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= ABSTRACT: The purpose of this paper is to show that the principles of ambivalence and
inconclusiveness of the popular culture of laughter, of the action of the people in the Middle
Ages, of the historical body and of the human/world relation at the popular-festive banquet,
present in the book Rabelais and His World (Popular Culture in the Middle Ages and the
Renaissance) (1965), as well as in the text The Art of The Word and The Culture of Folk Humor
(Rabelais and Gogol) (1940, 1970), were developed from the perspective of Hegelian dialectics,
among other approaches. The methodology of this research, which is bibliographic in nature,
consisted of the following steps: searching for statements by Bakhtin himself and by scholars
of his work regarding the relevance of dialectics as the origin of the concept of ambivalence
and of other categories in M. Bakhtin’s book on F. Rabelais; reading and identifying principles
of phenomenology and of dialectics in texts by Georg Hegel and by his critics; identifying
categories in M. Bakhtin’s book on F. Rabelais developed from Hegelian dialectics; finally,
determining the developments and advances of Bakhtin’s theory in relation to the German
philosopher. The findings have shown that the images of grotesque realism are, on the one hand,
affiliated with the Hegelian concept of becoming, but, on the other hand, distance themselves
from it due to their obvious, visual, tangible, bodily character.
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Statement of purpose

According to Alexandre Kojeve! (2014 [1947]), The Phenomenology of Spirit (1807),
Georg Hegel’s first and most distinguished work, is a “philosophical anthropology,
which “aims to describe man’s integral essence, i.e., all human possibilities (cognitive,
affective, active)” (Kojéve, 2014 [1947], p. 37).2 The editors of M. M. Bakhtin’s works
state that Towards a philosophy of the act (Bakhtin, 1993b) and Author and Hero in
Aesthetic Activity (In: Bakhtin, 1990) are considered by the theorist himself as his
“philosophical anthropology” [burocoghckan anmpononoeus] (Gogotichvili, 2003, p.
351). Towards a philosophy of the act would be the first part of a greater project on
the theme “architectonic of the actual world of the performed act” [apxumexmonuka
deticmeumenvrozo mupa nocmynka] (Bakhtin, 1993b, p. 59). The principles of such
philosophical anthropology are not limited to the two mentioned texts by M. Bakhtin,
but they pervade his other works. One of Bakhtin’s historic predecessors is the German
philosopher, based on whom he elaborates his own philosophical project.

In Georg Hegel’s work, the dialectical movement is the principle that forms the
human spirit, as “the philosophical thought is dialectical because it reflects* [reveals]
the real, which is dialectical” (Kojéve, 2014 [1947], p. 36).° In Mikhail Bakhtin’s texts,

Kojeve was born in Russia in 1902 and died in 1968 in Brussels. He emigrated, after the Russian Revolution, to
Germany, where he studied philosophy. During the rise of Nazism, he left for France and succeeded Alexandre
Koyré, another Russian, as a professor at Ecole Pratique des Hautes Etudes, and became one of the most important
introducers of G. Hegel’s thinking in France. In his seminars taught in the 1930s, there were great thinkers such
as Georges Bataille, Jacques Lacan, Jean Hyppolite, Jean-Paul Sartre, Merleau-Ponty, among others. Brazilian
philosopher Paulo Arantes (1991, p. 79) sees a certain anachronism in Kojeve’s reading of Hegel: “There will be no
exaggeration if we include Kojéve’s Seminar in the genealogical tree of French Ideology. In the crossroads, there is
Hegel, whose existentialist view will undoubtedly prevail, as it has been seen. But the image of a Hegel who is strangely
contemporary will survive in another branch of French theoretical modernism” (in Portuguese: “Nao havera portanto
exagero se incluirmos o Seminario de Kojéve na arvore genealdgica da Ideologia Francesa. Na encruzilhada, Hegel, do
qual sem duvida prevalecera a versdo existencialista, nos termos que se viu. Mas sobrevivera também a imagem de um
Hegel estranhamente contemporaneo de uma outra vertente do modernismo teorico francés”). Similarly, the reading of
Mikhail Bakhtin’s work from the 1960s onwards in France has also been accused of a certain anachronism.

2 In Portuguese: “antropologia filoséfica™.

In Portuguese: “quer descrever a esséncia integral do homem, isto ¢, todas as possibilidades humanas (cognitivas,
afetivas, ativas”.
T.N. The reference in English (Kojéve, 1980) does not have this explanation.

The terms “reflection” and “reflect” are common in Hegelian dialectics, in Bakhtin’s theory and in the Bakhtinian
Circle. According to the Encyclopedia of the Philosophical Sciences, the word reflection is initially used when light,
propagating in straight line, finds a similar surface and is bounced back. “We wish, as it were, to see the matter double,
first in its immediacy, and secondly in its ground, where it is no longer immediate” (Hegel, 2015b, p. 93), when it is
mediated.

Such is the case when we reflect or (as they say) rethink [nachdenken] an object, whereas it is not the object that counts,
in its immediacy, [...] “things should essentially be viewed as mediated” (Hegel, 2015b, p. 93); we want to know them
when they are mediated.

For G. Hegel, reflection refers to how objects from reality are apprehended by human consciousness. Firstly, they
present themselves as self-sufficient, immediate, fixed and in identity with themselves (A=A). Secondly, they are
reflected, mediated by human knowledge and, therefore, in their difference in relation to themselves.

In Portuguese: “o pensamento filosofico ¢ dialético porque reflete [revela] o real que ¢ dialético”.
T.N. The reference in English (Kojéve, 1980) does not have this explanation.
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the frequent occurrence of references to dialectics and its relations to dialogue point to
its relevance for comprehending the Russian theorist’s formulations.

During the translation of Rabelais and His World (Popular Culture in the Middle
Ages and the Renaissance) (1965) and of The Art of The Word and The Culture of Folk
Humor (Rabelais and Gogol) (1940, 1970), and also during the writing of the text A
polémica sobre a cultura popular na Idade Média: didalogos entre Aron Guriévitch® e
Mikhail Bakhtin (The controversy about popular culture in the Middle Ages: dialogues
between Aron Guriévitch and Mikhail Bakhtin) (Grillo, 2024), it has been observed
that ambivalence is one of the main traits that constitute and guide grotesque realism.
According to Bakhtin, the material and bodily substrate of grotesque images have a
profoundly positive character. In The Duvdkin Interviews,” Bakhtin affirms that the
ambivalence stemmed from dialectics and from dialogue:

D: While you, on the other hand, are [a dialectic]?

B: Not really. . . . For me, too, dialectics is not the main thing.

D: But your concept of ambivalence came out of dialectics, didn’t it?
B: It was derived from there, but it’s not dialectics per se. It’s such an
old story: dialogue and dialectics, the relationship between the two in
terms of theory and history [...]. I hold the view that dialectics is born
out of dialogue, and then later, dialectics again gives way to dialogue,
but dialogue at a higher level, a much higher level (Bakhtin, 2019).%

The Russian medievalist Aron Guriévitch (1981, p. 277, emphasis added) also
comprehends that “ambivalence” is related to dialectics and to dialogue:

Bakhtin describes the interaction, the confrontation between official
and nonofficial cultures, as ambivalent, dual, in which oppositions
are dialectically connected, changing places in a reciprocal way, and
preserving polarity. In Bakhtin’s conception, if I am not mistaken,

ambivalence is a little related to another key concept: “dialogue”.’

¢ Arén Guriévitch (Moscow, 1924-2006) was an important Soviet medievalist. Due to his Jewish origin and the
theoretical divergences with Marxism, he had difficulties to enter Muscovites universities. From the theoretical
perspective, he was close to the cultural history of Ecole des Annales, especially to Jacques le Goff’s work.

7 TN. Reference in English: BAKHTIN, M. The Duvakin Interviews:1973. Translated by Margarita Marinova.
Lewisburg: Bucknell University Press, 2019. Available on https://dokumen.pub/mikhail-bakhtin-the-duvakin-
interviews-1973-9781684480944.html

J: A Bbl KaK pa3 nanekTuk?

B: Her, He coBceM. 5] Toxke JUANEKTHKY ... U1 MEHS HE caMoe IJIaBHOE.

JI: Bexb Baia aMOMBaneHTHOCTB, TI0-MOEMY, BBIILIA M3 TUAICKTUKH.

B: /la, BIlLIa U3 JUAIEKTHKH, HO BCE-TAKH TO HE JAMAJEKTHKA. DTO Takas CTapas HCTOPUS: JUAJIOT U AUAJCKTHKA,
MX B3aHMOOTHOIIICHUE, U TEOPETHUECCKOE, H HCTOPHYECKOE. (...) S MpHIepKUBAIOCh TAKOTO B3IJIS/A, YTO AHAICKTHKA
pOAMIIACH U3 IMAJIOTa, a IOTOM - IHAJICKTHKA CHOBA YCTYNaeT MECTO JHAJOry, HO YKe JIMaJIory Ha BBICUIEM YPOBHE,
Ha 6oJiee BBICOKOM YPOBHE.

BsaumoelicTBie — MPOTHBOOOPCTBO KyIbTYpPhl OGHIHAIBHOI U Ky/IbTYphl HeoHIHANbHO BaXxTHH ONMUCHIBAaET KaKk
aMﬁuBaJle"mHOCmb, ZlBOﬁCTBeHHOCTL, B KOTOpOﬁ TIPOTUBOIIOJIOKHOCTH JUAIEKTHYECCKHU CBSA3aHbI, B3ANMHO MECHSACH

Alfa, Sdo Paulo, v.69, €19810, 2025 3


https://dokumen.pub/mikhail-bakhtin-the-duvakin-interviews-1973-9781684480944.html
https://dokumen.pub/mikhail-bakhtin-the-duvakin-interviews-1973-9781684480944.html

In line with these declarations, the principle of ambivalence, the basis of Bakhtin’s
conception of popular culture, comes out of the concepts of dialogue and of dialectics.

Considering the affirmations by Mikhail Bakhtin himself, by Viktor Duvékin and
by Aréon Guriévitch as a starting point, the purpose of this paper is to demonstrate that
the principles of ambivalence and inconclusiveness of the popular culture of laughter,
of the action of the people upon laughter in the Middle Ages, of the historical body
and of the human/world relation at the popular-festive banquet — present in the book
Rabelais and His World (Popular Culture in the Middle Ages and the Renaissance)
(1965), as well as in the text The Art of The Word and The Culture of Folk Humor
(Rabelais and Gogol) (1940, 1970) — were developed from the perspective of Hegelian
dialectics, among other approaches.

Georg Hegel’s work was not the only reference for dialectics in Mikhail Bakhtin’s
theory: dialectics by Plato, Aristotle, Kant and Marx also need to be investigated.
However, due to the complexity of these theories, this paper is dedicated to Hegelian
dialectics, and the others will be studied in further phases of the study.

The methodology of this research, which is bibliographic in nature, consisted of the
following steps: searching for statements by Bakhtin himself (transcribed above) and
by scholars of his work (V. Duvékin, A. Guriévitch — also transcribed above) regarding
the relevance of dialectics as the origin of the concept of ambivalence and of other
categories in M. Bakhtin’s book on F. Rabelais; reading and identifying principles of
phenomenology and of dialectics in texts by Georg Hegel and by his critics; identifying
categories in M. Bakhtin’s book on F. Rabelais, developed from Hegelian dialectics;
finally, determining the developments and differences of Bakhtin’s theory regarding the
German philosopher. Such steps do not constitute separate sections of this article, but
methodological procedures of investigation, comparison and presentation of findings.

Time, ambivalence and inconclusiveness —embodied and popular —in M. Bakhtin’s
book on F. Rabelais’s novel

In Rabelais and His World (Popular Culture in the Middle Ages and the Renaissance)
(1965) and in The Art of The Word and The Culture of Folk Humor (Rabelais and Gogol)
(1940, 1970)'°, Mikhail Bakhtin postulates that the presence of the grotesque image in
Rabelais is defined by two main aspects: relation to time and ambivalence.

MECTaMH 1 COXPaHsis CBOIO MOJISIPHOCTh. B KoHuenuuu baxtiHa, eciu st He omnbaroch, aMOMBaICHTHOCTh HECKOJIBKO
CPOJHHU IPYTOMY KIIFOUCBOMY IMOHATHIO «ouanoy.

In Portuguese: Bakhtin descreve a interagéo, o confronto entre as culturas oficial e ndo oficial, como ambivalente,
dual, em que as oposicdes estdo dialeticamente ligadas, mudando de lugar de modo reciproco e conservando sua
polaridade. Na concepgdo de Bakhtin, se ndo me engano, a ambivaléncia ¢ um pouco aparentada de outro conceito-
chave: “didlogo”. (Guriévitch, 1981, p. 277, sublinhados meus).

10 So far there is a translation of the first text from French — BAKHTIN, M. A cultura popular na Idade Média e no
Renascimento. O contexto de Frangois Rabelais. Trad. Y. Frateschi. 4. ed. Sdo Paulo-Brasilia: Edunb-Hucitec, 1999
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Image [6braz] is a basic category of artistic creation and the central concept in
Russian literary theory; it is one of the most frequent terms in M. Bakhtin’s book on
F. Rabelais (the word “obraz” and its derivatives appear more than 1,500 times). The
artistic image is a form of reproduction, interpretation and assimilation of life through
the creation of elements of an artistic whole, which has relatively independent existence
and content. The most immediate influence comes from Lectures on Aesthetics: Volume
I by G. Hegel (1988b), who understands image as an exhaustive metaphor, i.e., when
two phenomena or autonomous states are placed in unity, so that a state provides the
meaning which is made apprehensible through the image of the other state. This is
about the relation between two concrete and firmly determined existences. In “The
Problem of Content, Material and Form in Verbal Act” (In: Bakhtin, 1990), image is
an aesthetic component or a distinctive aesthetic formation, realized with the help of
the material (word in poetry, apprehended material in visual arts etc.). The specific
possibilities of each material are transformed by the artist/creator into images or signs
of artistic content. In Marxism and the philosophy of language (Volochinov, 1973, p.
9), the author proposes that “any physical body may be perceived as an image” (obraz)
of something, i.e., an ideological sign, element of daily reality, is transformed into a
sign or image when it reflects and refracts meanings that are culturally constructed,
shared, ambivalent and in constant change. Throughout the study on F. Rabelais, M.
Bakhtin demonstrates how images reflect the cosmovision and the specific forms of
the popular culture of laughter, in opposition to the official culture.

Returning to the images of grotesque realism, Bakhtin argues that time is essentially
historical; it has direction, it moves toward the future, i.e., the world changes in time,
except for the cyclical perception and the possibility of going back in time. Ambivalence
is another trait that constitutes and guides the grotesque image, which manifests the
two poles of life. Let us see how ambivalence and time are formulated by M. Bakhtin:

The grotesque image reflects a phenomenon in transformation, an as yet
unfinished metamorphosis, of death and birth, growth and becoming. The
relation to time is one determining trait of the grotesque image. The other
indispensable trait is ambivalence. For in this image we find both poles
of transformation, the old and the new, the dying and the procreating, the
beginning and the end of the metamorphosis (Bakhtin, 1984b, p. 24)!!

[1965] — and a translation of the second one in the anthology: BAKHTIN, M. Questdes de Literatura e estética (A
Teoria do Romance). 3. ed. Sao Paulo: Editora da UNESP, 1993 [1990].

T.N. References in English: BAKHTIN, M. M. Rabelais and His World. Translated by Helene Iswolski. Bloomington,
Indiana University Press, 1984b. BAKHTIN, M. The dialogic imagination. Austin: University of Texas Press, 1981.
BAKHTIN, M. Art and Answerability. Austin: University of Texas Press, 1990.

rpOTCCKHHﬁ 06}’)3.3 XapakTepU3yeT SABJICHHUEC B COCTOSIHUM €ro U3MCHCHUS, HCS&BCmeHHOﬁ emré MeTaMOdeOSLI,
B CTajWd CMEPTH M POXJICHHUs, POCTa U CTaHOBIeHHS. OTHOIICHUE K 6peMenu, K CMaHosleHulo - HeoOX0onuMas
KOHCTHTYTHBHAs (OHpEeAeNsIomas) 4epTa rpoTeckHOro obpasa. Jlpyras, cBsi3aHHAs C 9THM HEOOXOAMUMAs YepTa ero -
ambusanenmnocns: B HEM B TOM HIIH HHON GopMe HaHbl (WM HAMEUYEHBI) 064 NOMI0CA USMEHEHUs. - U CMapoe u HOBoe,
u ymupaioujee u posicoaroujeecs, U Hauaio u KoHey mMemamoppossl.
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Historical time and ambivalence constitute two central aspects of the grotesque
image in F. Rabelais’s novels. The way time is addressed in Rabelais’s work and in
the Middle Ages varies.'> M. Bakhtin concludes that the purposes of play and parodied
prophecies are to “uncrown gloomy eschatological time, that is, the medieval concept
of the world. The parodies renew time on the material bodily level, transforming it
into a propitious and merry notion” (Bakhtin, 1984b, p. 238)". Next, analyzing the
third book on Rabelais’s novel, M. Bakhtin interprets that the body of the people on
carnival square is “historic™!%, it is a “unity in time”'3, conscious of'its “relative historic
immortality”!®, which points to “becoming and growth” (Bakhtin, 1984b, p. 255-256).
From M. Bakhtin’s perspective, time is materialized in the grotesque image of the
body in Rabelais:

[...] mankind’s historic progress. The human race is not merely renewed
with each generation, it rises to a new level of development. [...] the
image of the ancestral body is merged with the people’s vivid awareness
of historic immortality (Bakhtin, 1984b, p. 324)."

The material body principle in grotesque realism [i.e., in the imagery
system of popular culture of laughter] is offered in its all-popular festive
and utopian aspect. The cosmic, social and bodily elements are given here
as an indivisible whole. And this whole is gay and gracious (Bakhtin,
1984b, p. 19).18

In this passage and in others, the grotesque body is not only a biological body,
given, static, and repeated in new generations, but it is defined by two aspects: on the
one hand, it is a historical, active and creative body, which moves progressively in
time; on the other hand, the bodily principle places the historical, creative process of
humanity on the material, obvious, visual, tangible level. The human bodily existence
and the human knowledge are the essences of the realization of historical time.

12 This paragraph and the following one were imported from my text: GRILLO, S. V. C. Mikhail Bakhtin: pensador do
riso, da crise e da mudanga na teoria dos géneros do discurso Revista de Estudos da Linguagem, v. 30, p. 1185-1205,
2022.

PasBenuars Mpa4YHOE€ DJOCXATOJIOTHYECKOE 6pems CPEAHEBEKOBBIX HpeﬂCTaBHCHHﬁ 0 MHpe, 0OHOBUTH €ro, B
MaTepUalbHO-TEICCHOM IUIaHe, IIPH3EMIINTh €ro, IIPEBPATHTD €T0 B 000poe u 6ecénoe 6pems.

Hcropuuno
EI[I/IHCTBO BO BpEMCHHU
OTHOCHTENIBHOE HCTOpHYECKOe beccMepTHe

C TeMoii HCTOPUYECKOro mporpecca yejaoBedecTBa. YesnoBeYeCKHit poJ He MPOCTO OOHOBISETCS € KaXKABIM HOBBIM
TIOKOJICHUEM, HO Ka)KI[LIﬁ pa3 OH IOJHUMACTCA Ha HOBYIO BBICHIYIO CTCIICHB HCTOPHYCCKOIO Pa3sBUTHSA () TEMa
pozioBoro Tesa ciaupaercs y Pabie ¢ TeMOoi M ¢ )KUBBIM OLIYLIEHUEM UCTOPUYECKOro GeccMepTust Hapoa.

MaTepHaHLHO-TeHeCHOe Ha4ajo B TPOTECKHOM pean3Me (TO €CTh B 06])8.3H0ﬁ CUCTEME Ha])OHHOﬁ KyJ'IBTprI) JaHO
B CBOEM BCEHAPOAHOM, IPa3AHUYHOM U YTOIMYECKOM aCHEKTe. Kocmuueckoe, conpanbHOe H TEIECHOE JaHbl 371€Ch B
HEPa3pbIBHOM €IUHCTBE, KaK HEPA3ACITNMOC JKUBOEC 1LIEJI0C. U s10 menoe - Becénoe u GaroctHoe.
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In chapter 3, “Popular-Festive Forms and Images in Rabelais”, M. Bakhtin develops
another image which is relevant to comprehend time in F. Rabelais’s work: the people.
In the following passage, people gather in themselves the historic “becoming”, i.e., the
union between continuity and renewal:

The body of the people on carnival square is first of all aware of its unity
in time; it is conscious of its uninterrupted continuity within time, of
its relative historic immortality. Therefore the people do not perceive a
static image of their unity (eine Gestalt), but instead the uninterrupted
continuity of their becoming and growth, of the unfinished metamorphosis
of death and renewal (Bakhtin, 1984b, p. 255-256)."

This body or collectiveness of the people feels its unity on carnival square; by
means of the people, fear of death and of finitude is overcome, as a generation dies
and is renewed upon the emergence of the next one. Death does not have the last
word; human beings defeat death only with different human beings, who are renewed,
following one another, evolving through time.

Inconclusiveness is another element of the carnival popular cosmovision which
negates all that is static, serious, dogmatic, authoritarian, motionless, and finished, in
favor of the infinite, unpredictable, unstable, unfinished, nonofficial, noncanonical.
Inconclusiveness is still present in grotesque realism through the nonseparation between
body and world, and through ambivalent images of the body, in which old age and death
generate life. In times of crises, some writers perceive and deal with an unfinished world,
which is undergoing transformation and reconstruction. Their works are saturated, on
the one hand, by a decomposing past; on the other hand, by an unsaid future, which is
not yet formed; polysemy, apparent obscurity, and monstrosity disagree with canons
and norms of finished, authoritarian, dogmatic times. M. Bakhtin states that, during
the Renaissance, human beings started to be understood as unfinished, open, free, and
in constant coming to be. Such concept is also present in both books by M. Bakhtin on
Dostoiévski®® and in the theory of the novel.*!

The interrelation among time, ambivalence, body and people appears on the final
pages of chapter 5, “The Grotesque Image of the Body and Its Sources” [['poTeckHbIi
00pa3 tena y Pabie v ero HCTOYHUKH]:

Haponroe Teo He KapHaBaIbHOI IUIONIAIM TIPEX/IE BCETO UyBCTBYET CBOE €IMHCTBO BO BPEMEHH, YyBCTBYET CBOIO
HENPEPBIBHYIO IATEIBHOCTh B HéM, CBO€ OTHOCHUTEJIBHOE HUCTOPUYECKOE 6CCCMepTl/IC. 3I[CCI:, CIICO0BATEIILHO,
HapoJl OIIyIIaeT He CTaTHYecKHil 06pa3 coero exuHcTBa (“eine Gestalt”), a eJMHCTBO M HENPEPHIBHOCTh CBOETO
CTaHOBJIEHUS U pOCTa. HDBTOMy BC€ HApOAHO-MPA3JHUYHBIC 06].)3.3])1 Cbl/IKCI/IpyIOT HMMEHHO MOMEHT CTAaHOBJICHUS WU
pocTa, He3aBepIICHHONH MeTaMOP(O3bl, CMEPTU-OOHOBIICHHUSL.

2 BAKHTIN, M. M. Problems of Dostoevsky’s Poetics. Edited and translated by Caryl Emerson. Minneapolis,
University of Minnesota Press, 1984a.

Problems of Dostoevsky’s work (not translated into English) is the first version of Problems of Dostoevsky’s
Poetics.

2l BAKHTIN, M. The dialogic imagination. Austin: University of Texas Press, 1981 and BAKHTIN, M. Art and
Answerability. Austin: University of Texas Press, 1990.
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The movement in time is guaranteed by the birth of generation after

generation, a never-ending succession that fills the gods with fear.
Pantagruel, too, intends to get married and to have children, and this is
the relative immortality of which Gargantua speaks in his letter to his
son. The immortality of the ancestral body of mankind is rhetorically
proclaimed. Not the biological body, which merely repeats itself in the
new generations, but precisely the historic, progressing body of mankind
stands at the center of this system of images.

Thus, in the grotesque concept of the body a new, concrete, and realistic

historic awareness was born and took form: not abstract thought about

the future but the living sense that each man belongs to the immortal
people who create history (Bakhtin, 1984b, p. 367. Emphasis added).?

Here and in other parts of the book, Mikhail Bakhtin emphasizes that it is not only

abiological body according to G. Hegel (Sein or the given being, natural, equal to itself,
commented by A. Kojéve), but a historical body which, through new generations, is
developed in time by means of its transformative and creative action of natural reality.

In grotesque realism of the Middle Ages and the Renaissance, laughter is the

fundamental principle of dialectical movement. Firstly, M. Bakhtin addresses aspects
of laughter prepared in the Middle Ages and completed during the Renaissance, when
Frangois Rabelais’s work was produced. Like in dialectics, laughter is in constant
development; it constitutes consciousness, it is critical and historical. Let us see all of
this in the following fragments:

22

In this new combination medieval laughter was destined to change.

Its wide popular character, its radicalism and freedom, soberness and
materiality were transferred from an almost elemental condition

to a state of artistic awareness and purposefulness. In other words,

medieval laughter became at the Renaissance stage of its development

the expression of a new free and critical Aistorical consciousness. It

could acquire this character only because the buds and shoots of new

,ZZRH.?K‘QHL!Q 60 6peMeHU capanmupyemcs p[).‘)IC()BHMBWt HOBbIX U HOBbIX nokoneHuti. Ero-to - pO.‘)IC()EHM}l HOBbLX
uenogeueckux NOKoIeHuil - ¥ UCIyrauch O0oru: ITaHTarproalb «cobupaemcs sceHumscs u umems oemetiy. D10 U
€CTh TO OTHOCHUTEJIIBHOEC 6CCCMepTI/IC, 0 KOTOpOM FapraHT}oa Mcall B MACBME CBOEMY ChIHY HaHTarp}oamo. 3Z[CCI)
9T0 GeccMepTHe POIOBOIO TeNa YeloBeYecTBa IIPOBO3IVIAIICHO HA PHTOpHYECKOM s3bike. (...) He Ouomornueckoe
TE€JI0, KOTOPOE TOJIBKO ITOBTOPAET ce0sl B HOBBIX TOKOJICHUAX, HO UMEHHO Mel0 UCmOopUu4ecKoeo, npozpeccupyrnujezo
uenoseuecmeda, - HaXOAUTCS B LIGHTPE ITOIM CUCTEMbl 00pa30B.

Taxum 06pa30M, B FpOTCCKHof/‘I KOHIICIIIUA TEJlIa POAWJIOCH U OCI)Ole/lJ'IOCB HOBO€, KOHKPETHOE U PEATMCTHYCCKOE
HMCTOPHYECKOE YyBCTBO, - HE OTBJICYCHHAS MBICIIb O Oy/IyIIHX BPEMEHAX, a JKUBOE OLYIIEHHE IPUYACTHOCTH KaXKI0Tr0
YECIIOBCKa 6CCCMepTHOMy HapoAay, TBOpALIEMY HCTOPHUIO.
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potentialities had been prepared in the medieval period (Bakhtin, 1984b,
p. 73. Emphasis added)?>

This process was completed during the Renaissance. Medieval laughter
found its highest expression in Rabelais’ novel. It became the form of
a new free and critical historical consciousness. And this supreme form
of laughter had been prepared in the Middle Ages. (Bakhtin, 1984b, p.
97. Emphasis added).?*

M. Bakhtin saw, in Frangois Rabelais’s work, the manifestation of laughter as a

new free and historical consciousness. In Hegelian terms, it is a dialectical movement of
evolution of human consciousness which, upon negating the established order, advances
in time in an active and creative manner. M. Bakhtin demonstrates that laughter was a
weapon to criticize (negate) the official feudal and religious order of the Middle Ages.
However, as the theorist affirms, such free, critical and ambivalent character of laughter
was lost during the Enlightenment:

Thus, generally speaking, the Enlighteners failed to understand and
to appreciate Rabelais, at least within the sphere of their theoretical
knowledge [...].

This abstract rationalism and antihistoricism, this tendency to
generalization and nondialectic thought (the break between negation and

affirmation) prevented the Encyclopedists from grasping theoretically the
nature of ambivalent festive laughter. The image of the contradictory,
perpetually becoming and unfinished being could not be reduced to
the dimensions of the Enlighteners’ reason (Bakhtin, 1984b, p. 118.
Emphasis added).

CpeaHeBEKOBBI CMEX B 3TO HOBBI KOMOMHALMHM M Ha ITOW HOBOH CTYNEHH CBOETO Pa3sBUTUS NODKEH ObLT
CYIECTBEHHO H3MEHHThCA. Ero BCeHapoMHOCTh, pajMKalu3M, BOJIBHOCTb, TPE3BOCTh M MAaTEPUAIMCTHYHOCTD H3
CTauM CBOETO IIOYTH CTUXUHHOTO CYILIECTBOBAHUS NEPEIIIM B COCTOSIHUE XyﬂO)KBCTEeHHOﬁ OCO3HAHHOCTH H
neneycTpeMaEHHOCTH. JIpyruMu C10BaMHM, CPeJHEBEKOBBII cMeX Ha PEHECCAHCHOH CTYNEHM CBOEro PasBUTHS CTajl
BBIPAXKEHUEM HOBOT'O CBOGOH,HOFD U KPUTHYECKOI'0 uUcmopu4deckoeo CO3HAHUS DIOXH. OH MOT MM CTaTh TOJBKO
MOTOMY, YTO B HEM 3a THICSYEICTHE €ro PasBHTHs B YCIOBHSX CPEIHEBEKOBbs OBLIM YK€ IOJITOTOBICHBI POCTKH
¥ 3a4aTKH ITOH HUCTOPUYHOCTH, NMOTEHIIUU K meit. Kak xe CKJIaABIBAIINCh U Pa3BUBAIINCH dJOpMLI CPBHHCBCKOBOI\/'[
KyJIbTypbl cMexa?

B snoxy Peneccanca stot npouecc 3asepiunics. B pomane Pabiie cpeHeBexoBblii cMex Hawén cBoe BeipakeHue. OH
cTan 31ech (hopMOii I HOBOIO CBOOOIHOTO M KPHTHYECKOTO UCIMOpuiecko2o CoO3HaHus. U 3Ta BEICIIAs CTAMs CMeXa
Obl1a y>Ke HOArOTOBJICHA B CPEIHHUE BEKa.

I/ITaK, MPOCBETUTEINH, B O6H_ICM, HE MMOHSJIN U HE OLICHUITA Pabue - Bo Bcsikom cirydae, B INTaHE CBOETO TEOPETHIECKOTO
co3HaHus. [...] OroT aGCTpaKTHHﬁ panMoHAJIM3M, AHTUMCTOPHU3M, TCHACHUHUSA K OTBJIEYEHHOH BCEOOIIHOCTH,
HEAUAJICKTUYHOCTDh (OTpLIB OTpULaHusA OT yTBCp)KL[CHI/Iﬂ) HE TO3BOJIMJIN MMPOCBETUTEIAM NOHATE U meopemudecku
OCMBICIIUTH HapO,HHO—l'[paii}lHP['—lHLlﬁ aMOMBAJICHTHBII CMeX. 06pa3 TPOTUBOPEYUBO CTAHOBALICIOCS U BEYHO
HEroTOBOT'O OBITHS HUKAK HEJb3s OBLIO TIOABECTH IO MEPKY MPOCBETUTEILCKOTO pasyma.
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By pointing out that the Enlightenment principles impeded the comprehension of the
nature of medieval and Renaissance laughter, M. Bakhtin underscores, by negation, the
dialectical principles of his conception of laughter: historicity, dialectics (simultaneous
presence of affirmation and negation) or contradictory constitution, leading to the
historical, always unfinished process of human existence.

M. Bakhtin identifies the origin of laughter in Socrates’s “critical philosophy” and
in the carnival forms of the antique world:

Another form of seriousness was created in the antique world, which
was also devoid of narrow dogmatism (in principle) and was capable of
being tested in the crucible of laughter. This was critical philosophy. Its
founder, Socrates, was directly linked with the carnival forms of antiquity
that fertilized the Socratic dialogue and freed it from one-sided rhetorical
seriousness (Bakhtin, 1984b, p. 121. Emphasis added)*

Even though this paper does not focus on Socratic dialectics, which has its main
expression in Plato’s dialogues, it is necessary to indicate two elements of the Bakhtinian
theory of laugther: firstly, M. Bakhtin, here and in other texts, has in Socratic dialogue
one of the founding principles of his concept of dialogue; secondly, the carnival and
comic character of the Socratic dialogue (of laughter) is in the origin of medieval
laughter, which is devoid of dogmatism, which is not one-sided and which is connected
to carnival forms. Bakhtin’s theory of dialogue is oriented by the critical, historical
principle, devoid of dogmatism, which negates the existing order.

Finally, laughter is, next to seriousness, the second truth about the world. It “[...]
was the world’s second truth extended to everything and from which nothing is taken
away. It was, as it were, the festive aspect of the whole world in all its elements, the
second revelation of the world in play and laughter (Bakhtin, 1984b, p. 84).”

The truth about laughter is connected to universality (oriented towards the wholeness
of the world), to freedom and to the nonofficial, popular character. The truth about
laughter places the world in historical movement when it questions the real.

The negating act of the given is also present in Bakhtin’s analyses of the material
bodily lower stratum in Rabelais. In chapter 6, “Images of the Material Bodily Lower
Stratum”, the mention to the negating character of Rabelais’s system of images orients
the discussion of the material bodily lower stratum as well as the praise-abuse merger
in language, both characterized as “elemental dialectic phenomena’:

Ha anTnunoii xe nouse cinoxunach u apyras popma cepbE3HOCTH, TAKKE JIMLICHHAs! JOrMaTH3Ma H OHOCTOPOHHOCTH
(B mpuHIKIIE) U CIOCOOHAs MPOMTH Yepe3 TOPHUIIO cMexa. - hopma Kputnueckoi dunocodun. OCHOBOMOTOKHUK
e¢ - CokpaT - ObUI HEIOCPEJICTBEHHO CBA3aH C KapHABAILHBIMU (POPMAaMU aHTHYHOCTH, KOTOPbIE OILIOAOTBOPUIM
COKPATHYECKO#! IUaJIOr U 0CBOOOIMIIN €TI0 OT OJHOCTOPOHHEH pumopuyeckoii CepbE3HOCTH.

Ot0 - 6mopas npasoa o mupe, KOTOpask pacIPOCTPAHIETCS Ha BCE, U3 BEJICHUS KOTOPOH HUYTO HE U3BATO. DTO - KaK
OBI npaa()Hw-/thZ acnekm 6ce2o mMupa BO BCEX €0 MOMEHTAaX, Kak OBI BTOPOE€ OTKPOBEHUE O MUPE B UI'PE U CMEXE.
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We have in mind the manifestations of popular artistic imagery which
until now have not been understood and studied. These are elemental

dialectic phenomena. Up to now, only phenomena expressing the

relations of formal logic have been analyzed, or, better, only those that
fit the framework of these relations: manifestations in one single plane,
in one dimension, and in one tone, representing the static character of
the object, not its becoming and ambivalence. The manifestation of the
culture of folk humor reflects precisely these dialectics in the form of

imagery (Bakhtin, 1984b, p. 410, emphasis added)?®

It is clear here that Mikhail Bakhtin operates with principles of Hegelian dialectics
—negation, movement, becoming — with the form of artistic images that constitute
Rabelais’s artistic cosmovision. The dialectical negation of abstract and logic character
is transformed into the upside-down image of the carnivalesque:

Negation in popular-festive imagery has never an abstract logical
character. It is always something obvious, tangible. That which stands
behind negation is by no means nothingness but the “other side” of
that which is denied, the carnivalesque upside down (Bakhtin, 1984b,
p. 410)%.

The movement and the becoming of existence are materialized in Rabelais’s
ambivalent language which merges and intertwines praise-abuse: “It was not mere
chance that the ecclesiastical form of litany was chosen, for this form of pious, one-
sided praise is here debased and drawn into the vast torrent of praise-abuse, reflecting
the contradiction of the world of becoming” (Bakhtin, 1984b, p. 419)*.

Let us see how time and ambivalence, materialized in the images of the body
and of the people on the square, oriented by the critical laughter (negating), free from
grotesque realism in Frangois Rabelais’s work, have, in Hegelian dialectics, one of its
sources. Before that, however, let us address the human/world relation at the festive-
popular and banquet imagery in Bakhtin’s theory on Rabelais’s novels.

2 MsI KacaeMcsl 31€Ch TaKMX SIBICHHH HAPOXHOH XyH0XKECTBEHHOI 0OPasHOCTH, KOTOPBIE O CHX IIOP OCTAIOTCS
HEMOHATBIMH U HEM3YYCHHBIMH, - SBICHUH CTHXHUHHO-IUATEKTHYECKHX. JI0 CHX MOp M3y4aauCh TOJBKO SBICHHS,
KOTOpBIC BBIPAXalOT (hOPMAITBHO-TOTHIECKAE OTHOIICHHS, BO BCSAKOM CIydae YKIAJbIBAIOTCS B PaMKH STHX
OTHOIUEHHH, SIBJICHHs, TAK CKa3aTh, ILIOCKOCTHBIC, OAHOMEPHbIE U OJHOTOHHBIE, PHCYIOIINE CTATUKY MpEeaMeTa H
4y’K/Ible CTAHOBJICHHIO M aMOMBAJIEHTHOCTH. MEKy TEM B SBICHUAX HAPOIHO-CMEXOBOH KyJbTyphl Mbl HAXOJUM
HMMEHHO JHANEKTUKY B 00pa3Hoii hopme.

OtpunaHne B HapoOJHO-NPA3IHMYHBIX 00pa3ax HUKOIZA HE HOCHT abCTPAKTHOTO, JIOTMYECKOTo Xapakrtepa. OHO
Becerzia 00pa3Ho, HAIJISHO, OLIYTUMO. 3a OTPUIIAHUEM CTOMT BOBCE HE HHUYTO, a CBOEIO poja oOpaTHbIN Mpeamer,
W3HAHKA, N3HAHKA OTPUIIAEMOT0 TIPEIMETa, KapHaBaIbHOE HA000POT.

U camas LEpKOBHas (bopMa (muereTHas W OJIHOCTOpOHHe—XBaJ'Ie6Haﬂ) CHMXKACTCs, BOBJICKACTCSI B IIOTOK XBaJIbI-
6pal—m, OTpa)Ka}OH_[I/lﬁ NPOTUBOPEYNBOE CTAHOBJIICHUE MUpaA.
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The human/world relation at the festive-popular and banquet imagery

In chapter 3, about the festive-popular forms and images in Rabelais’s novel,

Mikhail Bakhtin, on the one hand, refuses the one-sidedness of Hegelian negation
(i.e., refuses the given, ready reality), as he considers it to be abstract. On the other
hand, he points out how the festive-popular images represent life in its contradictory
ambivalence, negating the old in order to create the new:

There is no pure abstract negation in the popular-festive system of images;

it tends to embrace both poles of becoming in their contradiction and
unity (Bakhtin, 1984b, p. 203, emphasis added).’!

All the episodes we have discussed in this chapter, as well as the
individual scenes of battles, fights, beatings, the uncrowning of people
and objects (for instance, the bells) are presented by Rabelais in the

popular-festive carnival spirit. Therefore, all the episodes are ambivalent:

destruction and uncrowning are related to birth and renewal. The death
of the old is linked with regeneration; all the images are connected with
the contradictory oneness of the dying and reborn world (Bakhtin, 1984b,
p. 217, emphasis added).?

In the previous section, the visual character of Hegelian dialectics (addressed

later in this paper) was demonstrated, according to Rabelais’s cosmovision. In the
aforementioned excerpt, the contradictory oneness is affirmed (negation and affirmation)
of this system of images.

Hegelian phenomenology is present at the banquet images discussed by M. Bakhtin;

they materialize the phenomenological relation between man and the world, between
the I and the object, between self-consciousness and the other.

31

Eating and drinking are one of the most significant manifestations of
the grotesque body. The distinctive character of this body is its open
unfinished nature, its interaction with the world. These traits are most
fully and concretely revealed in the act of eating; the body transgresses
here its own limits: it swallows, devours, rends the world apart, is
enriched and grows at the world’s expense. The encounter of man with
the world, which takes place inside the open, biting, rending, chewing

B HapoaHO-npazOnuyHol cucmeme 06pazo6 HET YHCTOr0, abCTPAKTHOro OTpHuanms. O6passl 3T0i CHCTEME CTPEMSITCS
3aXBaTUTh 00a NOIIOCA CMAHOBICHUSL 6 UX NPOTUBOPEYUBOM €JUHCTBE.

Bce pasobOpanHble HAMH O CHX MOP MH30/bI U OTAENBHBIE 00pa3bl, BCe CLEHBI OUTB, Apak, MOOOEB, OCMESHHUIA,
pa3BeH4YaHM Kak Jitojiel (IpeJcTaBuTeNel cTapoil BlIacTH U CTapoi MpaBibl) Tak U BelleH (Harnpumep, KOJIOKOJIOB).
O6p360TaHBI ¥ CTHIH30BaHk! Pabiie B HapOgHO-TIpa3THUYHOM KapHaBaJIbHOM IyX€. HO3TOMy BCE OHU aMOMBAJICHTHBI:
YHHUTOKEHHE U Pa3BEHYAHHE CBS3AHO C BO3POXKICHHEM M OOHOBICHHEM, CMEPTh CTapOro CBSA3AHO C POXKIACHHEM
HOBOTO; BCE o6pa3m OTHECCHBI K IIPOTUBOPEUYNUBOMY €IUHCTBY YMHUPAIOLIETO U POKAAIOIIETOCS MUpa.
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mouth, is one of the most ancient, and most important objects of human
thought and imagery. Here man tastes the world, introduces it into his
body. makes it part of himself. Man’s awakening consciousness could
not but concentrate on this moment, could not help borrowing from it a

number of substantial images determining its interrelation with the world.
Man’s encounter with the world in the act of eating is joyful, triumphant;

he triumphs over the world, devours it without being devoured himself.
The limits between man and the world are erased, to man’s advantage.
(Bakhtin, 1984b, p. 281 emphasis added).>

Mikhail Bakhtin sees, at the banquet imagery of popular culture, the dialectical

association of man with the world, in which man triumphs, absorbs and is enriched
by incorporating the other. It is relevant to underscore the “unfinished” nature of this
relation with the world and the emergence of human consciousness upon the encounter
with the world as one of its moments or aspects.

This encounter of man with the world through food is completed in the collective

work:

If food is separated from work and conceived as part of a private way of

life, then nothing remains of the old images: man’s encounter with the
world and tasting the world, the open mouth, the relation of food and
speech, the gay truth. Nothing is left but a series of artificial, meaningless

metaphors. The original system of images symbolized the working
people, continuing to conquer life and food through struggle and labor

and to absorb only that part of the world that has been conquered and

mastered. In such a system the banquet images preserve their initial
meaning: their universalism, their essential relation to life, death,
struggle, triumph, and regeneration. This is why banquet imagery went
on living in the creative life of the people (Bakhtin, 1984b, p. 281-282,
emphasis added).>

Ena u nuthe - OfHO M3 BAXHEHIINX MNPOSBICHWH JKH3HH IPOTECKHOTO Tena. OCOOEHHOCTH ITOTO Tena - ero
OTKPBITOCTh, HE3aBEPIIEHHOCTD, €I0 B3aUMOJCHCTBHE C MUPOM. DTH OCOOCHHOCTH B AKT€ €J1bl IPOSIBIISIOTCS C HOJIHOM
HariisiTHOCTBIO M KOHKPETHOCTBIO: TEJIO BBIXOJMT 3/IECh 3a €ro IpaHHIlbl, OHO TJIOTACT, IOTJIOIIACT, TEP3acT MHUP,
BOupaer ero B ceds, oboramaercss U pactér 3a ero cuér. [Ipoucxoasimas B pasuHyToM. I'peI3yineM, Tep3aromeM u
HKYIOIIEM PTY 6CIpeda 4enogeKa ¢ MUpom SBIACTCS OHUM U3 APEBHEHIINX M BXHEHIINX CIOXKETOB YETOBEUECKOM
MBICIIH M 00pa3a. 31ech 4el0BeK BKYIIAET MU, OIIyIIAET BKYC MHUpA, BBOJHUT €r0 B CBOE TEJIO, JENACT €ro YacThio
cebs1 camoro. TTpoOysx/aroleecs CO3HAHNE YeT0BEKa HE MOTJIO HE COCPEIOTOYNTHCA HAa STOM MOMEHTE, HE MOTJIO
HE M3BJICKaTh M3 HEro psAna O4Y€Hb psAAa OY€Hb CYIIECTBEHHbIX 06pa303, OIIPENCIIAIOIMNUX B3aUMOOTHOILIICHHUE
MEXJTy 4eTIOBEKOM U MUPOM. Dma écmpeua ¢ MUpom 6 akme eobl Oblia padocmuoil u aukyloujel. 31ech uenosex
mopoicecmeoesall Hao Mupom, OH MOTJIOLIAJI €T0, a HE €T0 IMOTJIOLIAJIN; IPaHULa MEKIY Y€TIOBEKOM U MUPOM CTUpaJIach
3/1€Ch B TIOJIOKUTEIBHOM JUISI YEJIOBEKA CMBICTIE.

Ecnu oTopBaTth ey OT Tpy/a, 3aBeplIeHHEeM KOTOPOro OHa OblIa, M BOCHPUHMMATh €€ KaK 4aCTHO-OBITOBOE SIBJICHUE,
TO OT 0OPa30B BCTPEUH UeII0OBEKA C MHPOM, BKYLICHHUS MUPA, Pa3UHYTOTO PTa, OT CYLIECTBEHHOM! CBS3M €/IbI CO CTIOBOM
B BECEII0i HCTHHOI HUYEro He 0CTa8TCs, KpOME Psiia HATAHYTHIX U oOeccMbIceHHbIX MeTadop. Ho B cucteme 06pason
mpyosauje2oca Hapooa, TPOJOIDKAIONIETO 3aBOSBBIBATh CBOIO JKM3HB M €y B TPYAOBOH O0pbbe, Mpomomkaomero
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Human labor exerts a transforming action in the given natural reality; through
work, human beings suppress the initial opposition between themselves and the world,
and “humanize” the world, making it part of themselves. In Rabelais’s system of
images, work is completed at the banquet imagery, when people become aware of
their transforming activity that blurs the boundaries between human beings and the
world, and they enjoy the result of such work. Bakhtin has a quite optimistic view of
human becoming in popular culture, which also seems to be a point of contact with the
progressive, ascending, evolving character of Hegelian dialectics.

Negation and time in Georg Hegel’s dialectics

The comprehension of time, of ambivalence, of inconclusiveness, of the historical
body and of the human/world relation at the festive-popular and banquet imagery in
Frangois Rabelais’s novel and in M. Bakhtin’s text on it becomes deeper and more
understandable when placed in dialogical relations with Georg Hegel’s philosophical
system or “‘system of science”. Such system is composed by two parts:

1) The first one is The Phenomenology of Spirit (Hegel, 2018) centered on
phenomenological dialectics of human existence that is realized through
the consciousness (Bewusstsein) / self-consciousness (Selbstbewusstsein)
opposition. Such oppositional experience is the human being understood
as a negating act in time, i.e., the given being (Sein), static, natural, equal
with itself (A=A) by means of the negating act (7un) of the human being,
sublated (vanishing/preserving) dialectically (not-A) towards the revealed
being (Begriff — concept);

2) The second part is The Science of Logic I, II and III (Hegel, 2016[1932],
2017[1813],2017[1816]) which is the ontology* of “Being as such” (Kojéve,
1980, p. 215) with the object “thinking as such” (Hegel, 2015a, p. 41) “freed

NO2NOWAMb MOILKO 3A60€6AHHYIO, OCUTNEHHYIO YACMb Mupd, - THPIICCTBEHHBIE 00pasbl IPOJIOJKAIOT COXPAHATH
CBOE BaXKHOE 3HAUEHHUE, CBOIl YHHBEPCAIN3M, CBOIO CYIIECTBEHHYIO CBS3b C JKM3HBIO, CMEPTBIO, 00pB00ii, modenoi,
TOPKECTBOM, BO3poxaeHHeM. ITo3ToMy 06pasbl 3TH M MPOJOJIKAIIH KHTh B CBOEM YHUBEPCAJIBHOM 3HAYEHHH BO BCEX
001acTAX HAPOJXHOTO TBOPYECTBA.

3 Designated as such in HEGEL, G. W. F. The Science of Logic. Cambridge: Cambridge University Press, 2015a.

% Inthe Encyclopedia of the Philosophical Sciences, Hegel defines ontology as “the doctrine of the abstract characteristics
of Being” (2015b, p. 29). The “Being” (from the German Sein) is a natural, static, eternal or nontemporal being, i.e., it
exists in an eternal identity in itself and it is the object of thinking and the theme of Logic. The Being (Sein) is the first
element that constitutes the Spirit (Geist), which is dialectical or trinitarian.

Science reveals the being or the object in interaction with the subject of knowledge, as it “never attains this autonomous
real” (Kojéve, 1980, p. 177), but “Subject that knows the object, or, what is the same thing, the Object known by the
Subject (Kojéve, 1980, p. 174). G. Hegel states, in the introduction of The Phenomenology of Spirit: “However,
if we designate the essence, or the in-itself of the object, as the concept, and in contrast understand by object the
concept insofar as it is object, or insofar as it is for an other, then the examining consists in our seeing whether the
object corresponds to its concept. One clearly sees that both are the same, but what is essential throughout the whole
investigation is to hold fast to this, that both of these moments, concept and object, being-for-an-other and being-in-
itself, themselves fall within the knowing that we are investigating [...]” (Hegel, 2018, p. 56, emphasis in the original).
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from all sensuous concretion” (Hegel, 2015a, p. 37)*" and adapted to or
identified with the external world, i.e., “the structure of thought, therefore,
is determined by the structure of the Being that it reveals” (Kojéve, 1980, p.
170). Thus, logical thought is dialectical, as the Being it reveals is dialectical
(implying a constitutive element which is negative or negating).

In the forewords of the first edition (1817) and the second edition (1827) of the
Encyclopedia of the Philosophical Sciences (2015b), G. Hegel reaffirms the importance
of identity (A=A) as a principle of speculative philosophy and defends the intelligence
or rational knowledge as an attribute that gives dignity to human beings.

In The Science of Logic I: The doctrine of Being (Hegel, 2015a), historical time and
negation are traits that form Hegelian dialectics, according to which “becoming” is the
unit of movement and contradictory balance (unifies in itself what contradicts itself in
itself) with two directions: “The one is ceasing-to-be; being passes over into nothing,
but nothing is just as much the opposite of itself, the passing-over into being, coming-
to-be. This coming-to-be is the other direction; nothing goes over into being [...]”
(Hegel, 2015, p. 80-81). This movement between ceasing-to-be/coming-to-be occurs
through what Hegel names “sublating”, a contradictory unit, vanishing/preserving.
Addressing the finitude of things, G. Hegel concludes that “the being as such of finite
things is to have the germ of this transgression in their in-itselfness: the hour of their
birth is the hour of their death” (Hegel, 2015a, p. 101). It is the historical movement
of mankind, not satisfied with repeating the given, the natural life. Nor does it negate
the past altogether, i.e., humanity evolves by preserving and transforming the past.

In the last pages of The Phenomenology of Spirit (2018), Georg Hegel concludes
that “time” and its correlate “evolution” point to an endless movement of transformation,
stating that the spirit (Geist) — the collective human being or human spirit with
actions “propagated through History” (Kojéve, 1980, p. 257), integrated in society,
acknowledged by other humans — is only manifested in time:

Time thus appears as the destiny and necessity of the spirit that is not
yet completed within itself. — It appears as the necessity to enrich the
participation self-consciousness has in consciousness and to set into
motion the immediacy of the in-itself (Hegel, 2018, p. 462, emphasis
in the original).

In Hegelian phenomenology, self-consciousness (Selbstbewusstsein) is the human
being referring to himself as to an object, and this occurs when reality is reached through
activity, i.e., “one can truly create only by negating the given” (Kojéve, 1980, p. 223),
and after each creating phase, one becomes conscious of what one created, i.e., of what
one is, after having become. Such activity makes men recognize themselves as true

3 In the Encyclopedia of the Philosophical Sciences, G. Hegel defines content or object of Logic as “the science of
thought and of its laws and characteristic forms” (2015b, p. 12).
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and real: “[...] the individual cannot know what /e is prior to having brought himself
to actuality through action” (Hegel, 2018, p. 218).

Kojéve identifies such activity in the transforming work of reality — the technique —
and in the struggle that creates the social, political and historical world. Human beings
are the transforming activity of natural reality into a created human reality. When relating
to things that are external, they realize that this world of things is, in fact, a product
of their knowledge, i.e., by distancing themselves from the experience of an objective
world, they find themselves as beings that act in order to understand the world, and
constitute themselves as self-conscious subjects. Kojéve (1980, p. 3) states that there is
a circularity here, as “‘the knowing subject’ ‘loses’ himself in the object that is known”.
Self-consciousness has domain over the opposition between self-certainty and object,
but now the object for itself is self-certainty, knowledge.

By introducing G. Hegel’s The Phenomenology of Spirit, understood as the science
of the experience of consciousness, Alexandre Kojéve (1980) comments that the human
“I” is distinguished from the animal “I” through desire realized in time:

This I will not, like the animal “I,” be “identity” or equality to itself,
but “negating-negativity.” In other words, the very being of this I will
be becoming and the universal form of this being will not be space, but
time. Therefore, its continuation in existence will signify for this I: “not
to be what it is (as static and given being, as natural being, as ‘innate
character’) and to be (that is, to become) what it is not.” Thus, this I
will be its own product: it will be (in the future) what it has become by
negation (in the present) of what it was (in the past), this negation being
accomplished with a view to what it will become (Kojéve, 1980, p. 5).

The human being is not a static being defined by equality with himself in the
natural world, but he is a restlessness realized in time — he is a becoming. Time here
has a historical restless character.

Another aspect that differentiates man from animal is the people: a “man who
recognizes another man or is recognized by him” (Kojéve, 1980, p. 9). According to G.
Hegel, the human being as self-consciousness and historical existence is only realized
through people organized in a State.

In the life of a people, the concept of the actualization of selfconscious
reason has in fact its consummate reality, namely, where in the self-
sufficiency of the other, each intuits its complete unity with the other
(Hegel, 2018, p. 205, emphasis added).
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As the actual substance, it is a people, and as actual consciousness, it is

the citizens of the nation.

This consciousness has its essence in simple spirit, and its certainty of

itself'in the actuality of this spirit, in the whole people, and it immediately

therein has its #ruth. But it does not have its truth in something which
is not actual; it

has it in a spirit which exists and is validly in force (Hegel, 2018, p. 257,
italics in the original. Emphasis added).

Self-conscious human being (Selbstbewusstsein) of Spirit (Geist) is only brought
to actuality in the life of people through the union with other human beings, in the
belonging to all mankind (Geis?), i.e., in the union between the particularity of each
person and the universality of all mankind.

Time and ambivalence materialized in the images of the grotesque body and of the
people in M. Bakhtin, on the one hand, resume the concepts of becoming or historical
time and of people (Geist) in Hegelian phenomenology and, on the other hand, transform
such concepts by placing them on a material and bodily level, as G. Hegel locates time
in the constitution of human consciousness and not in the body. Kojéve (2014 [1947],
p- 292) affirms that

[...] in Phenomenology, man is addressed, but with an abstraction of the
world. Man is abstract, unreal. In other words, the external consciousness
is addressed without addressing the object to which such consciousness
refers. Therefore, it is not the real consciousness, but the abstract notion
of consciousness. That means the ideal possibilities of consciousness
are addressed, i.e., the ideal existential social, political types, not the
concrete manner through which such types are realized in history [...]*.

After The Phenomenology of Spirit, Hegel proposes to define “Logic”, which, as
already indicated above, is the science whose object is “determinations of thought”
or “thinking in general” or “thinking and the rules of thinking” or “thinking as such”
(2015a, p. 13,24,41) “freed from all sensuous concretion” (2015a, p. 37). Such thinking
“must adapt itself to its matter” (2015a, p. 24): the external world.

Alexandre Kojéve (1980) addresses the passage of “Phenomenology” to “Logic” in
the following terms: “Phenomenology” is the opposition or “difference” (Unterschied)
between subject and object, between concept and reality, between consciousness

3% In Portuguese: “[...] na Fenomenologia, fala-se do homem, mas fazendo abstra¢do do mundo. Fala-se do homem

abstrato, irreal. Ou seja, fala-se da consciéncia-exterior sem falar do objeto coisa ao qual essa consciéncia se refere.
Logo, fala-se ndo da consciéncia real, mas da nogdo abstrata de consciéncia. Quer dizer que se fala das possibilidades
ideais da consciéncia, isto é, dos tipos ideais existenciais, sociais e politicos, e ndo da maneira concreta como esses
tipos se realizam na historia [...]”.

T.N. Some courses presented in the Portuguese version are different from the ones in the English version (Kojéve,
2018).
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(Bewusstsein) and self-consciousness (Se/bstbewusstsein), between thought and reality,
whereas “Logic” contains the identity or the coincidence with such terms. In the final
chapter of The Phenomenology of Spirit, Georg Hegel contrasts “Phenomenology”
with “Science”:

However much in the phenomenology of spirit, each moment is both
the difference between knowing and truth and the movement in which
that difference sublates itself, nonetheless science does not, in contrast,
contain this difference and its sublation. Rather, as the moment has the
form of the concept, it unites the objective form of truth and that of the
knowing self into an immediate unity (Hegel, 2018, p. 465).

In other words, “the dialectic of the subject and Object, which is effected inside
of the Subject and is described in Phenomenology, is meaningful only if one supposes
the existence [...] of an Object external to and independent of the Subject” (Kojéve,
1980, p. 152). Contrary to “Subjective Idealism” (Hegel, 2015b, p. 41), which does
not conceive a reality independent from knowledge®, in “Phenomenology” this real
distinction between man (Selbstbewusstsein understood as negating action of a given
being and, therefore, time, Zeif) and the nontemporal natural world or the given being
(Sein), revealed by the concept, is responsible for realism in Hegel’s system.

According to Hegel, in the metaphysical tradition of the antique world, such world
and its elements are realities that are thought or elevated to forms of thinking, i.e.,
they are interiorized. The foundation of this thought world or the way to apprehend
it is dialectics: “transcending the concrete immediate, in determining and parting it”
(Hegel, 2015a, p. 26), and this occurs through the contradiction — “the elevation of
reason above the restrictions of the understanding and the dissolution of them” (Hegel,
2015a, p. 26). The method of logical science is the dialectics that coincides with its
object and content. Hegel equates the speculative to the dialectic: “grasping opposites
in their unity, or the positive in the negative” (Hegels, 2015a, p. 35); such opposition
makes content move progressively.

Whereas Georg Hegel proposes to reflect on human consciousness towards self-
consciousness, Mikhail Bakhtin’s work addresses a real type of consciousness that
was formed in the Middle Ages and in the Renaissance, in historically situated social
and political conditions: popular consciousness formed by negating or subverting the
official medieval feudal and religious order.

¥ In the Encyclopedia of the Philosophical Sciences, Georg Hegel evaluates that Immanuel Kant (1724-1804), one of the

most cited philosophers in his works, is a subjective idealist: “the Kantian Criticism presents that ‘common’ type of
idealism known as Subjective Idealism. It asks no questions about the meaning or scope of the categories, but simply
considers the abstract form of subjectivity and objectivity, and that even in such a partial way that the former aspect,
that of subjectivity, is retained as a final and purely affirmative term of thought” (Hegel, 2015b, p. 41). Georg Hegel
considers that his philosophical system is realistic, when he conceives dialectics between subject and object, in which
the independence of an external object is presupposed, and that is ratified by Alexandre Kojéve’s interpretation of
Hegel’s Phenomenology.
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The banquet imagery presented above acquires new layers of meaning when
compared to the relation between self-consciousness and the other (or self-sufficient
object) in Hegelian phenomenology:

Self-consciousness is therefore only certain of itself through the sublating
of this other, which, to itself, exhibits itself as selfsufficient life. Self-
consciousness is desire. Certain of the nullity of this other, it posits for

itself this nullity as its truth, it destroys the self-sufficient object, and
it as a result gives itself the certainty of itself as true certainty, as the
sort of certainty which, to itself, has come to be in an objective manner.
However, in this satisfaction it learns from experience about the self-
sufficiency of its object. Desire and the certainty of itself achieved in its

satisfaction are conditioned by the object, for the certainty is through

the sublating of this other. For this sublating even to be, there must be

this other (Hegel, 2018, p. 107, italics in the original, emphasis added).

Self-consciousness is the desire that experiments with the other as a self-sufficient
object and assimilates it, making it self-consciousness. Such other is in necessary
association with consciousness, i.¢., both are in an essential reciprocal relation, defining
themselves in such relation. Such act of sublating — transforming and preserving the
other or vanishing/preserving — is materialized at the banquet imagery of grotesque
realism, as proposed by Mikhail Bakhtin. Hunger, eating and devouring are actions
that aim at realizing desire by means of incorporating the world. Alexandre Kojéve
comments on the realization of desire with the example of food:

Now, what is Desire — one need only think of the desire called “hunger”
— but the desire to transform the contemplated thing by an action, to
overcome it in its being that is unrelated to mine and independent of me,
to negate it in its independence, and to assimilate it to myself, to make
it mine, to absorb it in and by my I? For Self-Consciousness, and hence
philosophy, to exist, then, there must be in Man not only positive, passive
contemplation, which merely reveals being, but also negating Desire,
and hence Action that transforms the given being. The human I must
be an 1 of Desire — that is, an active 1, a negating 1, an I that transforms
Being and creates a new being by destroying the given being (Kojéve,
1980, p. 37-38).

Through desire, human beings overcome the contemplative consciousness that is
detained in a passive way before an object which is motionless, equal to itself, becoming
self-conscious by means of the “desire of human beings”. Desire is a void (presence of
an absence), a negating action which transforms the given being into a created being,

Alfa, Sdo Paulo, v.69, €19810, 2025 19



before which man transforms himself when he is assimilated into this given being,
which is motionless and equal to itself.

Conclusions

According to what has been discussed in this paper, the images of grotesque realism
are composed of the simultaneity of negating the old and affirming the new, death and
birth, combined with Hegel’s concept of becoming, but nonetheless distancing from
it because of its obvious, visual, tangible, bodily character. The grotesque body in F.
Rabelais, conceptualized by M. Bakhtin, is a historical restless body, i.e., this concept
of body is inspired by the historical and progressive time formulated by Georg Hegel
and commented by Alexandre Kojéve. Thus, Mikhail Bakhtin finds that the images of
grotesque realism debase Hegelian dialects and take it to a material level.

Another important argument of Mikhail Bakhtin’s historical approach is to
demonstrate that the grotesque image in F. Rabelais comes from the comic culture
and from laughter, which negates the official, established, stable reality, conceived by
a human being in constant transformation of himself in time. In Hegelian dialectics, the
human active and creative consciousness overcomes the consciousness that contemplates
the other (self-sufficient object) through desire. In grotesque realism, laughter has a
central role in the historical movement of mankind, as laughter is not contemplative,
but an action of subverting the official culture through which people are placed as
protagonistic agents of history.

Finally, Mikhail Bakhtin’s philosophical anthropology is not restricted to the texts
Towards a philosophy of the act (Bakhtin, 1993b) and Author and Hero in Aesthetic
Activity (In: Bakhtin, 1990). It is the basis of all Bakhtinian theory on the novel and on
Frangois Rabelais’s work through the concepts of ambivalence (presence of both poles
of transformation), of inconclusiveness or “unfinished metamorphosis” (materialized in
the grotesque festive-popular images) and “concrete, and realistic historic awareness”.
The comparison of these concepts with Georg Hegel’s dialectics allowed for, on the
one hand, better understanding the historicity, the dynamicity and the creative character
of the popular culture in the Middle Ages and in the Renaissance present in Frangois
Rabelais’s work and analyzed by Mikhail Bakhtin. On the other hand, it allowed for
perceiving an image of human being in his ambivalent becoming, in an unfinished
existence and among other human beings (Geist, people), as, only by being recognized
by his peers, human beings realize their singular and sociohistorical existence.

Translated into English by Raquel D. Elboux Couto Nunes
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GRILLO, Sheila Vieira de Camargo. A dialética hegeliana no livro de Mikhail Bakhtin sobre
Frangois Rabelais. Alfa, Sdo Paulo, v. 69, 2025.

= RESUMO: O objetivo deste artigo é mostrar que os principios da ambivaléncia e da
inconclusibilidade da cultura popular do riso, da agdo do povo na Idade Média, do corpo
historico e da relagdo ser humano/mundo no banquete festivo-popular presentes no livro A
obra de Francois Rabelais e a cultura popular na Idade Média e no Renascimento (1965) e
no texto “Rabelais e Gégol (A arte da palavra e a cultura comica popular)” (1940, 1970)
foram desenvolvidos, entre outras abordagens, a luz da dialética hegeliana. De cardter
bibliografico, a metodologia desta pesquisa se constituiu dos seguintes passos: a busca por
declaragoes do proprio Bakhtin e de estudiosos de sua obra a respeito da pertinéncia da
dialética como origem do conceito de ambivaléncia e de outras categorias do livro de M.
Bakhtin sobre F. Rabelais; a leitura e a identificagdo dos principios da fenomenologia e da
dialética nos textos de Georg Hegel e de seus comentadores; a identificagdo das categorias
do livro de M. Bakhtin sobre F. Rabelais desenvolvidas mediante a dialética hegeliana, por
fim, a determinagdo dos desdobramentos e avancgos da teoria bakhtiniana em rela¢do ao
filosofo alemdo. Os resultados apontaram que as imagens do realismo grotesco se filiam, por
um lado, ao conceito de devir hegeliano, mas, por outro, se distanciam deste por seu cardter

imagético, visual, palpavel, corporal.

= PALAVRAS-CHAVE: Dialética; Ambivaléncia; Georg Hegel; Mikhail Bakhtin.

Data Availability Statement

All datasets supporting the findings of this study have been published within the article
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