBatbe
Ha COIICTBEHHOT XUBOT Ce JIOKaKyBa cjao0ozjaTa
KakKo CymTuHa. [...] [loeAMHENOT ITO HE TO PU3HUKY-
BaJI COIICTBEHHOT JKHBOT MOKe CeKaKo Jja Ouze mpu-
3HaeH KaKO YOBeK, HO He ja IOCTUTHAJI BUCTUHATA
71a Oujie MpU3HaeH KaKo CaMOJIOBOJIHA CAaMOCBeCT ™ .

On Taa ToOuka ce pa3BHBa ITO3HATATa JAWjaJIEKTHKA, BO
KOja cJIyraTa CJIy;KH KaKo IOCPeHHYKa BpcKa Mery ro-
CIIOZIaPOT ¥ IIPEAMETOT. 3a MpeIMET Ha 3kejiba, IpeamMeT
BO CBETOT Ha IIpeIMETH, 1a My 00e30e/I1 3a7J0BOJICTBO
Ha TOCIIOIapOT, cJIyraTta ro IMOAJIOKyBa Ha IPOIECH Ha
esrabopariyja ¥ ro mMpaBu JA0CTaleH 3a KOHCyManuja. 3a
Jla IMa CJIaJI0K IleKep Ha MacaTa Ha roCIio/IapoT, HEKO]
Mopa Ja ja oxariena, cobepe u obpaboTu IekepHaTa
Tpcka. Bo oBa, BCYIITHOCT, ja IyieflaMe CyIITHHATA Ha pa-
6orata. Ho He camo Bo oBa. J/loieka ToCIofjapoT y»Ku-
Ba BO CBOjaTa JOMHUHAIMja, HMPECTHK, IPU3HABake U
JIUPEKTEH IIPUCTAIl 0 MaTepHujaiHu A00pa, cayrara ce
pa3BuBa cebe M CO CBOUTE CPEJICTBa 32 paboTa aKTUBHO
ro TpaHcdOpMUpa OKOJHUOT CBET.

PaboraTa € HEraTUBHHUOT OJTHOC KOH PEaJTHOCTA IIPEKY
KOj, criopes Xerey, € MOKHO ITPHUCBOjyBambeTO Ha CaMo-

10 Ibid., 168-9.
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and thing. In order for an object of desire, a thing in the
world of things, to provide satisfaction to the master, the
slave subjects it to processes of elaboration and makes it
available for consumption. In order for there to be sweet
sugar on the master’s table, someone must grow, gather,
and process the sugar cane. In this, in fact, we see the
essence of labor. But not only in this. While the master is
enjoying her dominance, prestige, recognition and direct
access to material goods, the slave is developing herself
and by means of his work is actively transforming the
surrounding world.

Labor is the negative relationship to reality through
which, according to Hegel, the acquisition of the self-
consciousness of authentic autonomy is possible. The
thing processed by the slave participates in the process
of her self-education, or formation: in laboring, it is as if
she were creating things out of their very nothingness,
out of her own nothingness. The master, after all, is
on a downward path, his freedom is revealed to be
inauthentic - reveling in consumption, he is not self-
sufficient; he is helpless in his dependence on the slave:
“the truth of the self-sufficient consciousness is the
servile consciousness.” It is through work, not through
consumption, that a free, thinking consciousness is
born. Slavery, not mastery, paves the complex path to
freedom. As Althusser writes in his short essay “Man,
That Night”: “The triumph of freedom in Hegel is not the
triumph of any freedom whatever: it is not the mightiest
who prevails in the end; history shows, rather, that
human freedom is engendered by the slave.”**

11 Ibid,, 104.

12 Louis Althusser, “Man, That Night,” in The Spectre of Hegel:
Early Writings, trans. by G.M. Goshgarian (London and New
York: Verso, 2014), 172.

13
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CBeCcTa 3a aBTEHTHYHA aBTOHOMHja. IIpemmeroT oOpa-
060TyBaH O] CJlyraTa y4ecTByBa BO IIPOIIECOT HA CBOETO
camMoo0Opa3oBame Wik (popMUpame: paboTejku, Kako J1a
Kpenpa paboTH 0] HUBHATA HUIITOCT, O] CBOjaTa HUIII-
toct. Hajmmocsie, rocrioapoT e Ha Ha/l0JIeH MpaBell, Hero-
Bara ;1000712 ce OTKPUBA KAaKO HEABTEHTUYHA - YIKUBAJKHU
BO KOHCYMHUPAHETO, HE € CaMOOBOJIEH; OeCroOMOKeH
€ BO CBOjaTa 3aBHCHOCT OJf CJIyraTa: ,8uciiuHailla Ha
caMO/IOBOJIHaTa CBECT € cepsuaHaitia ceecid . Ilpe-
Ky paboTa, a He IIPeKy KOHCyMHpambe, ce para c1o0o/1-
Ha MUCJIEYKA CBECT. POICTBOTO, a HE TOCIOapPEHETO,
0 MOILJIOUyBa MaToT 70 cyioboxara. Kako mro muiryBa
AsiTHCep BO CBOjOT Kyc ecej, ,JoBek, Taa Beuep”: ,, Tpu-
ym@or Ha ciobozara kaj Xeres He e TpuyMd Ha KakBa
6ms10 cs1000/1a: HE € HAJMOKHUOT OHOj KOj U3/IP3KyBa 710
Kpaj; UCTOpHjaTa IMOKaXyBa, JIeKa MOIPBO, OTEJIOTBOPE-

«“12

HHE Ha YOBE€YKaTa CJIO6OI[3. € ciayrarta .

3.

Mefy ekcrmepTuTe BO IIOJIETO Ha TOJKyBame Ha
deromeHoN02Uja HA gyxoill 1 0COOEHO TOj Iacyc, JOI-
pBa Tpeba Jja ce MOCTUTHE O/JIyUYeH KOHCEH3YC 3a TOoa
mTo Xerena ,HaBUCTHHA® Beyu. Jlamu 300pyBa 3a POII-
CTBOTO BO CMHCJA Ha BedyeH cHUMOOJI Ha IPHHyAA U
BO3/PKyBarbe, KaKO MIOBTOPYBauKa CTPYKTYpa, BO Ghop-
Ma Ha MaTPUKC KOj ce pempoayIupa 6eckpajHO, HIH BO
CMHCJIa Ha OMMC Ha KOHKPETHA, IOMHHATa MCTOPHCKA
epa Bo aHTHKata? Kaze ce cpekaBaar cjiyrata v rOCIO-
nmapot? Bo erepor, Ha 3eMjaTa, BO HCTOpHjaTa, TEOPET-
CKH WJIM BO HaIuTe riaBu? Jlagu HUBHaTa 60opba mpert-
CTaByBa COIHjaJIeH aHTarOHM3aM WJIX AyaJIUTET BO €{Ha
cBect? Jac ce prKaM /10 HeIIPeTeHITNO3HATa U HEHAIIa -

11 Ibid., 104.

12 Louis Althusser, “Man, That Night,” in The Spectre of Hegel:
Early Writings, trans. by G. M. Goshgarian (London and New
York: Verso, 2014), 172.

3.

Among specialists in the field of interpreting the
Phenomenology of Spirit and that passage in particular,
a decisive consensus has yet to be reached concerning
what Hegel is “really” saying. Is he speaking of slavery in
terms of an eternal symbol of coercion and self-restraint,
as a recurring structure, in the form of a matrix that
reproduces itself endlessly, or in terms of the description
of a particular, bygone historical era in antiquity? Where
does the encounter of slave and master take place? In
the ether, on earth, in history, in theory, or in our heads?
Does their struggle represent a social antagonism or
the duality within one consciousness? I hold to the
unassuming and undistinguished idea that the dialectic
of master and slave unfolds on all of these levels (which
at the same time themselves displace and negate each
other) at once, but other, more radical theories exist as
well.

The most controversial treatment of the Hegelian
dialectic of master and slave belongs to Alexandre Kojéve.
Kojeve’s interpretation bases itself on a presupposition
that negativity, which Hegel links to the historical
unfolding of spirit, is the exclusive property of human
beings: “‘Spirit’ in Hegel ... means ‘human Spirit’ or Man,
more particularly, collective Man - that is, the People or
State, and, finally, Man as a whole or humanity in the
totality of its spatial-temporal existence, that is, the
totality of universal History.” For Kojeve, any negation
of the material fact of being always presupposes an active
human subject. Kojeve transforms the Phenomenology
into a kind of historical anthropology, from which any
and all nonhuman elements are excluded.

Whereas for Hegel, the negative as restlessness, the
impossibility of staying in one place, movement outward

13 Alexander Kojeve, Introduction to the Reading of Hegel, trans.
by James H. Nichols, Jr. (Ithaca, NY: Cornell University Press,

1969), 138.
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Ha ujieja JIeKa AujajieKTUKaTa Ha TOCIIOZapoT U CIyraTa
ce 0/IBBA Ha CUTE OBHE HUBOA (KOU HCTOBPEMEHO CaMHU-
Te MeryceOHO ce pa3MecTyBaaT U HETUpaar) HCTOBpeMe-
HO, HO TIOCTOjaT U APYTH, IOPAIUKATHU TEOPUH.

HajkoHTpOBEp3HMOT TpeTMaH Ha XerejgoBara uja-
JIEKTUKA Ha FOCIIOZapOT U CJIyraTa My IpuIara Ha AJjiek-
cagzap Koxes. TonkyBamweTo Ha KorkeB ce 3acHOBa Ha
MPeTIOCTaBKaTa ieKa HEraTUBHOCTA, Kora XereJ ja moBp-
3yBa CO UCTOPHUCKOTO pa3BUBam€ Ha JIyXOT, € eKCKIIy-
3WBHA COIICTBEHOCT HAa YOBEYKHUTE CYIIITECTBA: ,,,JlyX’ Kaj
Xeret... 3Ha4U ,uoeeuku Jlyx‘ nnm Yoeek, HIOKOHKPETHO
KoJiIeKTHBeH YoBeK - MOTo4uHO, JIyrero min JIp:kaBara,
U, KOHeYHO, YOBeK KaKo IleJIMHa UJIX YOBEIITBOTO BO Iie-
JIOCHOCTA Ha CBOETO MPOCTOPHO-BPEMEHCKO IOCTOEHE,
T.e., IIEJIOCHOCTA Ha yHHUBep3anHaTta Hcrtopuja“®. 3a
KoxxeB, cexoe Hermpamwe Ha MarepujaHUOT (GAKT Ha
IIOCTOEHETO CEeKOTAalll IPETIIOCTAaBYBA AKTUBEH YOBEYKU
cybjext. KoxxeB ja TpaHcdopmupa PeHomeHono2ujailia
BO HMCTOPHUCKA aHTPOIIOJIOTH]jA, OF] KOja Ce HCKIydYeHU
CEeKOj U CUTEe eJIEMEHTH HAa HE-YOBEYKOTO.

Honeka 3a Xeres, HETaTUBHOTO KAaKO HEMUP, HEMOK-
HOCT 32 OCTaHyBakb€ BO €THO MECTO, IBHKEEbe HaIBOP O]
cebe, asTepanyja, € TJIaBeH eJIeMEeHT Ha OHTOJIOTHjaTa,
3a Ko’keB Toa cTaHyBa OIMC HA YOBEUKOTO IOCTOEHHE.
Bo XerenoBcku CBeT, He ce UMYHU Ha HeTUpame HU eJle-
MEHTUTE Ha HeOpTaHCKaTa MPHUpPOJa, HU pacTeHujarta,
HU ’KUBOTHHUTE HUTH KOe OUJI0 APYTO OUTHE; 3aTOA, CYIII-
THHATA Ha CEKOE TaKBO OUTHE MOKe B MOpa Jia ce pa3oe-
pe 1 u3pasu ,He caMo KaKO CYWIlUHA, TYKY ITOZeTHAKBO
U Kako cyOjexiu“'*. Cexoj eHTUTET € BO OJTHOC CO CBOjaTa
JIPYTOCT - CO OHA IITO He e, A0 J[pyruor - Bo cocTojba
Ha KOHTPaJIMKTOPHOCT O7] KOja ce para BUCTHHATA IIpe-

13 Alexander Kojeve, Introduction to the Reading of Hegel, trans.
by James H. Nichols, Jr. (Ithaca, NY: Cornell University Press,
1969), 138.

14 Hegel, The Science, 15.
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from the self, alteration, is the main element of ontology,
for Kojeve it becomes a description of human existence.
In the Hegelian world, neither elements of inorganic
nature, nor plants, animals, or any other being, are alien
to negation; the essence of any such being can and must
therefore be understood and expressed “not merely as
substance but also equally as subject.”* Each entity
relates with its otherness - with that which it is not,
with the Other - in a state of contradiction, out of which
truth is born through negation. As Hegel writes in the
Philosophy of Nature: “[t]he animal world is the truth of
the vegetable world™ - and at the same time its death:
“[t]he animal process is higher than the nature of the
plant, and constitutes its destruction.”® Kojéve hurriedly
discards the Philosophy of Nature, finding therein only
idealism and the spiritualization of matter, and thus
loses sight of this fundamental moment,"” confining the
horizon of negativity to a single solitary species which,
having appeared on Earth, suddenly transforms nature
into History. The “experience of consciousness” is
transformed into the history of humanity, which starts
from the primal scene of the encounter between two
people.

For Kojeve, the master and slave are not two parts of
one and the same self-consciousness, but literally two
different people. They meet and enter into a battle
of desires. Each participant in this battle wants to be
recognized in his human dignity, but recognition is given
only to the one who goes all the way and demonstrates

14 Hegel, The Science, 15.

15 G.W.F. Hegel, Philosophy of Nature, trans. by J.M. Petry
(London: George Allen and Unwin Ltd, 1970), 213.

16 Ibid., 101.

17 Oxana Timofeeva, “The Negative Animal,” Stasis, Vol. 1, No. 1

(2013), 266-88, www.stasisjournal.net/all-issues/12-1-politics-
of-negativity-october-2013/15-the-negative-animal.
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Ky Heranuja. Kako mrro nmumryBa Xeres Bo @uio3oguja
Ha Tipupogaiua: ,[>K]MBOTUHCKUOT CBET € BUCTHHATA Ha
PaCTUTETHUOT CBET“® - MCTOBPEMEHO M HEroBa CMPT:
“[>xJuBOTHHCKHOT IpoOIeC € MOBUCOK O] IIpUpo/iaTa Ha
PACTEHHETO U TO IIPETCTaByBa HETOBOTO YHUILTYBAMbe ™,
KosxeB 6p30 ja ordpia gurozogujailia Ha tipupogaiia,
Haorajkul BO Hea caMo HJieaIn3aM U CIHUPHUTyaTu3aIija
Ha MaTepujarTa, U Taka rybu yBUJ| BO O0BOj GyHAaMeHTa-
JIeH MOMEHT", OTPaHHUYyBajkl r0 XOPHU30HTOT Ha Hera-
TUBHOCT Ha €JUHCTBEH OCaMeH BHUJ] KOj, II0jaByBajku ce
Ha 3eMjaTa, ofiefiHAII ja TpaHchOpPMUpa MPUPOJATa BO
Hcropwuja. ,,MckycTBOTO Ha cBecT” ce TpaHChHOPMHUPA BO
HCTOpHja Ha YOBEIITBOTO, KOja MIOYHYBa O/ MPBOOUTHA-
Ta CIleHa OJT cpefbaTa Mery JBe JInIia.

3a KoxeB, rocmio/1aporT U cjIyraTa He ce Ba Jies1a O] e[Ha
U FICTA CAMOCBECT, TYKY, OYKBaJIHO, IBE PA3IUIHU JTUIA.
Twue ce cpekaBaar U BJIeryBaar Bo 6opba Ha xeiou. Cekoj
yUeCHHK BO oBaa 60pba caka ja Oujie mpu3HaeH mopaau
CBOjOT YOBEUKH JUTHUTET, HO OMBa MIPU3HAEH CaMO OHO]J
KOj OJTX IOKPAj U MOKaKyBa OECTPAITHOCT, PUBUKYBajKH
'O CBOjOT »KUBOT. MO3Ke J]a ce KaXKe JIeKa OBa € TOUHHUOT
MOMeHT Kajie mto KoxxeB ja obesnexkyBa rpaHuIiaTa Ha
YOBEUKOTO OUTHE - JIMHHjATA IITO 'O OJIBOjyBA YOBEKOT
O/ IPUPOJHUOT U JKUBOTHHCKUOT CBET, J0ZIEKA CIIyTaTa,
BP3aH OJ] CTPABOT 3a CBOjOT JKUBOT, OCTAHYBa U € IOCIIy-
mieH. Bo HeratuBHOCTa Ha paboTara, cemak, TOj ro HaJI-
MHUHYBa CBOETO POIICTBO, C€ 3700MBa CO CaMO/IOBOJIHA
CaMOCBECT U, Ha KPaj, CTaHyBa cJI000/IeH.

3a /1a moCcTUTHE BaKBa coCT0j0a, Tpebasio /1a ce mIpeMuHe
npeky porctBoto. Kako mro 3abenexxyBa KoxkeB Bem-

15 G.W.F. Hegel, Philosophy of Nature, trans. by J.M. Petry
(London: George Allen and Unwin Ltd, 1970), 213.

16 Ibid., 101.
17 Oxana Timofeeva, “The Negative Animal,” Stasis, Vol. 1, No. 1

(2013), 266-88, www.stasisjournal.net/all-issues/12-1-politics-
of-negativity-october-2013/15-the-negative-animal.

his fearlessness by risking his life. It may be said that
this is the precise moment where Kojéve demarcates the
boundary of the human - the line that separates man
from the natural and animal world, wherein the slave,
shackled by fear for his life, remains and abides. In the
negativity of work, however, he overcomes his slavery,
acquires self-sufficient self-consciousness and, in the
end, becomes free.

To attain that state, it was necessary to cross over
through slavery. As Kojéve notes quite aptly: “... to be
able to cease being a slave, he must have been a slave.”®
It is not the master, but the slave, he who was initially
refused recognition of his human dignity, who achieves
authentic freedom, in which he makes the historical
essence of humanity a reality. When this fulfilment
reaches its plenitude, history, composed of wars and
revolutions, ends. None will be slaves any more, for all
are citizens of the total, homogeneous state of universal
mutual recognition.

In the unrestrained anthropocentrism of Kojeve’s
interpretation there is something extremely curious for
a symptomatic reading: do not these insistently repeated
litanies of the human essence of freedom, which today
appear rather comical, indicate what is being repressed
or forgotten here, namely the nonhuman essence of
unfreedom, out of which slavery builds both history and
freedom? As Georges Bataille observes, contemplating
in particular the feasibility of Kojéve’s theory, human
dignity, the struggle for which is a fight to the death,
“is not distributed equally among all men,” and until
inequality has been eradicated, history will not end.
Inequality among people cannot be eradicated because
it is founded upon another kind of inequality - between

18 Kojeve, Introduction, 47.

19  Georges Bataille, The Accursed Share, trans. by Robert Hurley
(New York: Zone Books, 1991), 333.
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TO: ... /Ia MOXKe Jla IpecTaHe Jia Ouze ciayra, Mopa ja
6u1 cayra“®, He rocnomapor, TyKy cjyraTa G TOj IITO
IIPBO He I00MJT TPU3HAHIE 32 CBOjOT YOBEUKH JIUTHUTET,
KOj IIOCTUTHYBA aBTEHTUYHA CJI000/1a, BO KOja ja mpaBu
peasiHa KMCTOpPHICKATa CYIITHMHA HAa 4Y0oBemTBOTO. Kora
OBaa HCIIOJIHETOCT Ke ja TIOCTHTHE CBOjaTa IOJIHOTH]a,
HCTOpHjaTa, COUMHETA O] BOjHU U PEBOJIYIIUHU, 3aBPIILy-
Ba. Hukoj Beke HeMa /1a Ouje cjIyra 3atoa IITO CUTE Ce
rpafaHu Ha [IeJIOCHATa, XOMOTeHa COCTOjb6a Ha YHUBEP-
3aJTHO B3a€MHO IIPU3HABAHE.

Bo HeoOy3zmanuoT aHTporoneHTpu3aM Ha KoxkeB mma
HEIITO MHOTY MHTEPECHO 3a CHMIITOMATUYHO YUTAHe:
3apeM OBHE YIODHO IOBTOPYBaHU JINTAHUU Ha 4YO-
BeYKaTa CyIITUHA Ha cnobojiata, KOW JIEHEeC H3IJe-
JlaaT JIocTa KOMHYHO, HE IOKaXKyBaaT IITO Ce IMOTHC-
HyBa WwiIn 3abopaBa Tyka, IMEHO He-4OBEYKATa CyIl-
THHA Ha He-c1000/1aTa, 0] KOU POIICTBOTO T TPAvl U
rcropujaTa u cyiobomarta? Kako mro 3abesnexysa Kopxk
Bataj, pa3zmuciyBajku 1moceOHO 3a H3BOJAJIMBOCTA Ha
Teopujata Ha KoykeB, YOBEUKHOT JUTHUTET, Gopbara
Koja e Oueme JI0 CMPT, ,He € MOJeTHAKBO paclope/ieHa
Mery cute Jyre“, U Jo/ieKka He ce U30pUIlle HeeTHAK-
BOCTa, HCTOpHjaTa HeMa Ja 3aBpmu. HeemHakBocra
Mery JIyfeTo He MOXKe Jia ce U30pHIIe 3aToa IIITO Taa €
3aCHOBaHa BP3 JPYT BHJ HEETHAKBOCT - Mery JIyFeTo U
Hestyreto. Ce 1071eKa YHUBEP3aJTHOTO YOBEIITBO ' IIOT-
Bp/lyBa CBOUTE YOBEUKA IIPHUPOZA U 1000 HA CMETKA
Ha JIPYT - JKUBOTHO, po0OT, po0 - Ke MMa U TaKBU YHja
YOBEUHOCT HeMa Ja Ouze mpusHaeHa. [larem, oBa e
3omTo baraj He BepyBa BO KOMyHH3MOT U BO Oeckiiac-
HO OIIIITECTBO: ,,YOBEKOT 01 ,0eCKJIACHOTO OIIIITECTBO
€ COIICTBEHUK Ha BPEJTHOCTA BO KM€ Ha KOja TU YHUIITHIT
KJIACHUTE JI0 CAMUOT HMIIYJIC KOj TO IO/I€JIHJI YOBEIIT-

18 Kojeéve, Introduction, 47.

19 Georges Bataille, The Accursed Share, trans. by Robert Hurley
(New York: Zone Books, 1991), 333.
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humans and nonhumans. As long as universal humanity
affirms its human nature and freedom at the expense of
another - an animal, a robot, a slave - there will exist
those who are denied recognition of their humanity.
This is, incidentally, why Bataille does not believe in
communism and the classless society: “The man of
‘classless society’ owes the value in the name of which
he destroyed the classes to the very impulse that divided
humanity into classes: human dignity grows out of the
negation of the nonhuman.”*°

This perspective allows us to shed some light on certain
aspects of contemporary slavery. Why is it so difficult
to examine it in the context of human rights violations?
Because in the legal context of contemporary bourgeois
nation-states there exists a confusion between human
rights and civil rights. Those who are deprived of civil
rights - primarily stateless persons, illegal migrants,
refugees - fallinto a kind of gray zone. The basic guarantor
of rights and freedoms is, in the final reckoning, the state,
whose free citizens are human beings. Where there is no
citizen, there is no human being - that is precisely how
the situation is viewed by black market agents whose
first order of business is to remove the documents that
prove a person’s identity.

Each citizen is free. As in the time of Aristotle, freedom
belongs to the citizen, but in the universal state
according to Kojeve all are citizens. Today’s slaves are
undocumented or overlooked statistical units. They
somehow exist, yet it is as if they were not there. If we
speak of the free citizen of the contemporary capitalist
society, then what, we must ask, differentiates him (a)
from the free citizen of the ancient polis and (b) from
the slave? In the first instance, the answer is that the
contemporary free citizen in most cases works like a dog,
and in the second, that in most cases he exchanges his

20 Ibid, 337.
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BOTO Ha KJIaCHU: YOBEUKHOT JUTHUTET IIPOH3JIETYBa O/
HETUPAKETO Ha HEe-YOBEKOT *°.

OBaa nepcreKTHBa HU JI03BOJIYBA /1A PACBETJIIME HEKOU
ACIEKTH HA COBPEMEHOTO POIICTBO. 3OIITO € TOJIKY Tell-
KO JIa Ce UCITUTAa BO KOHTEKCT Ha IIOBpe/a HA YOBEKOBU
mnpaBa? 3aroa IITO BO NPAaBHUOT KOHTEKCT HA COBpe-
MeHHTe Oyp:KOacKH HAI[MOHAJIHU JpiKaBU nMa 3a0yHa
Mely YOBEUKHUTE IIpaBa v rparaHCKuUTe mmpasa. JIumeHu-
Te OJ] TparaHCKU IIpaBa - IJIABHO JinIa 6e3 Ap:kaBa, He-
3aKOHCKU MUTPAHTH, Oerajiy - craraaT BO HEKOja CHBa
30Ha. OCHOBHHOT rapaHT Ha [paBaTa U Ha cJI0OOHTE €,
HajIocJe, Ap;KaBaTa, YU CJI000/IHU TpafaHu ce YOBeu-
KU cymitectBa. Kazie mto Hema rparaHiH, HEMa YOBEUKO
CYILITECTBO - TOKMY TaKa IJIe/IaaT Ha CUTYyalfjaTa areH-
TUTE HA IPHUOT I1a3ap 4uja mpBa paboTa e aa ru oj3e-
Mar JIOKyMEeHTHTE IITO IO IOTBP/IyBaaT UAEHTUTETOT HA
JIAIIETO.

Cexkoj rparanuH e coboaeH. Kako Bo Bpemero Ha Apu-
cToTes1, cyioboaTa My IpuIlara Ha TparaHUHOT, HO BO
yHUBep3aJHaTa ip:kaBa ciopes Koskes, cute ce rparaHu.
JleHenrauTe poOOBU ce HEZIOKYMEHTHUPAHU MU 3aHEMA-
PEHU CTATHUCTUYKHU MepKU. THe mocTojaT HEKaKo, HO ce-
ITaK e KaKo Jia He ce TaMy. AKO 300pyBamMe 3a CJIO0OTHU-
OT rparfaHUH HAa COBPEMEHOTO KATTUTAJIMCTUYKO OIIIIITE-
CTBO, TOTAII IIITO, MOPA /]a TpaliaMe, T0 Pa3jIuKyBa O
(a) c;toboTHUOT rpafaHUH Ha AaHTUYKHOT TTostuc U (0) o7
pobot? Bo mpBUOT ciIy4aj, 0OITOBOPOT € JieKa COBpeMe-
HHOT ¢J1000/1eH TparaHuH, BO MIOBEKETO CTydyau, paboTu
KaKO KydJe, a BO BTOPHOT, /leKa BO IIOBEKETO CIIyyau, He-
roBaTa pa3MeHa Ha TPyZ 3a mapu (o/ieka poboBuUTe ja
3aMeHyBaarT 3a KUBOT, XpaHa, CMeCTyBambe, UTH.) Bo TOj
CJIyuaj mapuTe UMaaT HEKAaKBa yJIora Ha IPU3HaBalbe Ha
YOBEKOT, YHUBEP3aJIeH eKBUBAJIEHT U MePKa Ha Y0BEY-
KU IUTHUTET.

20 Ibid,, 337.

labor for money (where the slave exchanges it for life,
food, lodging, and so on). Money thus acts as a kind of
recognition of the human, a universal equivalent and
measure of human dignity.

In Marx’s view, on the other hand, there is no significant
structural difference between the slave and the wage-
worker - as he writes in the Economic and Philosophic
Manuscripts of 1844, alienated labor for money is just
as coercive as slave labor.” The worker goes to work
in order to be able to get up and go to work the next
day. The wretched infrastructure of the reproduction
of his labor-power bears witness to the fact that his
subjectivity is constituted around the loss of the essence
of his humanity. At the same time, real power belongs
to money, which stands “between man’s need and the
object, between his life and his means of life,” between
me and the other person, whose love, whose Kkiss I
wish to buy.* In capitalist society, money is a means of
recognition.

4.

“The need for money is for that reason the real need
created by the modern economic system, and the only
need it creates” - in the revised edition of The Society of
the Spectacle, Guy Debord links this conclusion of Marx’s
directly to the Hegelian theory of money presented in
his Jenenser Realphilosophie.”> Money here operates
as a materialized concept, a form of unity of all existing
things:

21 Karl Marx, Economic and Philosophical Manuscripts of 1844,
trans. by Martin Milligan (Mineola: Dover, 2007), 23, 81.

22 Ibid,, 135.

23 Guy Debord, The Society of the Spectacle, trans. by Donald
Nicholson-Smith (New York: Zone Books, 1992), 62.
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Opn mpyra cTpaHa, Cope/ IVIEANIITETO Ha Mapkce, Hema
3HAUHNTEJTHA CTPYKTYpHA pasjinKa Mery pobOT U Haj-
HUYAPOT - KaKO IITO MHIIyBa BO ExoHoMmcKku u ¢uno-
30¢cku pakotiucu og 1844 2., OTyfeHUOT TPYZ, 3a apu
e T0/IeJTHAKBO MPUHY/IEH KAKO POOOBCKOTO paboTeme™.
PaboTHuKOT o/in Ha paboTa 3a a MOXKe Jja CTaHe U Ja
o/ix Ha paboTa CJIeHHUOT JieH. MusepHaTa HHPPacTpyK-
Typa Ha PeNnpoAyIUPABETO Ha HETOBaTa paboTHA MOK €
CBEZIOIIITBO 32 TOA ZleKa HEroBaTa Cy0jeKTUBHOCT € (op-
MHpPaHa OKOJIy TyOEHeTO Ha CYIIITUHATA Ha HeroBaTa 4o-
BeYHOCT. Bo UCTO BpeMe, BUCTHHCKATAa MOK UM IpHUnara
Ha MapuUTe KOU CTojaT Mery ,4OBeKOoBaTa IOTpeba u
00jeKTOT, Mel'y HETOBHOT JKUBOT U HETOBUTE CPE/ICTBA
3a JKUBOT", Mel'y MeHe U APYTOTO JIUIE YHja JbyOOB, UH]
OakHEX cakaM Jila To Kynmam>>. Bo KamUTaJMCTHYKOTO
OTIIIITECTBO, IIAPUTE CE CPEJICTBO 32 IPU3HABAILE.

4.

,OJl THe TPUYUHHU, TOTpebaTa 3a Mapu € BUCTHHCKATA
noTpeba KperpaHa of MOJIEPHHOT eKOHOMCKH CHUCTEM U
eIMHCTBEeHaTa MoTpeba Koja Toj ja co3/iaBa“ - BO peBUIHU-
paHoTo uz3nanue Ha Oilwileciigo Ha cllexiuakaoild, I'u
Jlebop ro moBp3yBa 0BOj 3aKJIyYOK Ha MapKc IMPEKTHO
co XereJioBaTa TeopHja 3a MapuTe Mpe3eHTHPaHa BO He-
roBara Jenenser Realphilosophie®. Tyka napute GyHK-
IMOHUPAAT KaKO MaTepUjaIM3UPAH KOHIIEIT, GopMa Ha
€IMHCTBO Ha CUTE ITOCTOJHU PabOTH:

[Torpeba u pabora, MOAUTHATH JI0 OBaa YHHUBEP3aJ-
HOCT, 1oToa (OpMHUpAaT, Ha CBOja CMETKA, MOH-
CTPYO3€H CHCTEM Ha Mery3aBHCHOCT, HA HHUBO Ha

21 Karl Marx, Economic and Philosophical Manuscripts of 1844,
trans. by Martin Milligan (Mineola: Dover, 2007), 23, 81.

22 Ibid,, 135.

23 Guy Debord, The Society of the Spectacle, trans. by Donald
Nicholson-Smith (New York: Zone Books, 1992), 62.
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Need and labor, elevated into this universality, then
form on their own account a monstrous system of
community and mutual interdependence in a great
people; a life of the dead body, that moves itself
within itself [...], and which requires continual strict
dominance and taming like a wild beast.**

It is curious that in this work, written not long before
The Phenomenology of Spirit, Hegel, describing the civil
society of his time, already speaks of recognition, based
on property, but does not yet speak about slavery. The
master and slave appear in his philosophy in the period
1805-1806. As Susan Buck-Morss asserts, this is not
accidental: the dialectic of master and slave does not
emerge from the philosopher’s head, but from the very
historical reality that shaped him.

No one has dared to suggest that the idea for the
dialectic of lordship and bondage came to Hegel in
Jena in the years 1803-5 from reading the press -
journals and newspapers. And yet this selfsame
Hegel, in this very Jena period during which the
master-slave dialectic was first conceived, made the
following notation: “Reading the newspaper in early
morning is a kind of realistic morning prayer. One
orients one’s attitude against the world and toward
God [in one case], or toward that which the world
is [in the other]. The former gives the same security
as the latter, in that one knows where one stands.”*

Thus Buck-Morss, quoting Hegel, in her book Hegel,
Haiti, and Universal History, persuasively shows that
the Hegelian dialectic of master and slave is not simply
a commonplace explanatory philosophical metaphor,
corresponding to the two-faced Western discourse of
emancipation.

24 Hegel, System, 249.

25 Susan Buck-Morss, Hegel, Haiti, and Universal History
(Pittsburgh, PA: University of Pittsburgh Press, 2009), 49.
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3aeHUIA U B3a€MHO, Kaj MHOTY JIyle; >KHBOT Ha
MPTBOTO T€JIO, IIITO Ce IBUKH cebecu Bo cebect [...],
U Ha Koe My Tpeba IToCTojaHa CTpoTa JJOMUHAIAja 1
CKpOTYBame, KaKo Ha JJUB SBep>*.

VHTepecHO e IITO BO OBA /IeJI0, HANMIIIAHO HE MHOTY
npes; eHomeHoA02Uja HA gyxoill, XereJ, ONMUIIYBajKu
ro rparaHCKOTO OMIIITECTBO HA CBOETO BpeMe, Beke 300-
pyBa 3a MpU3HaBame, BP3 OCHOBA HA COIICTBEHOCT, HO
ce ymre He 300pyBa 3a POICTBO. ['ocmozapoT u ciyra-
Ta ce jaByBaar BO HeroBara ¢Gmwio30(puja BO MEPUOIOT
1805-1806 r. Kako mrro Besim Cyzad bak-Mopc, oBa He
€ CJlyJajHO: AUjasIeKTUKAaTa Ha TOCIOIapoT U Ha cIyraTa
He MOTEKHYBA 071 r/1aBaTa Ha ¢pui1030¢0oT, TYKY O] caMma-
Ta UCTOPUCKA PEATTHOCT KOja o 00JIUKYBaIa.

Hukoj He ce ocMe I a TIPEJIOKH JieKa ujiejaTa 3a
JIMjaJIeKTHKaTa Ha TOCIIOIaPEHhETO U Ha CIIyTYBAEbeTO
IMOTeKHyBaaT oj Xereja Bo JeHa Bo 1803-5 T. of
YHUTAETO Ha MeYaToT - CIIUCAaHWjaTa U BECHUITUTE. A
cerak, 0BOj HCTHUOT XereJ, BO HICTHOT ITIEPUO/I BO JeHa
BO KOj IpBIIAaT OWa CMHUCJIEHA JIMjaJIeKTHKaTa Tro-
crofiap-ciayra, ro 3abesiekasl CJIeHOBO: , YUTameTo
BECHUIIM PAHO HAYTPO € BUJI peaIUCTHYHA YTPHHCKA
MoJINTBa. YOBEK IO OPHEHTHPA CBOjOT CTaB KOH CBe-
TOT U KOH bora [Bo eTHHOT ci1y4aj], “jii KOH OHa IIITO
CBETOT € [Bo Apyruot ciay4aj]. ITpBoTo AaBa 1cra cu-
TYPHOCT KaKO X BTOPOTO U TaKa, YOBEK 3Hae Kajle My
€ MecCTOTO“*,

Taka, bak-Mopc, muTupajku ro XereJ, BO CBOjaTa KHUTA
Xezen, Xauttiu u yHugep3anHaiia uciopuja, yoenmu-
BO ITOKAXKyBa JleKa XereyioBaTta JIUjaJIeKTUKA Ha TOCIIO-
JIapoT W Ha cJayraTa He € caMO OOMYHA IOjacHyBaykKa
dmno3odcka meradopa, Koja oiroBapa Ha ABOJTUIHUOT
3amazieH JUCKypC 3a eMaHIHUIIaIuja.

24 Hegel, System, 249.
25 Susan Buck-Morss, Hegel, Haiti, and Universal History
(Pittsburgh, PA: University of Pittsburgh Press, 2009), 49.

In Buck-Morss’s view, what Hegel is really writing
about is not the symbolic slavery from whose chains the
ideologues of the French Revolution call for breaking
free, but the real slavery in those very French colonies
on which the Revolution kept its eyes shut, as if
emancipation were solely a matter for those with white
skin. It is not the French Revolution, as has hitherto been
thought, that preoccupies Hegel, so much as another
revolution that took place in Haiti from 1791 to 1803.
That was the first large-scale uprising in history, which
led to the overthrow of slavery and the establishment of
a self-governing Haitian republic: “... the half-million
slaves in Saint-Domingue, the richest colony not only of
France but of the entire colonial world, took the struggle
for liberty into their own hands, not through petitions,
but through violent, organized revolt.”*

Haitian slaves were not freed by a decree from on
high; they destroyed their hateful masters with their
own hands and made themselves free people - was this
not the fight to the death of which Hegel spoke in the
Phenomenology?

Mutual recognition among equals emerges with
logical necessity out of the contradictions of slavery,
not the least of which is trading slaves as, legally,
“things,” when they show themselves capable of
becoming the active agents of history by struggling
against slavery in a “battle of recognition” under the
banner, “Liberty or Death!”*

Buck-Morss underscores the fact that none of Hegel’s
interpreters has previously taken this historical reality
into consideration. Nobody cares about Haiti, while
everyreader strives to see a high-minded metaphorin the
Hegelian dialectic - including Marx, for whom it is one

26 Ibid,, 36.
27 1Ibid,, 12.
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Cnopen bak-Mopc, oHa 3a 1mTo Xeresl HaBUCTHMHA MHU-
IIyBa HE € CUMOOJIMYKOTO POICTBO OJf YMU CHHIIUDPU
uzeoso3uTe Ha PpaHIfyckaTa peBOJIyI[Hja IOBUKYBaaT
J1a ce 0caI0001Me, TYKY BUCTHHCKOTO POIICTBO BO ppaH-
I[yCKUTe KOJIOHUM 3a KOU PeBoiynujaTta ce mpaselie
cJlerna, Kako eMaHIUIIAIIjaTa J1a € HEIllITO CaMo 34 OHHE
co Gesna xoxka. Xeres He ce 3aHUMaBa co PpaHIiryckara
peBoOJIyIMja, KAKO IITO ce MHUCJIENIE I0CeTa, TYKY Apyra
PEBOJIYIIMja IIITO Ce CIyYrIa BO XauTH 07 1791 T. 710 1803
r. Toa 610 IPBHUOT ITOT0OJIEM OYHT BO HCTOPHjaTa, KOj J10-
BeJI 710 IIPEKUHYBAE HA POIICTBOTO U BOCIIOCTABYBAMhE
Ha camocTojHa Pery6inka XauTu: ,,... TOJIOBUHA MUJIU-
oH po6oBu Bo CaHTO /[oMHHTO, HajboraTaTa KOJIOHU])A,
He camo Ha PpaHumja, TyKy BO LEJTUOT KOJIOHHjaJIEH
CBET, 3all0YHajIa OuTKa 3a ¢71000/1a, He MPEKY MEeTUIUH,
TYKY [IPEKy HACHJIEH, OPTaHU3UPaH PEBOJIT

XauTckuTe pobOBH He OWiIe 0CJI000IEHU CO JIEKPET Of
rope; THe TH YHUIITHJIE CBOUTE TOCIO/IAPU TIOJIHU OM-
pasa u camu ce oc1000/1IIe - 3apeM OBa He e bopbara 10
CMPT 32 Koja roBopeiire Xeres Bo PeHomeHon02ujaiua’?

BzaemMHOTO mpH3HaBame Mely eIHAKBHTE Ce
I10jaByBa KaKO JIOTUYKA HY>KHOCT O] KOHTPaIUKIIH-
HTEe Ha POIICTBOTO, KAKO Ha IIPHUMEP TPryBambeTo Ha
poboBHUTE, JIEraHO, KaKo ,IIpeaMeTH”, Kora ce I1o-
Ka’KyBaaT KaKO CIIOCOOHU Jia OHIaT aKTUBHU J[BU-
raTeJid Ha MCTOpHjaTa MpeKy 6opbara MIPOTUB POII-
CTBOTO BO ,00p0a 3a IpH3HaBambe“ IOJ[ CJOTAaHOT
,Cioboyia wiu cmprt!“?.

Bak-Mopc ro notentupa hakToT ieKa HUEIEH O] TOJIKY-
BaunTe Ha XereJs He ja 3eJ1 IPeJBU/ 0Baa UCTOPUCKA pe-
asmHocT. Hukoj He ce rprku 3a XauTH, J10/IeKa CEKOj YU-
TaTeJI ce TPyAHU Jla BUAY IaMeTHa MeTtadopa Bo Xereso-
BaTa JMjaJIeKTHUKA - BKIyIyBajku ro Mapkc, 3a KOTo Toa

26 Ibid., 36.
27 Ibid,, 12.
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description of the class struggle. Furthermore, forgetting
real slavery in favor of metaphorical is, in a sense, one
of Marxism’s contributions, as it taught us to think
history in terms of successive economic formations, and
correspondingly to categorize slavery as an outmoded
archaism. The matter is, of course, much more complex
in Marx, but it is nonetheless impossible not to concur
with Buck-Morss that without an understanding of
issues at the heart of post-colonial studies and the crucial
role of the slave trade in the formation of contemporary
capitalism, our reading of the Hegel passage in question
is, of course, utterly inadequate.?® Continuing this line
of inquiry in some respects, we must once again place
real slavery front and center, this time the contemporary
kind, existing in Haiti, incidentally, on a colossal scale. It
appears that after the revolution everything took a turn
for the worse, as usual: slavery led not to freedom, but to
lordship. Former slaves became masters and themselves
took slaves. History began all over again.

Wherein lies the problem? Why does the mechanism of
liberation falter? My suspicion falls on its “too human”
character, already indicated in connection with Kojéve’s
interpretation: the recognition of any person’s human
dignity is a moment of masterhood, and a master cannot
exist without a slave. Who will work if all are masters?
Those who are not or, as it were, “are not fully” human
- the unrecognized. In fantastic scenarios of the future,
most frequently post-apocalyptic (for example, in
Hollywood films), people are rarely truly free, but often
are masters whose freedom, as in the past, in Athens, is
secured by someone’s slave labor. People have their work
done for them by mechanical animals, robots - until the
point when self-consciousness emerges in them together
with life (the biotechnological utopia).

28 See Eric Williams, Capitalism and Slavery (Chapel Hill, NC:
University of North Carolina Press, 1944).
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e omuc Ha kiacHarta 6opba. BeynrHocr, 3a6opaBameTo Ha
BUCTUHCKOTO POIICTBO BO I10J13a HA MeTadOPUYHOTO, €,
Ha HEeKOj HauWH, eJIeH 0J1 IPU0OHECUTEe Ha MaPKCU3MOT,
OuiejKu HE yJelle 1a pa3MUCIyBaMe 3a UCTOPHjaTa KaKo
IIOCJIe/IOBATETHY €EKOHOMCKH (POpMAaIlUH, U CO TOQ, /1A Ce
KaTeropu3upa POICTBOTO KAKO HAJMHHAT apXam3aM.
Cekaxko, TemMaTa € IOKOMIUIEKCHA Kaj Mapkc, HO celak
e HEBO3MOXKHO J1a He ce corsiacu co bak-Mopc nieka 6e3
pa3bupame Co KOU Ce 3aHMMAaBaaT IMOCTKOJIOHUjaJTHUTE
CTY/INU W KJIy4HATa yJIoTa Ha TProBujaTta co poOOBU BO
00JINKYBaeTO Ha COBPEMEHUOT KaIUTaIN3aM, HAIIIETO
YyuTalkhe Ha XereJoBHOT Iacyc 3a KOj cTaHyBa 300p, €,
CEKaKo, coceM Hecoo1BeTHO®, IIpomoKyBajku 1o oBaa
JINHU]a, BO HEKOja CMHCJIa, MOPa MOBTOPHO /14 TO CTAaBU-
Me BO (pOKyC BUCTHHCKOTO POIICTBO, OBOj IIaT COBpeMe-
HUOT BH/I KOj TIOCTOU Ha XauTH, UHIIUJIEHTHO, BO OTPOM-
HU pa3Mepu. Ce YUHU JieKa 10 PEBOJIyIIMjaTa C€ TPTHAJIO
BO IIOTPEIIIeH IIpaBel], KaKo ¥ 0OUYHO: POIICTBOTO HE J[0-
BeJIO 710 cy1000/1a, TyKy JI0 rocroaapcrBo. IlopanentHu-
Te poOOBU CTaHAJIe TOCIO/IAPHU U cCaMUTe 3ejie pOOOBH.
HcropujaTa mouyHasa ia ce HIOBTOPYBa.

Kage sexxu mpobsiemoT? 301To notdpsia MeXaHUu3MOT
Ha oc1000/TyBarbe? Jac ce COMHEBaM BO HETOBHOT ,IIpe-
MHOTY XyMaH“ KapakTep, Beke IIOCOYEH BO BPCKa CO
TOJIKYBabeTO Ha KorKeB: MPU3HABAKHETO HA YOBEYKHUOT
JIUTHUTET HAa KOoe OWJIOo JIMIle € MOMEHT Ha roCIo/ap-
CTBO, a TOCIIOIAPOT He MO2Ke /ja moctou 6e3 ciyrata. Koj
ke paboTu ako cute ce rocriogapu? OHUE MITO HE Ce WIH
IITO ,HE Ce IeJIOCHO“ YOBEYHU - HempHus3HaeHuTe. Bo
danTacTUUHM clleHapUja 3a WAHUHATA, HAjUEeCTO MOCT-
AMOKAJIMITUYHU (Ha MPUMeEpP, BO XOJIUBYACKUTE (Pu-
MOBH), JIYI'€TO ce PETKO BUCTHHCKHU CJIOOOJHU, HO Ue-
CTO Ce TOCIIoIapH uHja c1000/a, KaKO BO MUHATOTO, BO
ATtuHa, ja 00e36eyBa Heurja poricka pabora. Ha syrero
paboratTa WM ja 3aBpIIyBaaT MeXaHHYKH >KHUBOTHH,

28 Bugere Eric Williams, Capitalism and Slavery (Chapel Hill,
NC: University of North Carolina Press, 1944).

The living dead could be this kind of future slaves, if they
were to return to their mythological and historical roots.
It is well known that not only slaves were brought to
Haiti from black Africa. Along with the slaves, new forms
of worship appeared on the new continent - in particular
the syncretic cult of voodoo, incorporating elements of
African religions, Catholicism, and traditions of the local
indigenous peoples. With the cult of voodoo, another
new participant staggered out onto the world stage - the
zombie, the living dead, the sorcerer’s slave. The zombie
is a product of colonialism which, before becoming one
of the central post-human figures in contemporary mass
culture with its vision of the end of history as the end
of the world, was an integral part of Haitian folklore.
As Sarah Juliet Lauro and Karen Embry argue in their
“Zombie Manifesto,” quoting Wade Davis’s Passage of
Darkness: The Ethnobiology of the Haitian Zombie:

The roots of the zombie can be traced back to the
Haitian Revolution, when reports of the rebelling
slaves depicted them as nearly supernatural: “fanatic
and insensate hordes of blacks rose as a single body
to overwhelm the more ‘rational’ white troops.”*

There are numerous accounts of how zombies first
appeared. According to the most realistic, voodoo
sorcerers used poisonous substances to put living people
in a coma-like state or one of clinical death, when awoken
from which, after having been buried alive, a person
retained only certain bodily functions, sufficient to
automatically carry out a set of very simple instructions
or commands. Aside from the pharmacological, we find
other explanations of the zombie phenomenon as well,
particularly psychosocial ones. The living dead could,
for example, work on sugar-cane plantations at night. In

29 Sarah Juliet Lauro and Karen Embry, “Zombie Manifesto: The
Nonhuman Condition in the Era of Advanced Capitalism,”
boundary 2, Vol. 35, No. 1 (2008), 85-108.
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poboTH - 10 MOMEHTOT Kora Ke ce II0jaBH BO HUB CaMoO-
CBECT 3a€JTHO €O KUBOT (OMOTEXHOJIONIKA YTOIHja).

JKuBuTEe MPTOBIM MOJKE /la Ce BAaKOB BUJ UAHU PobO-
BH JIOKOJIKY OU ce BpaTu/ie Ha CBOHUTE MUTOJIOIIKUA U
HCTOPUCKU KOpeHH. /I0OpOITo3HaTO € Jieka Ha XauTH He
Owmste moHEeceHU caMo poOoBU oy IpHa Adprka. 3aeaHO
co poboBuTE, HOBU (POPMU Ha PETUTHUCKO 000KABAKHE Ce
M0jaBUJIe HA HOBUOT KOHTHHEHT - 0COOEHO CUHKPETHY-
HUOT KYJT BYZY, BKIYUyBajKHu eJleMeHTH Ha appuKaH-
CKH PEJIUTUH, KATOJTUIIN3aM U TPAAUIIUH Ha JIOKAJTHUTE
nmomopoxanu. Co Byly KyJITOT, TeTepaBEJKU Ce TTOjaBUII
HOB YYECHHK Ha CBeTCKaTa CIieHa - 30MOWTO, JKHUBUTE
MPTOBITA, POOOT Ha jJaCHOBHUJIEIIOT. 30MOUTO € MPOU3-
BOJI HA KOJIOHHjJIM3MOT KOj, CTAHYBajKH €JTHa 07 IeH-
TPaJIHUTE IMOCT-40BEeUKH (UTYpH BO COBpEeMeHaTa Ma-
COBHA KYJITypa CO CBOjaTa BHU3Hja 3a KpPajoT HA CBETOT,
OWJT MHTETPAJIEH JIeJT Ha XauTCKUOT ¢Gorkaop. Kako mro
aprymentupaar Capa [lysuer Jlaypo u Kapen EmOpu
BO CBOjOT ,30MOu mMaHudecT, TUTUPAjku ja MpaueH
tipeMuH: etliHoOUO.102UjaAllia HA XAUTICKOLIO 30MOU Ha
Bejn ejBuc:

Kopenure Ha 30MOUTO MOJKe /1a ce CeAaT 0 XauT-
CKaTa peBOJIyIIHja, Kora BO U3BEIITauTe Ha MOOYHY-
BaHUTe POOOBU TH OIHUIIyBaJie KAaKO PEUHCH HaT-
MPUPOJHHU: ,DaHATUYHU U HEUYBCTBUTEJTHU OPAH
IIPHITY Ce UTHAa KaKO €{HO TeJIO 3a Jia TH 3a/yIIaT
,JIOPaIIHOHATHUTE  OeJTH TPy “*.

Nma 6pojau obGjacHyBama 3a Toa KAaKO 30MOUTO ce
nojaBwio mnpsmar. Croopesn HajpeaJMCTUYHUTE, By
jaCHOBUAIUTE KOPHCTEJIE OTPOBHH CYIICTAHIIUM 32 /1A
MpeIN3BUKAaT COCTOj0a CTMYHA HA KOMa WU KIUHUY-
Ka CMPT Kaj JKUBH JIyfe, KOU Kora Ke ce pas0yzene, OT-

29 Sarah Juliet Lauro and Karen Embry, “Zombie Manifesto: The
Nonhuman Condition in the Era of Advanced Capitalism,”
boundary 2, Vol. 35, No. 1 (2008), 85-108.
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any case, the original meaning of the zombie related not
to impersonal evil and destruction, as in contemporary
mass culture, but to forced labor.

Before becoming an insensate horde, wandering about
the desolate earth in search of human flesh, the living
dead were slaves. In the era of colonialism, death
appeared to the inhabitants of San Domingo as more
or less the only way out from the situation of slavery
to which they were condemned in life: a return to their
native African land, the soul’s passage to a new life.
There was therefore no punishment more terrifying
than zombification, which reduced the human being to
slavery eternally, taking away his last hope of actually
dying and thereby becoming free. For Africans in Haiti,
zombification represented not only slavery for life, but
after life as well. If in Ancient Egypt enslaved captives
were called the “living dead,” here the slavery of the dead
(or, to be precise, the undead) is understood literally.
The slogan of the slaves in revolt, “Freedom or Death!,”
takes on deeper meaning in this context. Unlike a living
human being, the zombie has really nothing to lose; he
cannot engage in the struggle for recognition, since he
has no life either to risk or to cling to by remaining in
bondage.

On the other hand, the zombie is also a figure of
resurrection. He rises from the dead. Obviously zombies
in contemporary mass culture represent a peculiar kind
of negative distortion of the old Christian idea of the
resurrection of the dead. In a certain sense, zombies
are immortal souls. Not only does the word “zombie”
come from the Bantu-Congolese nzambi, meaning
“god, spirit, soul,” but their very existence reveals the
impossibility of dying. Zombies are undead souls in
dead bodies which they animate and set in motion. Let
us remember, among other things, their brain. In many
films whose plots deal with zombies, the creatures can
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Kako Owmsie rmorpebaHy JKUBH, TU 33JIP3KyBaJie TeJIECHU-
Te (PYHKIIMHU JOBOJIHH 3a aBTOMAaTCKO H3BPIIyBalbe Ha
HEKOW MHOTY €IHOCTaBHU HHCTPYKIMM W KOMAaH/IHU.
ITokpaj dhapmMakoJIOIIKH, HaofaMe W JIPYTH TOJIKYBarba
3a 30M0Ou (heHOMEHOT, 0coOeHO mcuxoconujaanu. Ku-
BUTE MPTOBI[M MOXKejie, Ha MpuMep, Aa paboraT Ha
IUIAHTAKU Ha IleKepHa TPpcKa HaBedep. Bo cekoj ciryuaj,
OPUTHHATHOTO 3HAYEHhe Ha 30MOH HE ce O[HeCyBasIo Ha
0e3/JIMYHO 3JI0 U YHHUIITYBakbe, KAKO BO COBpEMeHaTa
MacoBHa KyJITypa, TYKy Ha IIpUCHIHA paboTa.

ITpex ma craHaT HEYYBCTBUTEIHA OpJla KOja TajJKa IO
OIIyCTOIIIeHaTa 3eMja Tparajku 1o Y0BEUKO MeCO, JKHBU-
Te MPTOBIU O1ste po6oBU. Bo epaTa Ha KOJIOHUjaTU3MOT,
cMpTTa Ha xuTeuTe Ha CaHTo JIOMUHIO KaKo MOBeke
WY TIOMAJIKY €IMHCTBEH HAUWH 32 U3JIe3 O] COCTOjOaTa
Ha POIICTBO Ha KOja OWJie OCy/IeHH BO JKHUBOT: BpaKambe
BO HUBHATAa po/jHa adpHUKaHCKA 3eMja, IPEMHHOT Ha
JyliaTa BO HOB CBeT. 3aTO0Q HEMaJsIO IOCTpAIllHa Ka3-
Ha o7 3oMOu(dUKanMjaTa Koja 3a BEK IO CBeIyBaja
YOBEYKOTO CYIITECTBO Ha HHUBO Ha P00, OA3eMajKu
My ja mOcJIeHAaTa HaZJeXK 32 BUCTUHCKO YMHUPAHEe H,
co Toa, ocmobomyBame. 3a AdpukaHIuTEe Ha XauWTH,
3oMOuduKanujaTa IpeTcTaByBajga He CaMO JIO?KHUBOTHO
POIICTBO, TYKY U IOKUBOTHO. AKO BO crap Erumner, 3a-
pobeHuTe pobOBU OMIIEe HAPEKYBAHU ,KUBU MPTOBIH®,
TyKa, POIICTBOTO HA MpTBUTe (WJIH, MOIPENU3HO, Ha
HeMpTBUTE) ce cakano OykBarHo. CJIOTAaHOT Ha PEBOJI-
ThpaHuTe pobosw, ,,Cirob6oxa win cMpT!“ mobMBa MO-
J1abOKO 3HAYEE BO 0BOj KOHTEKCT. 32 pa3JIuKa OJ1 KUBO
YOBEYKO CyIITECTBO, 30MOMTO HABUCTUHA HEMA IITO Jia
M3ryOu; He MOXKe Jla Bje3e BO OopOa 3a IMpu3HaBame,
Ouejku HEMA KUBOT KOj OM rO pU3HKYBaJl WIH 34 KOj
Ou ce psKeJI, OCTAaHYBajKU BO 3apOOEHUIIITBO.

Onx npyra crpaHa, 30MOUTO € HWCTO U ¢urypa Ha
BOCKpecHyBame. Toa BockpecHyBa of, MpTBUTe. Ouu-
IJIETHO, 30MOUTO BO COBpPEMEHATa MacOBHA KyJITypa

only be destroyed by a bullet to the brain. The brain
of a zombie, in all likelihood, is the sinister celluloid
equivalent of what Christians called the soul. Here is the
posthumous afterlife of the human being, from which
everything human seems to have been subtracted -
memory, reason, feelings, dignity, and so on. He has lost
everything, but there is something that rises up in the
midst of this very loss.

What if it is precisely from such maximally nonhuman
substance of slavery, that the new radical subject of
emancipation is born? Is that not what contemporary
culture is hinting at by producing figures of the
collective imagination who associate a rebellion against
a repressive regime with a nonhuman, undead element?
The machine, the animal, the monster, the insect, the
reptile, the doll, the corpse and other archetypal Others
reveal themselves in the form of the oppressed, charting
the difficult path from life to consciousness, which
cannot be traced by any man, for this path lies through
the Goethean “absolute lord” - death. First, they come
to life and begin to move, and then to feel, think, and
act against the system that does not recognize them as
forms of the free citizen, the human being, the subject.

Zombies occupy an exceptional place among such figures
- in part due to a certain invulnerability they inherited
from their Haitian ancestors, who felt neither heat, cold,
or pain, in part due to the despair, that is, the complete
absence of any kind of hope whatsoever, that we might
call their natural element. Zombies are the survivors, not
only of catastrophe (the apocalypse), but of themselves.
Together with all humans they have survived and left
behind everything that could have rendered them
dependent. There are no sorcerers anymore - the post-
apocalyptic zombies are without any masters. They have
survived their own slavery and moved beyond the limits
of the human with its dialectic of masters and slaves.
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IIpETCTaByBa Uy/IeH BUJ| HA HETaTUBHO HCKPHUBYBaIbe Ha
crapaTa XpHCTHjaHCKa H/ieja 3a BOCKPECHYBAIHETO Ha
MpTtBuTe. Ha HEKO] HAaUMH, 30MOUTO € OeCMpTHA JyIa.
He camo mro 360poT ,,30MOu“ joara oj1 OAHTY-KOH-
TOJIECKHUOT jasukK nzambi, Koj 3HaUM ,,00T, ayX, aymia“,
TYKY W CyIITUHATAa Ha HUBHOTO IIOCTOEIHLE ja OTKPHBA
HEMO’KHOCTA J1a ce yMpe. 30MOUTO € HEMPTBA AyIlla BO
MPTBO T€JIO KO€e THe IO 03KHUBYBaaT U MPUABMIKYBaar. [la
ce MOTCeTHMe, Mely APYyroTo, Ha HETOBHOT MO30K. Bo
MHOTY (GUIMOBH 32 30MOH, CyIITECTBaTa MOXe /1a Ou-
JlaT YHUIITEHH CaMO CO KypPIIIyM BO MO30KOT. MO30KOT
Ha 30MOUTO, KAKO CJIMYHOCT, € 3aCTPaIlyBaUKH IEIyJI0-
H/IeH eKBUBAJIEHT Ha OHA IITO XPUCTHjaHUTE IO Hape-
KyBaar Ayiia. MiMame moCTXyMeH »KHBOT II0 CMPTTa Ha
YOBEYKO CYIITECTBO O/ KOE C€ UMHH JIeKa C& YOBEUKO €
TPrHATO - MEeMOpHUjaTa, pa3yMOT, UyBCTBaTa, JUTHUTE-
TOT UTH. M3ryOms c€, HO MMa HEIITO IITO Ce I0jaByBa
TOKMY BO Taa 3aryoba.

IIITo ako TOKMY O/ TakBa MaKCHUMaJHO He-4yOBeukKa
CYICTaHIIFja Ha POICTBO, ce pafa HOBUOT Pa/INKAJIEH
cybjekT Ha emaHIunanuja? Hesw e Toa oHa Ha IITO
YKa)KyBa COBpEMeHaTa KyJITypa IMpPOU3BEeAyBajku ¢u-
I'ypU Ha KOJIEKTUBHA MMarvHaIuja KOu ro noBp3yBaar
OyHTYBamEeTO IPOTUB IIOTUCHYBAUKHOT PEKUM KaKO He-
YOBEYKH, He-MPTOB eJleMeHT? MalinHara, }KUBOTHOTO,
MOHCTPYMOT, UHCEKTOT, PENITWIOT, KyKJIaTa, TPYIOT, U
Zipyru apxeturcku JIpyru, ce oTkpuBaat Bo ¢dopMa Ha
MIOTHUCHATUTE, 00€eJIe’KyBajKH TO TEIIKUOT AT O KUBOT
JIO CBECT, LIITO He MO2Ke J1a To 00esiesKu HUTY e/leH YOBeK
3aroa IIITO OBOj IaT € IMPEKY ,,alICOJIyTHUOT rocroaap” Ha
T'ete - cmprra. IIpBO, O:KKMBYyBaa U MOYHYBAAT /A Ce JBU-
’Kar, a MoToa /la YyBCTBYBaaT, MUCJIAT U /ia IejCTBYBaaT
IIPOTUB CHUCTEMOT IIITO He T'M IIpU3HaBa Kako GopMH Ha
c1000/1eH rparaHUH, YOBEYKO CYIIITECTBO, CYOjEKT.

3oMbOuTO MMa moceOHO MecTo Mery oBue (GUTYPH - Jie-
JIYMHO TIOpaJii OfipefieHaTa HEMOBPEJIUBOCT IITO ja
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Thus, in George A. Romero’s film Land of the Dead
(2005), the zombies acquire class consciousness and,
as the lowest stratum among the oppressed, take upon
themselves and accomplish the historical revolutionary
mission of the proletariat. They learn a new type of
collective organization that does not consist of separate
human individuals and is founded solely on the despair
of those with literally nothing to lose: even their bodies
have already lost their integrity. They are driven not by
hope, but only by despair, and this despair makes them
doimpossible things. And what if they have gone through
absolute negativity, through the apocalypse, through
death and disintegration, through utter hell, to lay the
path (let us call it the path of despair, as Hegel would)
for some new kind of subjectivity? As long as the human
continues to be confused with the citizen, or freedom
with lordship, such future scenarios will continue to be
vitally relevant.
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HacJIeJIUJIe O] CBOMTE XaWTCKM IPEANM KOW HE UyB-
CTByBaJIe TOILIMHA, CTY/ WK 0OJIKa, JEJIYMHO MOpaju
0Yaj, TIOTOYHO, [EJIOCHO OTCYyCTBO Ha KakBa OWIO Ha-
JIesK, IITO MOXKEMeE Jla TO HapedyeMe HUBEH IMPHUPOEH
eseMeHT. 30M0OHjaTa ce Mpe;KUByBauM He caMO Ha KaTa-
crpodu (Ha amokaauicaTa), TYKy U Ha cebecu. 3aeqHo
CO CHUTE YOBEUKHU CYIITECTBA, MPEKHUBeasie U OCTaBUJIE
3aj1 cebe ce IIITO MOXKeJIO /ia TH IIpaBu 3aBHUCHHU. Hema
BeKe jJaCHOBU/IIU - MOCT-aITOKATUIITHYHNUTE 30MOHja ce
6e3 rocnozapu. 'o mpexuBeasie COMCTBEHOTO POIICTBO
U T HaJ[]MHUHAaJIe TPAaHHUI[UTE Ha YOBEYKOTO CO HEroBaTa
JWjasieKTUKa Ha rocrofapy U cayru. Taka, BO GUIMOT
Ha [lopu A. Pomepo 3emja Ha mpitsuitie (2005), 30M-
O6uTe MOOMBAAT KJIACHA CBECT ¥ KAKO HAJHU30K CJIOj Mery
ITOTHCHATHUTE, ce HadakaaT /1a ja M3BPIIAT HCTOPUCKATA
pEeBOJIyIMOHEPHA MMCHja Ha IpoJsieTapujatoT. OTKpH-
BaaT HOB THII Ha KOJIEKTMBHA OpraHU3aIlfja Koja He ce
COCTOM O] OJTBOEHHM YOBEUYKH CYIIITECTBA M € 3aCHOBaHA
€IMHCTBEHO Ha 04YajoT Ha OHHE IITO OYKBaJTHO HeMaar
IITO J1a M3Ty0AaT: [ypu ¥ HUBHUTE TeJjla BeKe ro u3ryousie
cBOjoT uHTerpurer. He T ABMXKU HAJIEKTa, TYKY CaMO
04ajoT, ¥ OBOj 0Uaj T Tepa Jia IpaBaT HEBO3MOKHU He-
mta. W 1mto ako MUHaJIe HU3 allCoJIyTHA HETaTUBHOCT,
HU3 allOKaJIUIICca, HU3 CMPT U JIe3UHTErpaiuja, mpexKy
BUCTHHCKH IIEKOJI, /1a obesieskaT maT (71a TO Hapeueme
IaT Ha 0YajoT, KaKo INTO OM IO CTOPHJI Toa Xeres) 3a
HEKOj HOB BH/I cy0jekTuBHOCT? Cé /T0/IeKa YOBEKOT OCTa-
HyBa 30yHET BO BpcKa CO TpafaHHUHOT, WJIH ¢JI000/1aTa u
TOCIIOZIAPCTBOTO, TAKBUTE HHU ClieHApHja Ke IPOI0JI-
’KaT 7ia OUIaT BUTATHO PEIeBaHTHH.
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