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Ideological Powers and Resistance: The Contribution of W. F. Haug and Projekt Ideologie-Theorie
Juha Koivisto and Veikko Pietilä
"There is, indeed, a battle for America's future going on," writes Richard Rorty in his review of Richard Bernstein's Dictatorship of Virtue: Multiculturalism and the Battle for America's Future (1994). Yet, for Rorty, the hotly debated multiculturalism is a "sideshow" while "Bernstein's insistence that it is central is a gift" to the "well-organized, well-financed and very energetic religious Right," a political current that is "a hundred times more threatening."1
Still, the PC debate seems to pose a genuine threat to Rorty's self-proclaimed "postmodernist bourgeois liberalism" (Rorty 1986). To start with, contrary to those many who believe just the opposite, PC's wrestling with "identities" is not postmodernist enough; according to Rorty, by proclaiming "incommensurable" and "separate" cultural identities, it lapses intellectually into "old-fashioned essentialism" (a claim that while upholding antiessentialism as a standard of argumentation, barely avoids the sin of promoting essentialism by so simplifying a complex issue). But what is more important, though PC lingers on only as an "attempt to get jobs and grants for psychobabbling busybodies," it somehow threatens politically to tear apart "the mythic America"; for Rorty (who presumably is setting standards for an anti-essentialist and antimetaphysical discourse), "that mythic America is a great country, and the insecure and divided actual America is a pretty good one." What seems to worry him are people who are not fond of saluting the flag (maybe the memory of the winning black U.S. athletes in the 1968 Olympic games in Mexico, turning their
 backs to the flag and raising their fists, still haunts him). Anyhow, and here seems to be the real substance of his argument, Rorty's appeal for "the mythic America" connects with "the struggle for the mind of an electorate," which for him is "largely coextensive with the white, suburban middle class"—a truly American phenomenon on the mythic scale itself. Because a substantial number of its members are tending toward the religious right—reverting to "law and order" attitudes and demanding more severe penalties, Rorty warns against provoking those members of the white, suburban middle class who are pro-Clinton. Besides, by proclaiming that "the mythic America" is "a fraud, multiculturalism cuts the ground from under its own feet, quickly devolving into anti-Americanism, into the idea that 'the dominant culture' of America, that of the Wasps, is so inherently oppressive that it would be better for its victims to turn their backs on the country, rather than claiming a share in its history and future."
What makes Rorty's intervention so interesting is the lively way it evokes some of the hegemonic struggles in the contemporary United States. The question, however, is how to study critically those hegemonic struggles (waged by Rorty also) that permeate the present as well as the way we perceive and shape the future. In the following we present an approach that has been developed in Germany by Wolfgang Fritz Haug and Projekt Ideologie-Theorie since the late 1970s. That work, which is focused on forms of domination that do not depend on the direct use of violence or economic compulsion, develops a theory of the ideological as a critique of such domination. In pursuing this aim these theorists have rearticulated Engels's notion of "ideological powers"—as well as Althusser's much more widely known notion of "ideological state apparatuses"—in a way that is useful for both research and political analysis. In this context, what gives the above piece by Rorty its specific flavor is the exemplary way it parades on the ideological field they have mapped out; part of the irony, of course, is that Rorty is among the foremost contemporary figures who declare the "uselessness" of the notion of ideology (Rorty 1989, 59).
Taking a Look at the Outside
Both the first Projekt Ideologie-Theorie (1977-85) and its successor, which studies the role of philosophy in establishing and normalizing German fascism, have produced numerous books and articles, starting from a critical analysis of prevailing theories of ideology and the preliminary development of its own position (Projekt Ideologie-Theorie 1979). These works contain arguably the most extensive empirical-historical analyses in support of theory development ever provided in the field of ideology analysis. A bibliography published by Haug (1993) contains some 150 entries distributed under the following headings: theoretical groundwork; work and way of life; gender relations; state, law, and politics; religion; philosophy; education and
1. If not indicated otherwise, all the following Rorty citations are from Rorty (1994, 13-5).
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Table 1
The Theoretical Field


psychotherapy; art, literature, mass culture, and media; racism and national identity; and most important, fascism.2
Despite its impressive range, this work has gone largely unnoticed in the English-speaking world. At the same time, the burgeoning of the academic Habermas industry, also in the English-speaking countries, indicates that some language barriers are more surmountable than others. Talk about "ideal discourse free of domination" seems to suit the academy—as well as the dominant media in Germany—much better than analysis of the actual discourses and practices of power. That this preference for ideals proclaiming consensus over critical analysis of domination based on consent may have something to do with the workings of the media and the institution of philosophy is a view that is tentatively elaborated in what follows.
Before moving on it may be helpful to try to give a preliminary orientation or bird's-eye view of the theoretical field (cf. Koivisto and Pietilä 1993). The constellation of theoretical discourses on ideology is summarized (with some necessary simplifications) in table 1; one dimension, consisting of neutral or critical conceptions, can be related to another comprising different conceptions of ideology as a phenomenon of consciousness or as constitutive of consciousness (or unconsciousness).3 Besides those dimensions, proponents of different conceptions sometimes add some further, functional qualification; fulfillment of the functional qualification in question serves as the prerequisite to identifying a phenomenon as ideology. This opens up the possibility of defining the ideological character of certain views, meanings, contents of consciousness, discourses, or practices through their relation to the maintenance of and/or challenge to social domination. When Thompson, for example, defines ideology as "complex ways in which meaning is mobilized for the maintenance of relations of domination" (1984, 5)—that is, as "meaning in the service of power" (1990, 7), from a "deep hermeneutic" position he draws our attention to the consequences of ideology. From a different position, McCarney does the same thing by arguing that for Marx, "forms of consciousness are ideological if, and only if, they serve class interests" (1980, 8; cf. Nielsen 1989).
As in the case of McCarney, a neutral definition of ideology (i.e., straightforwardly containing both the maintenance and contesting of domination) can—at least in principle—be used within a framework of critical analysis. The issue evolves around the question of actual critical analysis, culminating in the analysis of a concrete political conjuncture. Compared to both the neutral and critical approaches that treat ideology as a phenomenon of consciousness, the merits of the recent neutral conception
2. The are several books on German fascism (Projekt Ideologie-Theorie 1980; Haug 1986a; Rehmann 1986) and ways to handle it (Haug 1987b). The analyses of the German philosophical apparatus presented in Haug (1989), Laugstien (1990), and Leaman (1993) also put the "case of Heidegger" in the broader context of the "normal" profession of philosophy. Orozco's new, detailed study (1995, cf. 1991) of Hans-Georg Gadamer's philosophical interventions in German fascism may come as a shock to his many admirers.
3. Though these dimensions of the discursive field called "theory of ideology" have been separated analytically here, they may be merged in a single theoretical position. For example, Hauck theorizes ideology as "false consciousness" produced through "discourse + power" (1992, 112-45).
                                               Conceptions of Ideology
                                         
                                         A phenomenon of	Something that somehow
                                       consciousness	constitutes consciousness
 
Neutral conceptions     Contesting, unified	Primarily institutionally based
                                       class- or group-specific	discourses or practices that produce
                                       world-views	consciousness, meanings, and/or subjects
	and that are engaged in constant 
	struggle over ideological elements	and topics
Critical conceptions     "False consciousness,"	Projekt Ideologie-Theorie situates the
                                         opposed by science	above in the context of a critique of ideal
                                         and practices	socialization (Vergesellschaftung) "from
                                        enlightened by it)	above"; this form of dominating social
                                        engaged in the anti-	relations ("ideological in general") is
                                        ideological struggle	embodied in the ideological powers
	and contested discourses specific to them


(e.g., by Stuart Hall and the earlier Ernesto Laclau)—focusing on contested practices and discourses and inspired by Gramsci and Althusser—are obvious. Yet, what we want to maintain is that the critical position of Projekt Ideologie-Theorie pivotally develops this neutral conception of ideology and enriches the arsenal of critical analysis. 
    One way to come to grips with its theoretical contribution is to start with W. F. Haug's (1984) reading of Marx and Engels' s famous metaphor of the camera obscura in The German Ideology. In that classic text the camera obscura, an early forerunner of the technology used in cameras and movies, functions as a point of comparison with ideology.4
Human beings are the producers of their conceptions, ideas, etc.—real active human beings, as they are bound by a definite development of their productive forces and of the intercourse corresponding to these, up to its furthest forms. Consciousness can never be anything else than conscious existence [Bewußtsein kann nie etwas Andres sein als das bewußte Sein], and the existence of human beings is their actual life process. If in all ideology human beings and their circumstances appear upside down as in a camera obscura, this phenomenon arises just as much from their historical life process as the inversion of objects on the retina does from their physical life process. (Marx and Engels 1958-, 3:26)
4. In this and subsequent quotations from German-language texts and editions, the translations are ours.
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This visual metaphor is technically based; camera obscuras were darkened rooms into which a beam of light entered through a small hole and, on the rear wall, formed an upside-down picture of an object located outside the room.
Marxist theorists of ideology have vehemently disputed how to assess this simile (see Pietilä 1993). Those adhering to the notion that Marx equated ideology with "false consciousness"—a notion he actually never used—think that he expressed this view most clearly in the metaphor in question. Others, who think that by ideology Marx meant class-bound world-views or sets of ideas, tend to circumvent this metaphor or to interpret it by saying that he wanted to illuminate a specific—that is, bourgeois—world-view, not ideology in general. Althusser, for whom ideology is something material embedded in everyday practices and rituals, dismisses the theoretical contribution of The German Ideology in this regard because, according to him, it nurtures the wrong idea that ideology is "a pure illusion, a pure dream" (1971, 159-60).
All in all, however much the various assessments of the metaphor may otherwise disagree, they all interpret it as indicating that for Marx, ideology was a phenomenon of consciousness. For that interpretation, the metaphor concerns only what takes place inside the camera obscura, but as Haug argues, Marx was speaking of the whole apparatus. He asked his readers to step outside the philosophical camera obscura to take a look at how it functions. Let us remember that Marx and Engels used the metaphor of the camera obscura while considering philosophy as an ideological form. For Haug, it would be mistaken to think that the metaphor stands only for something in the philosophical consciousness (such as inverted philosophical thinking); instead, Marx meant the practice within which philosophers think—that is, in which philosophical questions are posed and answered. Hence, the metaphor says that philosophy is ideological not primarily as a form of consciousness, but as a form of practice that nurtures certain forms of consciousness (see Mehtonen 1983; Koivisto 1990; Haug 1993, 175-91). For Marx and Engels, this shift of gaze from the "philosophical inside" of the apparatus to the apparatus as a whole was a prerequisite for overcoming philosophical "empty phrases about consciousness" (Marx and Engels 1958-, 3:27).5
This example enables us to formulate the basic tenet of Haug and Projekt Ideologie-Theorie. The ideological is "not primarily an edifice of thought and consciousness" (Haug I987a, 69) but has to do in the first place with human practices or, yet more generally, with the social relations determining their forms. Accordingly, it is understood "as a modification and an organizational form of the 'ensemble of social relations'" (60). Analysis of the ideological concerns the "articulations" or Gliederung (Marx and Engels 1958-, 3:25; cf. Weber 1994) of the various practices that consti-
5. Since Marx's day, "language" has to a large extent replaced "consciousness" in the philosophical discourses. Rorty himself has actively pursued this "linguistic turn" with its resulting "linguistic transcendentalism" (Ree 1990, 36), or, as another commentator on his work puts it, an "inflation of the linguistic which all but obliterates or, better, swallows up the objects of language" (Geras 1995, 116); as Geras notes, "it is as though we had no other choice but between such an inflation on the one hand, and a pure, passive-receptor, blank-sheet empiricism on the other" (116). This reminds us pretty much of the philosophical constellation that Marx criticized so vehemently in the first thesis of his Theses on Feuerbach.
 tute the society. In the case of philosophy, for instance, the analysis is concerned with the construction of the philosophical camera obscura—that is, with the practice of philosophy and the mostly unconscious effects of this practice and its dispositive on philosophical thinking itself.
As a practice, philosophy gains its form from the social relations in which it becomes embedded. According to The German Ideology, an important prerequisite for its birth was the "separation of material and mental work" that enabled the "erecting of 'pure' theory, theology, philosophy, morality, etc." (Marx and Engels 1958-, 3:31); Marx adds that this separation of work coincided with the "first form of ideologues, priests." Yet, philosophy also must be analyzed in regard to the emerging state. Out of the "contradiction between the sectional and communal interest the latter takes an independent form as the state, detached from the real sectional and communal interests" (33; emphasis in original). The sectional struggles lead to the collapse of the communal interest and make "necessary a practical intervention and control through the illusory 'general' interest in the form of the state" (34; emphasis in original). This articulation of society through the state form also means that the dominating class (or ones aspiring to domination) must articulate their interests as "communal" or "general," which is the special task of the "active, conceptive ideologists" (46) of that class.6
Like the state, philosophy is for Marx a "detached" ideological form. Its real-imaginary "independence," manifested in its own institutions and skills, enables philosophers to carry on their trade of thinking, so to speak, "detachedly"—above and over society. Marx's "positioning of philosophy in the social articulations" (W. F. Haug 1984, 19) highlights the philosopher's role as the specialist of the "general interest" in societies plagued by inner contradictions. This constellation produces philosophical discourses (about the polis, res publica, general will, the ethical state, values, civil society, etc.) where the "solutions" to real social contradictions are "found" in the philosophical imaginary, evoking communal forms of life. (Rorty's musings about an imaginary community of "mythic America" represent a rather unsubtle case in point.)
For Marx, this situation also has effects on the philosophical discourses of German philosophy where "consciousness" (and later "language" in the ordinary or technical sense of the word), uncorrupted by sensuous human activity and articulations of social relations, is transformed into the demiurge of human history.7 The produc-
6. As can be seen, The German Ideology contains insights that are close to those elaborated by Gramsci in his Prison Notebooks. Yet, to our knowledge, the first publication of this manuscript did not reach Gramsci in his prison cell.
7. Compare Ree's summation of Rorty's view of history.
The word "language" ... seems to have constructed within Rorty's ironism an idea of "human history" as a kind of enclosure in which, freed from natural accidents and necessities, language-users can make and remake themselves at will—if not in circumstances of their own choosing, then at least in circumstances chosen for them by the "traditions" of their "culture." The irony is that this procedure is like a reversed-out reprint of Terence's unblushingly metaphysical maxim, "Nothing human is alien to me": everything nonlinguistic is alien to Rorty's ironist liberals. (1990. 37)
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tion of these kinds of discourses—which have a "detached" philosophical form but, precisely in that form, support the state, the law, and so on by displacing their origin from real social struggles in "the highest ideas or fundamental values" (Haug 1987a, 70)—is the way in which philosophy functions as an ideological power and takes part in ideological socialization "from above."
Ideological Powers and Socialization "from Above"
Besides the state and philosophy, a host of other forms of practice are "detached" above society. In the Preface to the Critique of Political Economy, Marx regards law, politics, religion, art, and philosophy as "ideological forms" in which social struggles are fought (Marx and Engels 1958-, 13:8). Recalling the earlier analysis in The German Ideology, in Ludwig Feuerbach and the End of Classical German Philosophy Engels calls them "ideological powers" (ideologische Machte) (21:302); for him, the primary ideological power is the state. For Haug, the concept of ideological powers makes accessible the "approach to the field of historical-materialist theory on ideology" (1987a, 61). Ideological powers or the "detached" ideological forms of practice are formed when "competences of socialization... exercised 'horizontally,' that is, between members of society without 'vertical' intervention of a superordinated power... are transferred to superstructural instances and their apparatuses and officials" (62). Historically, this takes place within a network of developments among which the most important are the interrelated division of labor and classes and the emergence of the state. The product is a "vertical" ensemble of social relations which forms the framework for the regulation and exploitation of the "direct productive interaction with nature" (62).
Let's stop here for a moment. For Haug and Projekt Ideologie-Theorie, the "vertical" organization of social relations represents only the most general condition for the existence of the ideological. It would therefore be incorrect to conceive the ideological solely in terms of the polarity between "horizontal" and "vertical" or to believe that we have here an empirical description of ideology. Nevertheless, this analytical distinction enables us to shed light on Haug's method in constructing his theory and on that theory's practical perspective.
Behind the transformation of the social organization lie practical necessities— problems calling it forth as a means for settling them; accordingly, the "method of forming concepts" for a theory intended to account for certain social phenomena "is that of reconstructing the phenomena to be understood, of deriving their development out of practical necessity" (59). For Haug, who adopts a critical stance toward Hegelian readings of Marx, this functional-historical method was the one used by Marx himself (see also Haug 1976; Pietilä 1984). Because it provides an answer— not the answer—to certain practical necessities, the ideological "vertical" organization is not eternally inevitable and ideology is not a transhistorical fate of mankind (as Althusser, for instance, thought). This gives the theory its practical perspective;
 its goal is to contribute to the reorganization of social relations—to promoting a situation where society is no longer organized for people by the ideological powers but in solidarity by people themselves.
The ideological powers, embodying above society its "vertical" organization, are theorized by Haug "as institutions of reproductions of an antagonistic social order" (1987a, 91) split by social divisions of labor and class antagonisms. Their function is to hold society together by "containing" its contradictions. They can do it—more or less successfully—through organizing socialization (Vergesellschaftung). Here a note on terminology is in order. Though "socialization" is the direct translation of Vergesellschaftung, it is a somewhat problematic term since it normally means either "making socialist" or adapting individuals to the social order. Vergesellschaftung has the wider meaning of "making society"; besides the adaptation of individuals to society (which can never happen purely passively, but always incorporates a moment of active self-adaptation) it refers to "the shaping and realization of social relations on all levels" (91).
With this wider sense of Vergesellschaftung, Haug summarizes his fundamental theorem as follows: "The ideological is to be conceived as socialization from above" (91-2, cf. 63). Against this "vertical socialization," his anti-ideological intention is to promote "horizontal socialization" (93)—that is, "the self-socialization of people in the sense of a communitarian-consensual control over social living conditions" (59), thereby rendering the ideological powers obsolete. This would not mean the abolition of all the functions they are fulfilling but would strip them of the ideological form that ties them to the reproduction of domination. In this sense, it is not a question of an abstract and politically ineffective negation of what is being criticized, but of developing and freeing democratic possibilities or potentialities. This socialist perspective, based on the immanent critique of the present and its determined (bestimmte) rather than abstract negation (Haug 1973), also has a Utopian dimension: "As the needle of the compass points to the magnetic pole, it orients in the near distance. Utopia—without its trace there is no radical critique—is in the long run more realistic than the accommodation that is tied to the present" (1993, 21).
The emergence of the ideological powers seized important competences of socialization from people, creating at "the 'base' of society forms of competence/ incompetence" (62). By in/competences Haug means that while people are competent in certain respects, they are incompetent in others in which they could become competent. Subjected to ideological powers, people have only a restricted social capacity to act (Handlungsfahigkeit). One objective of the theory is to release that capacity from the restricted forms of in/competence.
The notion of Handlungsfahigkeit stems from another remarkable, leftist theoretical project in Germany, the critical psychology developed by the late Klaus Holzkamp and his coworkers since the late 1960s. Though it may be regarded as perhaps the most developed endeavor in the world to reconstruct a specialized scientific discipline on Marxist foundations, this project also goes largely unrecognized in the English-speaking world (see, however, Tolman 1994). Relying on the achieve-
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ments of the cultural-historical approach in psychology, critical psychology has developed a vigorous critique of both mainstream psychological research and (though more sympathetically) phenomenological psychology and psychoanalysis. Despite their differences, what is common to the criticized psychological approaches is that they start their analyses from the "bourgeois private form of the individual and society understood under the form of an 'environment'" (Haug 1977). Through their opposition between the individual and society, they lose sight of the active social nature of individuals—burying the psychic under statistical variables, privatizing meanings, or conceiving the social primarily in terms of "repression." The aim of critical psychology has been to overcome the theoretical arbitrariness of psychology by developing its scientific basis through an empirically founded, functional-historical reconstruction of psychological categories and their evolutionary and social bases. The strategic place of the notion of Handlungsfdhigkeit in this theory has been to substantiate the notion of an active social subject in a way that opens the path to actual research and to emancipatory political and therapeutic practice.
Haug and Projekt Ideologie-Theorie have intervened in critical psychology by pointing out as a central but open topic of research the way that ideological powers produce structures of in/competence through ideological subjection of individuals. Haug suggested that "psychic representations of the ideological powers enable individuals to voluntarily submit to these powers. They provide the basis for ideological subjectivity, i.e., it is anything but just a passive reflex of social relations. The aufrechter Gang ("upright posture") of which Ernst Bloch spoke and ideological submission (subjectification) are not necessarily mutually exclusive. Conscience and belief under particular conditions can move mountains or break down the wall of particular form of domination" (1987a, 74). This thematization of ideological subjection led to a debate on the scientific status and usefulness of the category of the subject (see Haug 1983; 1993,116-35).8 Haug and Projekt Ideologie-Theorie prefer the concept of the active individual and regard the notion of the subject as merely shorthand for describing the result of ideological subjection. They rely here strongly on Althusser's conception of interpellation of individuals as ideological subjects; the effects (subjective and objective, so to speak) of this subjection are nicely gathered in the double meaning of "subject" as "1) a free subjectivity, a centre of initiatives, author of and responsible for its actions; 2) a subjected being who submits to higher authority, and is therefore stripped of all freedom except freely accepting his submission" (Althusser 1971, 182). In this way, ideological subjects adjust to the vertical "ensemble of social relations" and take its forms of domination as self-evident.
8. This debate got rather heated at times. We remember witnessing a plenary session at the 3d World Congress of Critical Psychology (in Marburg in 1984) that nearly ended in total chaos during Haug's closing lecture on "The Question about the Constitution of Subject" (reprinted in Haug 1983, 116-35). The reaction to Haug's problematizing of the category of the subject is recorded in the Proceedings as an anonymous cry: "Haug takes from us—us as psychologists—our concepts!" (Braun and Holzkamp 1985, 197). It took the intervention of Klaus Holzkamp to calm down the protesting (and hungry) psychologists so that Haug could finish his lecture.
 The point, of course, is that if ideological interpellation functions properly, people act of their own "free will."
However, there are no hard and fast guarantees of the proper functioning of ideological interpellations. For Althusser, though there are "bad" or "rebellious" subjects in regard to some dominant interpellations, this indicates that other ideological interpellations have caught them. Though contested,9 for him the ideological and its subject-effect are "in a general" sense "without history"—that is, omnihistorical. As Amariglio has put it, "ideology does not disappear in the course of history, as some Marxists would have it, because it is not a matter of 'false consciousness' or illusion. Ideological processes exist as the means of subjectification, of producing identities through which we 'live' our relation to the world" (1987, 188). This leads eventually to a conception where all social (or for that matter, cultural or discursive) forms are more or less collapsed into the ideological (or vice versa) as Amariglio's "'practico-social' (read, ideological)" (189) brings to the fore.
From the start, Projekt Ideologie-Theorie (1979, 105-29) has criticized this pervasive conception. The fact that a society (or for that matter, we ourselves) can never be totally transparent is not big news, and to consign "ideological" to conveying the basic fact that social, cultural, and linguistic forms exercise (enabling) power over us brings more analytical losses than gains. Yet, in their view Althusser's concepts of the ideological state apparatuses and of interpellation—both extremely fruitful for research because of their stress on concrete practices—are not bound inevitably to the omnihistorical, psychoanalytic approach to the ideological. Instead, Projekt Ideologie-Theorie prefers to situate the problematic of the ideological on the terrain of social relations and their modifications (with the accompanying forms of in/ competences of individual action) and to concentrate on specific historical formations—class societies held together by the state. Whereas Althusser's viewpoint of "ready-made" phenomena (the "structuralist flirtation" identified in his self-criticism as being in tension with his own stress on the importance of class struggle) made it hard for him to analyze the evolving—as well as the desired dismantling—of ideological state apparatuses, Projekt Ideologie-Theorie looks for mediations in the activity of individuals, groups, and classes responding to practical necessities. Their own perspective is one of resistance—developing social capacities to act "from below." As may be noted, the tables have turned: in its critique of Althusser, Projekt Ideologie-Theorie draws on critical psychology. The major gain is obviously a sharpening of the analytical focus: the rescuing of the ideological as a critical concept from psychoanalytically underpinned, omnihistorical indifference helps to differentiate the toils of the ideological from the "unconscious" effects of "society," "language," or "culture" on individuals.
9. Against the apolitical and abstract functionalist readings of Althusser, consult the recently published manuscript from which his famous "Ideology and Ideological State Apparatuses" (1971) was excerpted (Althusser 1995; see also Pecheux 1984, Hall 1985). Some of Althusser's very important comments on ideology are to be found in his letters to Gudrun Werner-Hervieu, cited in her manuscript "Begegnungen mit Althusser" (n.d.), which she has kindly made available to us.
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Besides reopening the problematic of ideology on the terrain of contested social formslo Haug has developed a useful conception of the cultural that separates it analytically from the ideological. He defines the cultural as forms of life "in which individuals, groups, or classes practice that which appears to them worth living and in which they conceive of themselves as the meaning and purpose of their life activities" (1987a, 65). An obvious gain of this working definition is that unlike, for example, semiotic delineations of "culture" as opposed to "nature," it does not exclude sensuality: for example, the food we enjoy is not just meaning. Though the cultural is analytically distinct from the ideological, this does not mean that it is opposed to it; cultural forms can be forms of tying oneself to subalternity11 and, for some classes or groups, can also be the way in which the ideological is experienced (which of course gives the latter enormous strength). There also is a constant exchange of materials between the two since "cultural flowers are continually picked up by the ideological powers and handed back down from above as 'unwithering' artificial flowers" (65). On the other hand, ideological phenomena can be "profaned" and rearticulated culturally.
A third analytical dimension is commodity aesthetics. Its study was pioneered by Haug in his Critique of Commodity Aesthetics (1986b, first published in German in 1971), which studies the relations among capitalist commodity production, advertising and its imagery, and the shaping of human needs and sensuality. The "ideological," "cultural," and "commodity aesthetics" are different forces that can be operative on the same material, which is why it is important to separate them analytically: "'Ideological,' 'cultural,' and 'commodity aesthetic' designate essential characteristics not of the material, but rather, of its organization which incorporates such material into an operative network" (Haug 1987a, 65).
We think this delineation of different analytical dimensions offers better conceptual tools for research than the somewhat intermingled conceptualizations of "culture" and "ideology" prevalent in both the classic studies of the Centre for Contemporary Cultural Studies and current work in internationalized and, to some extent, academically coopted and deradicalized cultural studies. The advantages are apparent even compared to the work of Stuart Hall, a leading exponent of the field and a figure of great importance for Projekt Ideologie-Theorie.12 A problem in Hall' s view (as in Althusser's; cf. Koivisto and Pietilä 1993, 241-3) is that the concept of ideology has an analytically "ambiguous and unspecified relation" (Hall 1977, 321) to
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that of "culture." The same ambiguity also characterizes the relation between "ideology" and "discourse" (see Hall 1992, 292-3).
Yet, common to Hall and Projekt Ideologie-Theorie, which also share inspiration from Gramsci, is a focus on the study of hegemonic struggles in a given conjuncture. Accordingly, their respective studies of Thatcherism and German fascism represent the "state of the art" in the field. However, though both focus on contested practices and discourses, Hall (like all proponents of a neutral conception of ideology) does not pay equal critical attention to the specific ideological forms of contested practices and to the crucial effects of those forms on struggles.13
Ideological Struggles
To put it briefly, the approach of Haug and Projekt Ideologie-Theorie can be characterized as a rethinking of the conception of contested practices and discourses— inaugurated by Gramsci and Althusser—with the help of Engels's concept of "ideological powers." They rework, so to speak, the neutral conception of ideology as contested practices or discourses by critically examining forms of socialization (Vergesellschaftung). The approach focuses on the critique of practices and discourses that reproduce social relations of domination by generating consent through ideal socialization "from above." However, the ideological powers are by no means solid formations, capable of fulfilling their socialization function frictionlessly. On the contrary, they are plagued from the start by internal controversies and struggles; the contradictions of society can be contained only by absorbing them into the orbit of the ideological powers, thereby translating those contradictions into specific ideological struggles—that is, struggles shaped by those ideological forms. Socialization "from above" becomes realized (to the extent that it is) in and through these ideological struggles between different or even antagonistic forces.
For Haug and Projekt Ideologie-Theorie, the critical point is the indispensability of conceiving that the development of an ideological power also contains the development of a specific discursive sphere of "celestial" political, juridical, moral, religious, and similar ideas and values. Inside the ideological powers, ideological struggles are fought in relation to those "celestial" ideas and values (God/King/Fatherland, "law and order," "national interests," etc.). These are strings on which the political actors play their pieces; that is, to carry on the struggle the actors must "place themselves—'from below'—in relation" to those ideas and values (Haug 1987a, 94).
10. It is interesting to note that Haug and Projekt Ideologie-Theorie have rediscovered many of Marx's and Engels's repressed and forgotten concepts that have found no proper place in other Marxist theories of ideology: "ideological forms," "ideological professions" (Stande), and "ideologists." They also have demonstrated that these concepts can be put to fruitful use in critical analysis (Projekt Ideologie-Theorie 1979, 7-19; Pietilä 1993; Labica 1987).
11. The classic study in this respect is Paul Willis's Learning to Labour: How Working Class Kids Get Working Class Jobs (1977), which had a great impact on Projekt Ideologie-Theorie.
12. For those interested in his work, a recent bibliography gathered by Juha Koivisto can be found in Hall (1994, 223-34).
 13. For instance, Larrain (1991) rightly criticizes Hall for sticking to a neutral concept of ideology. However, he himself is able to proceed with a critical conception of ideology only by falling back into the old notion of ideology as a "false" form of consciousness. It is a great merit of Haug and Projekt Ideologie-Theorie that they are able to bring the critical dimension, so crucial to Marx and Engels, back into the center of the theory of ideology where ideology is considered embedded in contested social practices. This achievement would not have been possible without the insight that it was indispensable to concentrate on the forms of practice.
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Thus, mundane economic or social interests are transformed through political projects into ideological articulations, producing condensed and displaced ideological struggles over social contradictions and relations.
By depicting ideological powers as contested terrains, theoretical analysis takes a long leap toward empirical reality and the structural outline described above recedes into the background, functioning only as a general orientation since "at the core of concrete historical studies must be placed the dimensions of 'hegemony' or of the formation of a 'historical bloc'" (92).14 A strategic point in the analysis is to study how social contradictions are "translated" into the workings of ideological subjection.15 To point out the multidimensionality of this task, figure 1 sketches the complex terrain of hegemony building.
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Fig. 1. Social Contradictions and Ideological Subjection
14. See the analyses of theater in France and Germany, pietist religion in Germany, and politics and morality in Jacobin discourse (Projekt Ideologie-Theorie 1987).
15. See the way that some of Foucault's insights are put to work in Haug's (1986a) concrete analysis of the complex formation of fascist subjects for whom the act of genocide represents the ultimate proof of their own normality.
 The duplication of the ideological powers in concrete practices and "celestialized imaginations and values" (95) renders them somewhat unstable. For instance, the values of an ideological power can be turned against it; hence it is possible—as the Reformation shows—"to appeal to God or to lay claim to the Holy Bible against the Church" (95). Further, the ideological powers confront problems every time their practical interests clash with their celestialized aspirations: "When social antagonisms articulate themselves with this split, those from 'below' may aggregate anti-ideological (e.g., plebeian) elements to the reclamation of supreme ideological values" (96). Of course, even anti-ideological plebeian expressions of disillusionment do not have a prescribed and fixed political meaning, to say nothing of a revolutionary "essence": "Make love, not war can also transform into Make love, not revolution. The concrete meaning is not given, but is established in antagonistic processes of articulation" (96-7). However, there are countertendencies that support the ideological powers' stability; most important, ideological struggles are always preformed because, after all, ideological powers have the advantage of defining their parameters. Struggles tend to become translated into the "language" of the particular power within which they are fought (for example, struggles fought within the domain of law take on the form of juridical dispute). In other words, they become particularized according to the division of labor of the ideological powers, hence confined to their limits and hardly capable of challenging the ensemble of unequal social organization that the powers incarnate. Thus, though ideological struggles may render the realization of socialization "from above" very complicated (for instance, their outcome "will never be totally one-sided" [97]), they do not put an end to it.
We can illustrate some of the above points by an example of what Haug calls "the antagonistic reclamation of community" (88-98). When, in the course of history, the development of privileges begins to decompose old forms of solidarity, the disad-vantaged will lay claim to them; thus, communitarian elements begin to function as values to which not only the disadvantaged, but also the advantaged relate their projects.16 This supplements what we said above in one important respect: ideological values are brought forth not only by the ideological powers, but "it is the force below that decisively contributes to the constitution of the celestialized" (95). The claims to communitarian elements coming from different, even antagonistic quarters represent the antagonistic reclamation of community, or "the ideological restitution of community" through which the real "disintegration of community stabilizes itself (95). Of course, these elements will be articulated differently in various discourses and projects opposing each other; nevertheless, they exemplify the "concepts, values, forms" in which "the antagonistic claims ... necessarily meet" (95). These concepts, values, and forms constitute a site for the interaction and competition of antagonistic forces. As such a site, the "ideological presents itself as a kind of 'antimatter' in relation to domination and exploitation; at the same time, however,
16. A critical analysis of the recent debate in philosophy on communitarianism would be highly interesting in this regard.
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the ideological reproduces and eternalizes its respective 'antimatter'" (95)—that is, domination and exploitation within the society.
What further complicates and extends this "law of complementarity" (Haug 1993, 19) active in the ideological is that there are different, competing and complementary ideological powers corresponding to differentiation in modern societies; "every sphere confronts me with a different and opposing yardstick," as Marx puts it in the Economic and Philosophical Manuscripts of 1844 (Marx and Engels 1975-, 1.2:283). Rather than being dysfunctional, these contradictions between moral and economic imperatives, religious and political aspirations, and so forth can be functional to domination, since these competing claims complement each other and provide routes of displacement and condensation for defiance.
It is crucial in this respect to study how symbolic representations of gender relations, attained through various compromises, articulate this complementarity. Historically, the formation of the ideological powers may be preceded by male domination and, with regard to symbolic responses, become a question of "ideological relations before the ideological powers." Accordingly, the pre-state "horizontal socialization" is no Shangri-la but has its own forms of domination (often men versus women is articulated with old versus young) and symbolic compensation.
With the development of ideological powers, the gendered relations of domination and their symbolic representations multiply and cross-fertilize each other, creating relations of resonance between various instances—as in the case of the Christian Holy Family and its earthly counterpart, where the sacralization of the family familiarizes the sacred (Haug 1993, 200). Generally speaking, male domination tends to lead to ideological rearticulations of gender relations where the oppression of women finds its compensation in "motherhood" and other patterns of noninstrumental conduct related to "home" as opposed to war, politics, or the economy. Even morals have two genders, as Frigga Haug (1984) has pointed out. Indeed, these real-imaginary gendered relations, articulated as they are with the practices of various ideological powers, regulate everyday life in a very intricate way: "The practical and active filling up of gender-specific spaces by individuals produces the sexual subject-effect ... Thus, while the sexual drive [Trieb] functions as the motor in those spaces of action, it becomes the agent of order" (W. F. Haug 1993, 201). Accordingly, monitoring and regulating oneself in relation to the spaces created by gendered relations generates identity and social stability, though surely not without frictions and contradictions.
However, as already noted, an ideological symbol of community also can be articulated as a protest against oppressive relations. The revolutionary Mexican peasants fought the landowners under the banner of the Virgin of Guadalupe (see Haug 1993, 199). She serves as ideological symbol of community precisely by condensing the opposite of the rulers: she is a woman, a nonwhite morena, or sometimes an Indian. Her humble figure is appropriated and celestialized by the church, producing a figure that is experienced as representing and uniting "the people" by transcending the three gravest forms of domination: gender, class, and "race."
 Rorty and the "Mythic America"—Once Again
Rorty's evocation of an imaginary community in the form of the "mythic America" also represents one articulation of communitarian elements. It is a telling example of the ideological restitution of community in the philosophical imaginary because he evokes the interpellation of "mythic America" precisely against those elements of multiculturalism that he interprets as attempts to increase disintegration. Indeed, "the debate over the 'canon' is not a debate about literature but one about national identity and national education" (Denning 1992, 39).17 Rorty advises subaltern groups that claiming a share in the history as well as future of the United States (the cake still seems to belong to others) can succeed only by sticking to a myth of an imaginary community. Proclaiming their presence in this imaginary community of "mythic America," rather than rocking the boat and further alienating "the white, suburban middle class," gives them the best chance of improving their situation in "the insecure and divided actual America." On the other hand this "mythic America," as an imaginary community, denies the existing inequalities and helps to maintain their subaltern position by binding them to the current framework of power which works to their disadvantage.
It seems as though reclaiming this "mythic America" is like pulling a rope, though with varying consequences. According to Rorty, it will ring a bell in the minds of "the white, suburban middle class," reminding them of "fellow Americans who need help." Yet, at least in Rorty's own discourse, the place reserved for these "fellow Americans" is that of subalterns—people to be helped but not capable of running the society, quite unlike "we twentieth-century liberals" (Rorty 1989, 196). Instead of empowering the subaltern groups in the United States, pulling this rope may actually bind them more tightly to subalternity. Whether a radical rearticulation of the egalitarian components of "mythic America" could be politically effective (like the radical, anticelestial reclamation of the heavenly state in Latin American liberation theology) remains to be seen, but for the time being, unity in mythic community helps to reconcile the elements of the divided, actual America.
The complementary unity of a myth and the real United States of America, crucial as it seems to be for the latter's functioning and for a certain balance of forces within it, evokes Engels's dictum on the state as the "primary ideological power" (Marx and Engels 1958-, 21:302). Its present form as a competitive national state seems to have created corresponding ideological forms and imaginary domains where nationality and its various articulations play decisive roles—at least that is what Rorty, as a self-proclaimed spokesman for bourgeois liberalism, seems to indicate (cf. Billig 1993). Indeed, when it actually comes to killing people, is there a better-functioning popular excuse than nationhood?
17. One adversary in this debate, the academic left, is discredited by Rorty as the "Nietzscheanized left," characterized by (rather than with?) "frivolity and self-righteousness."
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However, besides the national state, at least two other instances come up prominently in Rorty's essay: philosophy, represented by Rorty himself, and the educational apparatus. Echoes from other instances are there, too—the media (which Rorty himself uses to make his voice heard) being perhaps the most pervasive. We are dealing here with instances tangled in a complex interplay; the philosopher Rorty perceives the emerging discourses of multiculturalism in the educational apparatus and the media as a threat to the imaginary unity of the national state. And indeed, as Christopher Hitchens says of the "the politically correct language of the consensus" (also spoken by Rorty), "at least the PC felons are not trying—or not all the time— to 'bring us together' and make-believe we are all one family" (1993, 226).
Yet, some ways of "bringing us together" are urgently needed if we are to oppose growing economic inequalities, military "solutions," and ecological threats, not to mention lesser evils—but how to achieve this within an anti-ideological perspective? There are several conceivable perils. First, as has already been noted, there are no guarantees that plebeian, anti-ideological rearticulations entail increased social capacities to act—that is, empowerment, in an emancipatory sense. They also can lead to refined forms of domination by getting people to bind themselves to subalternity; for example, some plebeian articulations may model sexuality in a way that isolates male workers from other groups. Second, leaving the terrain of ideological powers and their cherished values to opponents without a struggle to rearticulate them would give them a formidable backing; indeed, "every project of transformation must... necessarily intervene in the field of ideological articulations" (Haug 1987a, 97). Third, there is the possibility that a collapse of ideological values would lead to a breakdown of their protective function for the weak and to a radicalization of domination (Haug 1993, 89-90): after all, discourses of community (though an imaginary one) can unleash binding forces that function as a check on violence. Thus, for example, Nietzsche's demolition of ideological values of morality and religion was celebrated by German fascism in order to replace moral values like "equality," "love of neighbor," and "humanity" with other, less peaceful moral values (Zapata 1994, 209-10).
As Haug argues, Gramsci's theory of hegemony can function as a guide to countering these perils and forming a historical bloc within an anti-ideological perspective (1995, 343). Starting from Gramsci, he has tried to develop a conception of structural hegemony to take into account the new situation (though more familiar in the United States) where there is no "political representative of the working class available as a hegemon" (1985, 170; emphasis in original). What Haug means by structural hegemony is a "hegemonical structure without classical hegemon" (172). This structure is not obtainable simply through political tactics, but is achieved only through a long-term, cultural articulation of different "social, political, and cultural forces" (170) that respect each other's autonomy.
Yet, this is a question not of the mechanical addition of social forces, but of individuals who are themselves, as Gramsci put it, "historical blocs." The aim is to help individuals to empower themselves—that is, to develop their own social capacity for action through these articulations. For example, a Chicana who works outside the
 home and also takes care of her elders would in many ways benefit from a wider recognition of Hispanic culture, improved position of women, and shortening of working hours as well as communal forms of caring for the elderly. Structural hegemony is like finding the solution to a crossword puzzle where the traversing columns represent various social movements and issues. The stakes are both the possibilities of many-sided individual development and the most urgent problems of today.
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