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The World Disenchanted, and
the Return of Gods and Demons

ALKIS KONTOS

History never confesses, not even her lost illusions, but neither does she
dream of them again.
— Maurice Merleau-Ponty

‘Tell the emperor that my hall has fallen to the ground. Phoibos [Apollo] no
longer has his house nor his mantic bay nor his prophetic spring; the water has
dried up.’ This is the Delphic Oracle’s response, one of its final utterances, to
Emperor Julian’s envoy.' After along, supreme reign, the god of light disappears;
ruins, desiccation, and silence follow. The temple is now an empty shell.

In a totally different time and place, Albert Camus affirms life against death,
mortals against gods. Sisyphus and Prometheus are his mythic protagonists.
With evocative lyricism Camus issues ‘a lucid invitation to live and to create, in
the midst of the desert.’® With Pindar, he urges the human soul: ‘[D]o not
aspire to immortal life but exhaust the limits of the possible.” Facing the brutal
fact of mortality under empty, silent skies should give birth to rebellion, not
despair. Awareness of the absurd and its ensuing consciousness render the
rebellious mortal life challenging and preferable to the amorphous infinity of
immortality.

Between the lamenting god of the Delphic Oracle and Camus stands the mad
genius with his dancing Zarathustra; Nietzsche proclaims the violent death of
- 7
For Maria del Pilar who knows of paradoxes and understands Lorca’s verse: ‘Aunque sepa
los caminos/ Yo nunca llegaré a Cérdoba’ (Though I know all the roads/ I may notreach
Cordoba).

Thanks are due to Pia Christina and Simone Tamar for their help in the preparation of
this manuscript, and, of course, for being constant sources of enchantment.
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God and our utter desolation; then Turin, 188q: a horse, a tearful embrace, the
darkness of the mind.*

The oracular, sorrowful pronouncement of the passing of an era and its
nostalgia for the past on the one hand; Camus’s resilient, measured celebration
and courageous determination on the other; against the fragmented, shattered
horizons of modern existence, the deafening echo of Nietzsche’s prophetic
word, full of horror, pronouncing on our totally transfigured historical existence
and on the struggle of our unborn future hour. Paradoxes and antinomies, the
agony and splendour of the human spirit in the vast landscape of our modern
wasteland.?

These paradoxes and antinomies constitute the substance of Weber’s idea of
disenchantment. The Oracle and Camus are tentative boundaries, the contours
within which Weber’s articulation of the struggle of modernity can become
audible: threnodies and heroics; the desperate and valiant labour to tame
Nietzsche’s word; they provide the architectonic structure for my treatment of
the Weberian theme of disenchantment.

I shall argue the significance of disenchantment; I declare the dialectics of
enchantment/disenchantment/re-enchantment to be the normative concep-
tual ground upon which our understanding of Weber’s philosophy of history
and ontological postulate rest; Weber’s elaboration of the dialectics of the
disenchantment of the world and his claim that re-enchantment is surfacing
again are not signs of a confused mind;® there are complex polarities inherent
in the historicity of the human condition, in the encounter and confrontation
of ontology and culture, ontology and politics. I shall argue that neither
contradiction nor confusion exists here. The modern human predicament is
complex and paradoxical. But let me commence my argument from its logical
starting point: conceptual categories and the dialectics of the Weberian cosmos.

I. THE WORLD ENCHANTED

In the beginning, in the pristine hour of the youth of the world, the world was
enchanted. In Weber’s sense, the world was conceived as inhabited and guided
by divine spirits whose powers were mediated and negotiated through rituals
and sacrifices. The world was a place of mystery and wonderment; human
activity and calculation, creativity and enérgy, knowledge and practice could
not, nor were they presumed able to, either prevail over the world or exhaust its
mystery. The world, Nature, stood before the mortals as inexhaustible, mysteri-
ous, imbued with spirits, unconquerable. Human survival and comfort did not
imply the possibility or desirability of omnipotence. Effective, efficient human
action did not warrant it.

Supplied by The British Library - "The world's knowledge"
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The World Disenchanted 225

The world stood before its ancient inhabitants neither as a hostile territory
nor as a gentle, idyllic, hospitable garden. Calculation, effort and energy were
called forth. The primitive, ancient ancestors of ours had to make choices,
practical decisions; taxing, demanding options were exercised by them. But they
did not think of themselves as masters or sole inhabitants of the earth. The
world was cohabited with other creatures, spirits, forces. A multiple, complex,
labyrinthine web unfolded before the eye of the primitive human mind.

Effective, practical mastery of the vital contours of the world meant contin-
uous ritualistic interaction with the spirits of the world, that mysterious other
dimension beyond mere matter, beyond the visible. The order and logic of the
world, of the cosmos as a whole, could not be treated as the subject of a
complete, exhaustive comprehension. No human calculation, method, practice,
or imagining aimed at, or was believed capable of, performing such a task. The
world in its vastness and complexity remained immune to full penetration by
the human mind. Yet the human mind was neither demoralized nor frustrated
by this. Weber most forcefully argues that primitives knew all they needed to
know about the world. He tells us that modernity does not yield greater
knowledge of the world than that of past epochs. He states:

Does it mean that we, today ... have a greater knowledge of the conditions
of life under which we exist than has an American Indian or a Hottentot?
Hardly. Unless he is a physicist, one who rides on the street-car has no idea
how the car happened to get into motion ... {H]e knows nothing about what
it takes to produce such a car so that it can move. The savage knows
incomparably more about his tools.

Weber concludes:

The savage knows what he does in order to get his daily food and which
institutions serve him in this pursuit. The increasing intellectualization and
rationalization do o, therefore, indicate an increased and general knowl-
edge of the conditions under which one lives.?

It was not human inadequacy that militated against the penetration of the
secrets of the world, nor was it the natural massiveness and solidity of the world
that rendered it inexhaustible and impenetrable. It was the spiritual dimension
of the world, its enchanted, magical quality that rendered it infinite, not
amenable to complete calculability; spirit could not be quantified; it permitted
and invited mythologization.

With the idea of enchantment, Weber introduces, in a rudimentary and
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fundamentally primordial sense, the spiritual, inexhaustible nature of human
existence. With the spirits of the primitive world, the mysterious and incalcul-
able enter the cosmos as vital features of it. The idea of enchantment is
simultaneously anthropologically-historically specific and metaphorical. The term
is rooted in the archaic, magical origins of religion. The characteristics of the
anthropologically-historically specific idea of an enchanted world are: mystery
and a plurality of spirits.8 It is from these features that Weber will later on
enunciate his critique of the modern disenchanted world; he will decry the loss
of these features; a routinized, conformist, calculable universal emerges; no
mystery, no spirits, no wonderment; a demythified world is fabricated.

Weber’s treatment of enchantment in its concrete anthropological-historical
mode, magical primitiveness, insists on the presence of features such as plurality
of spirits, magic, mystery. Yet the qualitative appropriation of their meaning, the
awareness of their implication and significance, could only take place, if atall,
at an embryonic level at that most pristine moment of human existence. The
awareness of the deeper meaning of enchantment emerges ata later historical
time. The primitive is not conscious of the metaphysical and existential impor-
tance of the meaning of enchantment. When Weber speaks of the primitive
world as an enchanted place, he treats it in contradistinction to the modern
world, a disenchanted world: a despiritualized and despirited world devoid of
meaning; a mechanical, dispassionate world, the world of modern existence.

The enchanted world of the primitive is not Weber’s prototype of enchant-
ment, however. The full meaning of enchantment is not developed under
primitive conditions. The image of the world as an enchanted place, the belief
in divine spirits, spirituality, and mystery come to acquire a deeper and more
significant meaning when they correspond to a consciousness imbued with
moral complexity. This developmental moral trajectory of consciousness is
clearly present during the intellectual growth of classical Greece. At this historic
juncture an intellectual and cultural sophistication emerged which accentuated
consciousness. The choice between gods and demons became simultaneously a
more theoretically lucid and ethically conscious choice than in earlier primitive
times.?

Simply stated, Weber must claim that the progressive emergence and growth
of rationality is the very process of disenchantment and that at the same time
this process yields a sharpened awareness of the meaning of enchantment. The
process of disenchantment will ultimately, of course, sweep away enchantment
and its heightened awareness, but not for ever. Enchantment and disenchant-
ment are not static over the immense span of historical time, yet they are always
differentiated — enchantment: mystery, wonderment, polytheism (actual or meta-
phoric); disenchantment: their absence and the emergence of meaninglessness.

Supplied by The British Library - "The world's knowledge"
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The World Disenchanted 227

Weber’s position, stated simply and comprehensively, is as follows: the primor-
dial condition of the world, including its most primitive origins, was one of
enchantment. This implied, in a rudimentary sense, a specific image of the
world and a corresponding attitude towards life. The image and attitude of the
enchanted world stand in stark contrast to those of the disenchanted world. The
enchanted world from its primitive beginnings to later epochs of enchantment
undergoes protracted transformations and mutations. These transformations
mirror the proclivity of social life towards disenchantment. It is on the way to
disenchantment that enchantment reaches a stage where belief in divine spirits
and mystery is coupled with intellectual lucidity characteristic of conceptual
and philosophical theoria.”®

Ancient Greek polytheism and philosophical thought capture Weber’s idea
of the apogee of enchantment prior to the rise of modernity. Weber’s normative
ontological idea of enchantment takes its bearings from the axiological imper-
ative he assigns to existential and ethical choice-making, which he associates
with character formation and maturation. This creative choice-making he roots
in the tension of responsible, conscious evaluations of vital and equally legiti-
mate claims and counter claims. Plurality versus one-dimensionality constitutes
the crux of the matter. In Weber’s terminology polytheism, gods and demons,
characterizes the situation best. Conformity, monotheism, dogmatism of any
kind are anathema to Weber. Moral and intellectual atrophy ensues whenever
they prevail. Spiritual deadening, the near death of the soul, results from
routinized habitual blind ethical obedience and passivity.

Not the right choice, not the right path matter in and of themselves, but the }!
making of the right choice, the choosing of the right path; and to do so time and_s
again. This agonizing and exhilarating process is the fertile ground of human
development; it is the humanizing context, the sanctified space and mode of
the mysterious, magical moment of the appropriation of the meaning of
existence and of the creativity of the self-determined, thinking, passionate self.
This is Weber’s ontological vision. Heart and mind, passion and intelligence
unite; the soul vibrates. :

When Weber speaks of enchantment he always means a polytheistic firma-
ment. And when he idealizes and praises enchantment, the pantheon of gods
and spirits, of gods and demons, he speaks of tension: vying ultimate claims
which cannot be, once and for all, fully harmonized and resolved. They are
perennial; the constant stuff of a fully dynamic existence and meaningful life.
The primitive lives in an enchanted world because the many spirits of a magical,
mysterious cosmos exist there. The world of the ancient Greeks is an enchanted
world; polytheistic, inexhaustible, full of wonderment. But there also exists a
crystallized culture of philosophical theorizing and speculation. A conceptual
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sclf-awareness is cultivated and celebrated there. Hence a difference which leads
Weber to grant to that epoch a superior status.

This accentuated, sharpened awareness of the dialectics between an
enchanted cosmos and the individual, the self and others, which Weber attributes

" toancient Greek culture, allows him to silently bypass the world of the primitive

or savage. Though enchanted, the latter appears to be shrouded more in ritual
than illuminated by consciousness, more in instinctual sensibility than con-
science; the world of the primitive lacks the philosophical crystallization of a
fully blossomed awareness and ethos, a veritable philosophy of life and exist-
ence. For Weber, consciousness and conscience together constitute the full
meaning of the dance of an enchanted soul. And though the primitives dance
in a world of spirits they do so without the lucidity of the intellect, without the
choreography of a theoretical perspective regarding the dance of life.

I1. NATURE AND CULTURE

For Weber, the enchanted world not only reaches a certain plateau in self-per-
ception; it can also be spoken of retrospectively, from the perspective of a
disenchanted world, as the world of Nature. The enchanted world then is
treated by Weber as one in which a symbiosis, an organic unity, is struck between
humans and Nature. In an enchanted world, Nature provides a meaningful,
stabilizing foundation to existence; it moderates and gives orientation to life
activity; it secures existential satisfaction. Mental and psychological anxiety does
not prevail. Satiation and, above all, meaning reign supreme.

Human existence so embedded in the bosom of Nature is possible only when
and where Nature is imbued with the life of divine spirits. Weber’s remarks on

Nature in this context reveal a further elaboration of the substantive meaningfulness

of enchantment. It is this aspect of enchantment, naturalness, that is crucial to
Weber’s critique of the disenchanting force of science.

It is this naturalness, in contradistinction to the cultural wasteland of a
disenchanted world, that Weber wishes to stress in his reference to Abraham,
or some peasant of the past,’ who ‘died “old and satiated with life” because he
stood in the organic cycle of life; because his life, in terms of its meaning and
on the eve of his days, had given to him what life had to offer; because for him
there remained no puzzles he might wish to solve; and therefore he could have
had “enough” of life.”"* Weber compares this to the disenchanted world, its
perpetual, meaningless cultural life. This idea is expressed again when we read:
‘the peasant, like Abraham, could die “satiated with life.” The feudal landlord
and the warrior hero could do likewise. For both fulfilled a cycle of their
existence beyond which they did not reach. Each in his way could attain an
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The World Disenchanted 229

inner-worldly perfection as a result of the naive unambiguity of the substance

of his life.” Weber’s references to Abraham and peasant life, feudalism, and
warrior heroes should be interpreted as emphasizing the organic cycle of life
and its meaningfulness; this cycle constitutes an intrinsic part of the enchanted
world. This is an era after the primitive’s enchanted world. It is not so much the
biblical figure of Abraham — founder of Judaism and, of course, a believer in
monotheism ~ who is at issue. The naturalism in the references is an integral
part of the enchanted epoch of the world. It is a moment within its progressive
development. If the Abraham references were to be granted autonomy, Weber’s
insistence on the theme of polytheism, actual and metaphoric, would become
flagrantly contradictory, if not utterly incoherent.

Weber speaks of the enchanted world as an actual anthropological condition
and as a metaphor, an unagmatwc - image of human existence. He refers to three
moments of enchantment or to three enchanted worlds. The world of the
primitive, the world of peasantlife (Abraham), and the world of ancient Greece.
Weber does not treat these moments systematically, nor does he always differ-
entiate them as distinct developmental stages. Though we could cast them in a
broad historical developmental pattern, Weber distinguishes them and connects
them in a grand generalized image of the enchanted world of the past contra
the disenchanted world of modernity. The primacy given to ancient Greece
integrates the images and imagery of enchantment under the rubric of Nature,
polytheism, and myth, and stresses the significance of the intellect and con-
sciousness.

It is precisely this moment or epoch that Weber will use as a model in order
to speak of the re-enchantment of the world. Weber clearly and unequivocally
treats this moment of enchantment as the supreme mode of enchantment, as
enchantment par excellence. In the context of modernity, however, the Greek
culture of polytheism and philosophy cannot be revived in toto. Hence, Weber
alludes to transformations.

Nature is no longer the horizon upon which the humanly meaningful can be
projected. Meaning cannot be grafted upon the magical texture of Nature, for
we have lost Nature forever. Abraham and peasant life are only suggestive of
what we have lost; they are meant to expose the poverty and barren mess of our
existence, our meaningless lives. This is very much like Rousseau’s savage whose
image permits a social critique of modernity. As an actual way of life it remains
utterly inaccessible, lost in the ruins of time and the structures of a disenchanted
world. It was an ordered, finite, and meaningful cosmos. That is all that Weber
wants to convey through the references to Abraham.

In turn, the fecundity of the reference gains its richness only when placed in
the context of the other two moments or images of enchanted worlds: that of
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the primitive and that of ancient Greece. Even then the full power and
significance of the Weberian theme can be unveiled only when we bear in mind
that references to enchantment and disenchantment are references respectively
to meaningful and meaningless worlds. The comparative scrutiny to which
Weber subjects the two conceptual images moves constantly and rapidly from
the particular to the general, comprehensive, composite portraits of the two
worlds. Thus, Weber’s remarks about Abraham and peasant life should be
read only as references to a meaningful Natural cycle which sustains and
nourishes social existence. By comparison, the denatured social life of the
modern world knows no goal or boundaries; its infinite, destabjlized energy
drowns meaning.

1I1I. THE DIALECTICS OF DISENCHANTMENT

The process of disenchantment has been going on since time immemorial." It

is intrinsic to the civilizing process, the genesis of culture and the increased
complexity of social structures and life itself. Gentral to this process is the force
of rationalization; religion, science, bureaucracy and capitalism play a pivotal
role in this whole process. Weber’s treatment of the rise of capitalism and the
role played by religious doctrines in this respect is well known.'t
"’ The force behind disenchantment is rationality or, more precisely, rational-
! ization. Rationality, unlike reason, is concerned with means, not ends; it is the
__human ability to calculate, to effectively reach desired goals. It emanates from
purposive practical human activity. It is this-worldly in origin. It has infinite
applicability and an extraordinary expansiveness under certain circumstances.
‘ Indeed, it can be quite imperial. It transforms what it touches and, finally, it
. destroys the means-ends nexus. As a process, rationalization creates its own
, infinity; it transvaluates and undermines ends. It empties life of passion and the
* world of enchantment; it assaults and seeks to asphyxiate the human spirit. It
. twists, constrains, and contorts the human soul to the point of numbness.
According to Weber, rationalization can apply to a variety of human interests
or activities:

There is, for example, rationalization of mystical contemplation, that is of
an attitude which, viewed from other departments of life, is specifically
irrational, just as much as there are rationalizations of economic life, of
technique, of scientific research, of military training, of law and adminis-
tration. Furthermore, each one of these fields may be rationalized in terms
of very different ultimate values and ends, and what is rational from one
point of view may well be irrational from another.
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The World Disenchanted 231

The two major factors that contribute to the rationalization of the world and,
inevitably, to its disenchantment are religion and science. Religion disenchants
in its progressive movement towards monotheism. Since Weber takes plurality
of claims, polytheism, to be central to an enchanted world, the presence of vying
spirits is necessary in order for the individual to be exercised in the making of
crucial choices. The presence of a single god establishes, as far as ethical choices
are concerned, a monopoly, one-dimensionality: the individual is deprived of
the soul-searching process of self-discovery and self-growth. Monotheism is a
single dogma, a commandment, hence anti-enchantment, in Weber’s perspective.'®

Religion, when confronted with the irrationality of the world, is forced to
rationalize its dogma. The irrationality of the world, the fact of human
suffering, must be explained rationally; it must be made reasonable by providing
a justification for it. The brilliant essays ‘Politics as a Vocation,” ‘Science as a
Vocation,” “The Social Psychology of the World Religions,” and ‘Religious
Rejections of the World and Their Directions’ capture the dialectics of religious
beliefs and historical, existential realities. Weber states: “This problem — the
experience of the irrationality of the world — has been the driving force of all
religious evolution. The Indian doctrine of karma, Persian dualism, the doc-
trine of original sin, predestination and the deus absconditus, all these have grown
out of this experience.”” The problem of theodicy and soteriology is central
here. It is beautifully summed up by Weber as follows:

The age-old problem of theodicy consists of the very question of how it is
that a power which is said to be at once omnipotent and kind could have
created such an irrational world of undeserved suffering, unpunished injus-
tice, and hopeless stupidity. Either this power is not omnipotent or is not
kind, or, entirely different principles of compensation and reward govern
our life — principles we may interpret metaphysically, or even principles that
forever escape our comprehension.’

Theodicy is religion’s failed attempt to deal with the irrational nature of
human suffering. Irrationality is the nemesis of religion: it forces religion to
articulate its dogma more explicitly, to become progressively more deeply
entrapped in the quagmire of rationalization. Indeed, religion has only two
options: rationalization of its dogma or flight into mysticism." Human suffering
cannot be justified in rational, human terms.

It is important to realize that the spiritual dimension of life, which Weber
identifies as a fundamental feature of enchantment, is not identical to the
spiritual concerns and dogmas of formal religion and theology. Weber is
referring to a specific spiritual, moral attitude towards the world which springs
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from and discloses a certain personality, a character. Religion, instead of being
a source and a sustenance of the spiritual, in Weber’s sense, unwittingly becomes
its enemy and destroyer.

Science, religion’s secular counterpart, plays, according to Weber, an even
greater role in the drama of disenchantment.*® Science renders the world a
landscape amenable to exhaustive knowledge and, inevitably, to control. The
world is matter to be moulded and mastered. Science masters the mechanisms
of the world, the empirical realities of life. Science, by the very nature of its
activity and scope, enters into a process of progressive discovery and invention
which must and will be superseded, surpassed. This situation givesrise to a sense
of obsolescence, of futility. Weber compares scientific work to artistic creation.
Art’s achievements are permanent; they cannot be relegated to museums as
pieces of historical importance only for the expert. Art’s story is a continuous,
coherent, interconnected and interdependent development of episodes in the
drama of human existence. Obsolescence is alien to it. Each artistic achieve-
ment stands as a constant source of fascination, immune to the passage of time;
it is timeless in its meaning though born in a specific historical epoch.

Science’s achievements are by definition impermanent. An endless, infinite
chain of discoveries is the task of science; hence each discovery must be
overshadowed by yet another scientific discovery. This impermanence of the
concrete, the specific, this very flux of discoveries harbours meaninglessness; it
governs the whole spectrum of scientific discovery. Progress negates individual
discovery. Weber’s point is meant to stress the inexorable march of scientific
progress which supersedes all past discoveries and achievements. It is not so
much that scientific discoveries are devoid of prestige and fame. Yet there is an
inherent transience to scientific discovery.

It is this ephemeral aura that Weber wishes to stress by comparing science to
art, whose achievements are permanent. Weber does not differentiate the
individual scientist-discoverer from the flow of scientific discovery and progress
as a whole. However, his argument regarding the stream of endless, infinite
progressive discoveries without transhistorical permanence remains crucial.
Without mysteries or riddles, the world stands before us empty, a wasteland, a
nullified entity imprisoned in the perpetual flux of a process the very recurrence
of which cannot evince meaning.

Science more than any other single human endeavour rationalizes the human
mind and the world. Science, as the technique of means, stands incapable of
responding to fundamental human questions, questions of meaning, life and
death, of why should we live or how should we live our lives. Questions
concerning ultimate values force science into silence; they disclose its limits.

Weber argues that science cannot and does not address the most vital of
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questions: that of meaningfulness. Science answers to our practical concerns;
it can tell us whether a specific course of action is viable or not; it can decipher
the possible from the impossible; it cannot determine what should be our
desirable course. The normative realm does not belong to the scientific domain.
Clarity regarding means, feasibility of action and its consequences, falls within
the jurisdiction of science. Science can be our indispensable servant regarding
only such matters. Though silent regarding ultimate ends, science has estab-
lished its method as the conclusive form of validation; the royal road to
verification. Without scientific access to ultimate values, yet seduced and mes-
merized by the spectacular success of science, we are at a loss as to ultimate
values. The irreconcilability of ultimate values appears abysmal, permanent.
Subjectivity and relativism reign. The process of disenchantment reaches its
climax in our age.

1IV. THE WORLD DISENCHANTED

Hence Weber’s melancholy metaphors. Petrification, darkness, mechanization
— emptiness, inner death; no spirit, no vision. Routine, non-creative energy; a
world of shadows without true substance. An iron cage. Prisoners of a dena-
tured culture, subjects of massive, bureaucratized institutions, victims of the
ferocity and impersonality of capitalist market society, prisoners oblivious to
the meaning of freedom. Exiles unable to recall visions of the promised land.
Modern urban life: totally detached from Nature, insular, dispirited, lonely. With
uncompromising disdain Weber remarks: ‘For of the last stage of this cultural
development, it might well be truly said: “Specialists without spirit, sensualists
without heart; this nullity imagines that it has attained a level of civilization
never before achieved.” ***

The great void. Hence Weber’s threnody. In concrete socio-political terms
Weber speaks of new institutional structures and practices; he speaks of modern
culture, our fate. Historical circumstances brought about new irreversible con-
figurations. Gone are the days of the polytheistic images of the cosmos. Gods
and demons took flight from our modern world; exiled from the human soul,
they have vanished.

Bereft, we stand alone, utterly alone, as Nietzsche prophesied. The great hour
of enchantment is gone. We have entered the long arid season. The grand
transformative power of politics, charismatic leadership, which Weber calls ‘the
specifically creative revolutionary force of history,®* the secular descendant of
the prophetic tradition of the Hebrews, is also gone; it has evaporated into thin
air, its vitality killed by bureaucratic structures and self-interests.®3 Pettiness
replaces courage.** A comprehensive, qualitative deterioration is diagnosed by
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Weber; he views it as the ‘spirit’ of the modern age. New structures and images
have seized the mind and confounded the soul. A veritable cultural and societal
transfiguration has occurred.

This transfiguration of the world is Weber’s grand theme. Its dialectics
constitutes the vicissitudes of the human spirit and the loss of enchantment;
intellectual, material, structural impediments towards a full recovery constitute
the narrative of the Weberian epos, the penetrating study of cultures, civiliza-
tions, and religious beliefs.

The elaboration of the notion of a disenchanted world is not confined to the
two eloquent essays ‘Politics as a Vocation’ and ‘Science as a Vocation.” There
the concept receives its most extensive and explicit treatment. But the idea of
disenchantment permeates a great deal of Weber’s writings.?> Even though he
does not use the term very frequently, his explorations and analyses of societies
and civilizations, his relentless scrutiny of the ruinous passage of time, abound
with a sense of loss, dissolution, and extinction. Yet, he also heralds new modes
of being, new existential trajectories and visions.

Weber’s imagery speaks of loss and death; it is merciless, haunting. A melan-
choly eloquence prevails. The theme of disenchantment as a whole is a thren-
ody. It laments the loss of meaning, passion, and spiritual vibrancy in Western
civilization. Yet, paradoxically, although there are moments of almost paralys-
ing pessimism, this lament does not conclude in despair.

Weber hurls his utterances like a biblical prophet, a creature of the blazing
desert. He declares: ‘Not summer’s bloom lies ahead of us, but rather a polar
night of icy darkness and hardness ...%% We shall live, he tells us, in an ‘iron
cage’;” a ‘mechanized petrification’ will overcome us;”® we shall inhabit a
disenchanted world.?® But Weber does not simply and brutally foretell our
imminent, horrendous fate, a fate to which, in all probability, the world as a
whole will succumb. Prophecy is mixed with analysis and prescription; new
vistas are unveiled.

Modernity, the climax of disenchantment and of progress (scientific and
intellectual), is not for Weber a satanic curse. He delineates the drama of
modernity without a concluding lament. His most pessimistic utterances are
coupled with alternative possibilities. The famous remark about specialists
without spirit, sensualists without heart, is preceded by another possibility; ‘No
one knows who will live in this cage in the future, or whether at the end of this
tremendous development entirely new prophets will arise, or there will be a great
rebirth of old ideas and ideals ...’3° The fabrication of ‘the shell of bondage
which men will perhaps be forced to inhabit some day, as powerless as the fellahs
of ancient Egypt'®' calls for a seriality of preconditions not always expressed as
inevitabilities.3
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The final verdict points towards a rather muted or, perhaps, sober spiritedness
and determination. Not stoicism but a tamed excitation pervades the atmos-
phere; options are adumbrated on the distant horizon; new Herculean labours
await us; new heroics, echoes of a past long silenced are audible again. Neither
a polar night nor a fool’s paradise awaits us as our future. Disenchantment
speaks of the loss of what Weber takes to be a normative image of the individual
and society, his ontology, which constitutes his evaluative criterion; critique of
disenchantment is affirmation of a specific human essence and world-view.
Affirmation of enchantment is confirmation of the dehumanization suffered
under the reign of a disenchanted world. Disenchantment stands for Weber just
as alienation stands for Marx and anomie for Durkheim.

Rationality, the very achievement of the West, with relentless vehemence
turns against its creators and proceeds to transform their world into a spiritual
wasteland. Weber does not see a return to a less anguished past either as possible
or as desirable. He seems to be simultaneously extolling rationality and con-
demning its monstrous effects. He decries the loss of enchantment in the world,
yet he speaks of the past without unbearable, painful nostalgia.

No golden age past or future is mentioned; no ante lapsum condition lures
Weber. His preference seems to be for the future, a future which lies beyond the
immediate, impending dark times. This future is not devoid of rationality nor
does it promise a magical transition to a blissful social condition. Weber speaks
of re-enchantment, yet he does not suggest a return to a past enchanted world,
nor does he allude to a time to come in the near future when the structures of a
disenchanted world would disappear.33

Rationality; rationalization, systematization, intellectualism or intellectual-
ization, which for Weber are essentially one and the same, and disenchant-
ment, are inseparable. The one implies the other More precisely, disen-
chantment is the direct consequence of the spread of rationalization.3* A
disenchanted world is, of necessity, a rationalized world. Nowhere can we find
the one without the other3 The issue is not rationality per se, but a deranged,
totalized rationalization which yields disenchantment. The mere presence of
rationality does not result in disenchantment. After all, science as a rational tool
is not discarded by Weber. His studies of religion, economy, urbanization,
bureaucratization seek to show how rationality became totalized and hence
disenchanting, 7

Metaphorically, rationalization devours the very substance, the spiritual qual-
ity, of an enchanted world and thus it empties it of meaning. The progressive
growth, spread, and dominance of rationalization force enchantment to recede,
to dissipate and vanish. A rationalized world is, therefore, a disenchanted world
and vice versa; but a world in which rationality exists, even if to a significant
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degree, need not be a disenchanted world. It is the tofalization of rationalization
which causes the world to be disenchanted.

The enchantment-disenchantment thesis is neither Weber’s romanticized
naivete nor his ideological blindness.3® On the contrary; it is a normative
category which is meant to offer us a critical perspective; a ground upon which
to stand and pronounce meaningful and authoritative value judgments regard-
ing the world of facts which, sociologically speaking, must and does include
belief systems and ultimate values. The human quest for meaning, the pan-
orama of the cultural manifestations of human behaviour in the context of
institutional structures and practices, can be qualitatively evaluated, judged.

Enchantment-disenchantment permits Weber an ethical perspective which
anthropologically and philosophically ushers in a gualitative critique of the
quantitative factual universe. And more: it allows, indeed demands, a prescriptive
attitude towards the sociological description of phenomena.

Without reference to it ultimate values, ends, would be part of a narrative
which falls outside the jurisdiction of any authoritative, reasoned articulation
of value judgments. Without this normative grounding, the mediocre and base
could not be judged inferior to the lofty and sublime. The prison of subjectivity
and the culture-bound character of social life are instantly ruptured in the light
of the critique of disenchantment. The observer-narrator becomes judge-eval-
uator. Thus humanity can be affirmed contra inhumanity, the heroic contra
cowardice.%

The negative aspects of modernity are critically narrated by Weber under
the general theme of rationalization and particularly under the metaphor of
disenchantment. ‘Neutrality’ evaporates before the spectrum of the torment of
the spirit. Yet, ironically, modernity carries new possibilities, new challenges.
The melancholy awareness of the ruins and loss that the passage of time
brings about does not eradicate the promise of new and renewed challenges
and visions. The past must be mournfully acknowledged as gone forever.
The new must be seen simultaneously in the light of the old and in its actual
novelty. History can instruct us, but we do not live in the past. No eternal
recuirence occurs here; yet nothing is born ex nihilo. Unchartered territories
offer themselves; new adventures in the primordial odyssey of the mysterious
dialectics between spirit and matter, soul and society, mind and culture emerge
once again. ’

Like Machiavelli who registers the glorious past and urges his contemporary
new princes to seek glory in a significantly altered socio-political environment,
Weber with sorrow must bid farewell to his charismatic leaders, prophets, and
the enchanted world of old. But the modern landscape is not totally desolate;
nor does it remain transfixed in its disenchanted state. To Weber, exemplary
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heroism, courage, and integrity are still possible. Politics can still be a genuine
vocation; so can science. Politics and ethics need not be in utter disunity. Heroics
and authenticity are revived once again, but in a transformed world, in a new
cultural context.

V. REFENCHANTMENT OR THE RETURN OF GODS AND DEMONS

The iron cage is not hermetically sealed. Signs of life still exist. Weber tells us: ,
‘We live as did the ancients when their world was not yet disenchanted of its|
gods and demons, only we live in a different sense. As Hellenic man at times |
sacrificed to Aphrodite and at other times to Apollo ... so do we still nowadays\
only the bearing of man has been disenchanted and denuded of its mystical but,
inwardly genuine plasticity.”3® And again, further on, he reminds us that today,g
‘Many old gods ascend from their graves; they are disenchanted and hence take]
the form of impersonal forces. They strive to gain power over our lives and |
again they resume their eternal struggle with one another.’ And referring to ‘the !
stern seriousness of our fateful times’ which we must be able ‘to countenance’
he states: ‘Our civilization destines us to realize more clearly these struggles"
again after our eyes have been blinded for a thousand years — blinded by the
allegedly or presumably exclusive orientation towards the grandiose moral
fervour of Christian ethics.’3® And more unequivocally he declares: ‘When this
night shall have slowly receded ...’*°

The cosmos as a whole and our life experiences are mediated constantly by
our mind and heart, by mental images and beliefs, aspirations and fears.
Modernity is the massive growth of certain cultural patterns and practices. The
rise and collapse of the prison house of culture is immensely slow. Weber sees
in the modern context of externality the passing of ancient ways of life and the
crystallization of new ones. But he declares the re-emergence of a single,
primordial, and indestructible force; a force which could be rechanelled, a force
which like the mythological Phoenix rises from its ashes; this force is none other
than the human essence.

Yet, when it awakens anew it must act in a transformed world, in a world of
new ideas, new cultural patterns, which render the life of the mind and heart
more complex, difficult, and challenging.’ The re-enchanted world is a new,
austere, arid world, a desert where humans must act out and express their once
again enchanted being, It is the difference between the past-enchanted world
on the one hand and the modern once-again enchanted individual soul under
siege by the rationalized structures of a denatured world on the other that
renders modernity simultaneously lamentable and challenging. Weber says:

[y
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If anything, we realize again today that something can be sacred not only
in spite of its not being beautiful, but rather because and in so far as it is not
beautiful. You will find this documented in the fifty-third chapter of the book
of Isaiah and in the twenty-first Psalm. And, since Nietzsche, we realize that
something can be beautiful, not only in spite of the aspect in which it is not
good, but rather in that very aspect. You will find this expressed earlier in
the Fleurs du Mal, as Baudelaire named his volume of poems.#!

But the human essence will thrive and vibrate again on the same primordial
principle, the tension of polytheism, the making and remaking of existential
decisions, decisions involving ultimate values, decisions which galvanize the
human character, decisions which affirm, confirm, and nurture the human
personality. In the absence of charismatic leadership and its volcanic ruptures,
heroic leadership is still possible. :

Weber’s new hero is not a hopeless or helpless creature. Dynamic and

" self-confident, the modern soul stands before a disenchanted world, aware of
" its inadequacies, ready to seek its amelioration, never intoxicated with the
" illusion of omnipotence, never paralysed by despair and resignation. Weber’s
* once-again enchanted individual with courage and heroic resilience and aspi-
! ration seizes upon the fateful, dark times of modernity; between gods and
i demons a primordial, human-all-too-human struggle commences. Weber’s
t once-again enchanted individual-hero with maturity and responsibility utters:
' ‘Here I stand; I can do no other.” Neither defeatism nor resignation exists here.
' Whoever can speak so is one ‘who can have the “calling for politics.”’

In such an individual the ethic of ultimate ends and the ethic of responsibility
are in unison. In Weber’s view, the two ethics ‘are not absolute contrasts but
rather supplements.’ Only in such unison can the two ethics ‘constitute a
genuine man ..."#* It is the individual’s ethos which harmonizes ultimate values,
not a dogma or doctrine. The irreconcilable values are reconciled in the actions
of such an individual. Such an individual is their incarnate unity. And Weber
declares such unity as ‘something genuinely human and moving,’#?

Weber’s message to the children of modernity is this: ‘Only he has the calling
for politics who is sure that he shall not crumble when the world from his point
of view is too stupid or too base for what he wants to offer. Only he who in the
face of all this can say “In spite of all!”” has the calling for politics.”** And politics
‘takes both passion and perspective.”® Mind, heart, and soul are called forth.
One must reach for the impossible in order to attain the possible. But to do so,
Weber warns us, a leader and a hero is needed. And even those who are neither
leaders nor heroes must arm themselves with that steadfastness of heart which
can brave even the crumbling of all hopes.’#® For Weber reminds us that:
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‘Successful political action is always the “art of the possible.” Nonetheless, the -

possible is often reached only by striving to attain the impossible that lies beyond
it.”#7 Such is our destiny.

The fate of our times is characterized by rationalization and intellectualiza-
tion and, above all, by the ‘disenchantment of the world.” Precisely the
ultimate and most sublime values have retreated from public life either into
the transcendental realm of mystic life or into the brotherliness of direct
and personal human relations. It is not accidental that our greatest art is
intimate and not monumental, nor is it accidental that today only within the
smallest and intimate circles, in personal human situations, in pianissimo that
something is pulsating that corresponds to the prophetic pneuma, which in
former times swept through the great communities like a firebrand, welding
them together.#®

The fire of charisma, the pneuma of genuine prophecy is gone; Apollo’s temple
is bereft. No genuine prophecy, no new religion can be construed at will,
artificially, intellcctually The result would be a spiritual monstrosity.¥® The
prophet for whom we ‘yearn simply does not exist.” Who should answer our
most crucial question? ‘Which of the warring gods should be serve? Or should
WE_SEIVe. perhmuely different god, and who is 'he?’>° Such is the crisis
of dlsenchantment of our dark, icy, hard times. Weber tells us, ‘this process of
disenchantment ... has continued to exist in Occidental culture for millennia
... Now it has reached its apogee. To those ‘who cannot bear the fate of the
times’ in a humanly befitting manner, Weber’s advice is to return to the
wide-open ‘arms of the old churches.”* Weber’s other options, which he names
with contempt, are: to become ‘bitter or banausic;’ to ‘simply and dully accept
world and occupation;’ ‘mystic flight from reality53

What is to be done? Shall we yearn and tarry for new prophets and saviours?
Weber urges a different course of action. “We shall set to work and meet the
“demands of the day,” in human relations as wéll as in our vocation. This,
however, is plain and simple, if each finds and obeys the demon who holds the
fibres of his very life.”> .

We should not dream of the past, just as history does not dream of its lost
illusions; we should heed Camus’s invitation. Weber tells us: “The fate of an
epoch which has eaten of the tree of knowledge is that it must know that we
cannot learn the meaning of the world from the results of its analysis, be it ever
so perfect; it must rather be in a position to create this meaning itself. It must
recognize that general views of life and the universe can never be the products
of increasing empirical knowledge, and that the highest ideals, which move us
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most forcefully, are always formed only in the struggle with other ideals which
are just as sacred to others as ours are to us.” Gods and demons; Nietzschean
struggles.

Re-enchantment is the human awakening, the recovery of our true, genuine
being; but this recovery of our essential plasticity does not occur in the bosom
of Nature; it takes place in the iron cage of modern culture.5® We cannot flee
the iron cage; it is our context, our fate. The spirits and gods of the enchanted
world of the past, the world of Nature, now surface as impersonal forces,
abstractions, ideas and ideals; ultimate values.5’

Weber suggestively indicates that the process of disenchantment yields to a
re-enchanting recovery of the self, aradical recovery of our essential spirituality,
but in the context of a disenchanted, rationalized world.5® Re-enchantment is
then not a mere romantic yearning on Weber’s part. It is rooted in the very
dialectics of his notion of enchantment and disenchantment; of his under-
standing of human essence and historical time. The dynamics of re-enchant-
ment as a profound recovery of our inner resources pitted against the massive
presence of a disenchanted external world is clearly present in Weber’s thought;
it is an intrinsic feature of his world-view even though he does not accord an
extensive treatment to it.

This qualitative split between the re-enchanted human and the external
socio-cultural disenchanted world constitutes the homelessness and exile of the
modern self. The now re-enchanted human soul confronts the disenchanted
externality. It cannot demolish the iron cage. But neither can the iron cage of
rationality and Culture extinguish the now re-enchanted inner being,

For Weber the denatured world of Culture as the context of re-enchantment
suggests difficulties and tensions, constrictions and restrictions. They adum-
brate his vision of the modern heroic personality. Neither moral relativism nor
arbitrariness is suggested here. Just as the ancient polytheistic pantheon was not
a personal, individualistic construct, so it is with abstract uldimate values. Severe
constriction of the public space and uncertainty regarding the impact of
leadership, since the loss of the magisterial sweep of charisma, do not suggest
for Weber a subjectivist, arbitrary moral horizon.?® The otherwise irreconcilable
ultimate values find relief and coherence in the moral fibre of the authentic
character and ethos of the distinctly modern re-enchanted being, one who has
the strength of character ‘to be able to countenance the stern seriousness of
our fateful times.’%

Charting a course between paralysing pessimism and naive optimism, Weber
proclaims: ‘Certainly all historical experience confirms the truth — that man
would not have attained the possible unless time and again he had reached out
for the impossible.’® In the midst of a deadly, barren wasteland, within the iron
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cage, we must dare to dream the impossible. Such is the genuinely majestic
splendour, mysterious magic, demonic grandeur of the human soul.

NOTES

This response was given on the occasion of the contemplated revival of the Delphic
Oracle. Joseph Fontenrose, The Delphic Oracle: Its Responses and Operations (Berkeley:
University of California Press 1981), 353.

The Myth of Sisyphus and Other Essays, trans. Justin O’Brien (New York: Vintage 1955),
v .

The motto for these essays is from Pindar, Pythian 1; it reads: ‘O my soul, do not
aspire to immortal life, but exhaust the limits of the possible.’ Camus initially
emphasizes the desire, almost lust, for life, immortal life, only to choose a more sober
and moderate but exhilarating route: finite life informed by the Absurd and rebellion.
Itisin his The Rebel and his novel The Plague that exhausting the limits of the possible
receives its most mature articulation.

Nietzsche rushes, embraces a horse beaten with a whip by its coachman, and bursts
into tears. Milan Kundera, The Unbearable Lightness of Being, trans. Michael Heim (New
York: Harper and Row 1984), tells us: ‘Nietzsche was trying to apologize to the horse
for Descartes’ and for the cruelty of the human race (p. 290).

The notion of exile is central to Camus. Imprisonment, enslavement, emptiness,
desolation, and exile constitute Weber’s lexicon regarding disenchantment. On exile
in Camus and disenchantment in Weber, see Alkis Kontos, ‘Memories of Ithaca,” in
Ethnicity in a Technological Age, ed. Ian A. Angus (Edmonton: University of Alberta
1988), g5-8.

Leo Strauss, Natural Right and History (Chicago: University of Chicago Press 1953),
chap. 2, devoted to Weber. Strauss gives a severe critique of Weber in which Weber
is not always recognizable. He stresses the tension between reason and revelation.
Also Allan Bloom, The Closing of the American Mind (New York: Simon and Schuster
1987), 210-11, 213, 369; Eric Voegelin, The New Science of Politics (Chicago: University
of Chicago Press 1952), 13-23. But see: Maurice Merleau-Ponty, Adventures of the
Dialectic, trans. Joseph Bien (Evanston: Northwestern University Press 1973), chap. 1;
Sheldon S. Wolin, ‘Max Weber: Legitimation, Method and the Politics of Theory;’
Bolitical Theory, chapter 13 of this volume, especially 2g7-306. A perceptive but highly
eulogizing piece is Karl Jaspers on Max Weber, ed. John Dreijmanis (New York: Paragon
House 1989).

‘Science as a Vocation’ [sv], in From Max Weber: Essays in Sociology, trans. and ed. H.H.
Gerth and C. Wright Mills (New York: Oxford University Press 1958), 139 (emphasis
in original). Weber’s thesis on the primitive mind finds support in the work of Claude
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10

12

14

Levi-Strauss, especially The Savage Mind (Chicago: University of Chicago Press 1966).
Weber speaks of ‘mysterious incalculable forces,” sv, 139. On polytheism see sv, 147-8
and “‘Politics as a Vocation’ [pv], in From Max Weber, note 7 above, 123; on polytheism
metaphorically, The Methodology of the Social Sciences [mss], trans. Edward Shils and
Henry Finch (New York: The Free Press 1949), 5, 17. Pv and sv abound with references
to gods and demons. The sociological studies of religion give the anthropological-
historical trajectory of mysteries and spirits. On the plurality of gods, Weber’s
pantheistic universe and the agonistic spirit of choice-making see Fredric Jameson,
“The Vanishing Mediator; Narrative Structure in Max Weber,’ New German Critique 1
(winter 1974), 61. On choice-making, treated negatively, see Alastair MacIntyre, Afler
Virtue: A Study in Moral Theory (Notre Dame: University of Notre Dame Press 1984),
26-7. But see Weber, Mss, 18 on soul, fate, and choice-making. Though Weber
introduces plurality of spirits in conjunction with primitive enchantment and choice-
making, he stresses the Hellenic age as his prototype of choosing between rivalling
gods: Aphrodite and Apollo, Aphrodite and Hera, Dionysus and Apollo. sv, 148; pv,
123. And reference is made to Plato’s discovery of the dialectic of logical argument.
sV, 140-1. .

Weber, in Ancient Judaism, trans. Hans H. Gerth and Don Martindale (New York:
The Free Press 1967), suggestively points out that ‘prerequisite to new religious
conceptions is that man must not yet have unlearned how to face the course of the
world with questions of kis own. Precisely the man distant from the great culture centers
has cause to do 5o ... Man living in the midst of the culturally satiated areas and
enmeshed in their techniques’ does not address such questions for much is taken for
granted. And Weber adds: “The possibility of questioning the meaning of the world
presupposes the capacity to be astonished about the course of events’ (206—7) (emphasis
added). Disenchantment militates against both questioning and the capacity to
experience astonishment, for ‘one can, in principle, master all things by calculation.’
And Weber concludes: “This means that the world is disenchanted.” sv, 139.
Re-enchantment will be precisely this, but instead of choosing between rival gods the
choice would be made between rival abstract principles, ideals, or values. Weber’s
references to gods and demons is, in this context, metaphoric. Metaphors illuminate
reality, they are not reality itself, thus they are misleading if taken literally; see Alkis
Kontos, ‘Domination: Metaphor and Reality’ in Domination, ed. Alkis Kontos
(Toronto: University of Toronto Press 1975), 225.

See Weber’s remarks on Plato’s Republic, Indian logic, and Aristotle. sv, 140-1.

sV, 140.

‘Religious Rejections of the World and Their Directions’ [Rrwn], in From Max Weber,
note 7 above, 356. '

sv, 138-9. ,

See: Norman Birnbaum, ‘Conflicting Interpretations of the Rise of Capitalism:
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Marx and Weber,” British Journal of Sociology 4 (1952), 125—41; Anthony Giddens, ‘Marx, -

Weber and the Development of Capitalism,’ Sociology 4 (1970), 289-310; Anthony
Giddens, Capitalism and Modern Social Theory: An Analysis of the Whitings of Marx, Durkheim
and Max Weber (Cambridge: Cambridge University Press 1971).

Author’s introduction, in The Protestant Ethic and the Spint of Capitalism [PE], trans.
Talcott Parsons (New York: Charles Scribner’s Sons 1958), 26.

And more polemically, Weber states: “The grandiose rationalism of an ethical and
methodical conduct of life which flows from every religious prophecy has dethroned ...
polytheism ...> (emphasis added), sv, 148; and: ‘Our civilization destines us to realize
more clearly these struggles again, after our eyes have been blinded for a thousand years
— blinded by the allegedly or presumably exclusive orientation towards the grandiose moral
Servour of Christian ethics’ (emphasis added), sv, 149. The irrationality of the world and
of human suffering cannot be accounted for rationally Theodicy is a doomed
endeavour. But Weber’s paramount hostility is reserved for monotheism — the con-
striction and extinction of plurality so indispensable to choice-making.

PV, 123.

PV, 122

RRWD and “The Social Psychology of the World Religious’ [spwR], in From Max 1Veber,
note 7 above, capture best Weber’s ideas on the movement and evolution of religious
beliefs and dogmas in a world of utter irrationality.

‘Scientific progress is a fraction, the most important fraction, of the process of
intellectualization which we have been undergoing for thousands of years'...” sv, 138,
139. He is critical of science, but he does not wish to eliminate. He wishes to reduce
science to its vital and indispensable role.

But beyond the instrumental utility of science, Weber, ultimately, views science as
meaningless. He quotes Tolstoy’s words: ‘Science is meaningless because it gives no
answer to our question, the only question important for us: “What shall we do and
how shall we live?”” * sv, 143. On science and meaninglessness see Peter Lassman and
Irving Velody, eds, Max Weber’s Science as Vocation (London: Unwin Hyman 1988), chap.
13, especially 193fl. On scientific activity Wolin brilliantly points out: ‘Like the
Calvinist, scientific man accurnulates, only his activity takes the form of knowledge;
yet what he amasses has no more lasting value than other things of the world.
Scientific knowledge is always being superseded’ (413).

PE, 182. On the aesthetic and erotic spheres and religion see RRwD; on passion, heart,
sou, and mind-head see pv, 115-17, 127-8. Weber’s disenchanted individuals are very
much TS. Eliot’s “The Hollow Men’; ‘We are the hollow men ... Shape without form,
shade without colour,/ Paralysed force, gesture without motion ...” See T.S. Eliot, The
Complete Poems and Plays 1909-1950 (New York: Harcourt Brace & World 1971), 56.

Economy and Society [Es], ed. Guenther Roth and Clause Wittich (Berkeley: University
of California Press 1978), chap. 14, ‘Charisma and Its Transformation.” Charisma

i
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23

24

26
27
28
29
30
3t
32

33

‘manifests its revolutionary power from within, from a central metanoia of the follow-
ers’ attitudes’ (1117; also 1116, 1111-12).

Es, 1132. Weber tells us: “The future belongs to bureaucratization ... Bureaucracy is
distinguished from other historical agencies of the modern rational order of life in
that it is far more persistent and “escape-proof.” History shows that wherever
bureaucracy gained the upper hand, as in China, Egypt and, to a lesser extent, in the
later Roman empire and Byzantium, it did not disappear again unless in the course
of the total collapse of the supporting culture ... In contrast to these older forms,
modern bureaucracy has one characteristic which makes its “escape-proof” nature
much more definite: rational specialization and training’ Es, 1400-1. Weber speaks
of bureaucratic ‘castration of charisma.’ Es, 1132. Weber writes: ‘Not ideas, but
material, and ideal interests, directly govern men’s conduct. Yet very frequently the
“world images” that have been created by “ideas’ have, like switchmen, determined
the tracks along which action has been pushed by the dynamic of interest.’ spwr, 280.
pv argues for an ethos, specific qualities necessary, indeed indispensable, for ‘heroic’
political leadership.

PE abounds with references to disenchantment. The author’s introduction in the work,
written in 1920 to introduce the whole series on the Sociology of Religion, clearly
delineates the devastating march of rationalization. Es makes repeated reference to
disenchantment.

PV, 128.

PE, 181, 182.

PE, 182.

sv; 138-9, 155.

PE, 182.

ES, 1402 (emphasis added).

ES, 1402. Weber speaks conditionally: “if,” ‘might,’ ‘perhaps.’ And in sv Weber insists
the process of re-enchantment is already under way.

Gregory Baum, ‘Does the World Remain Disenchanted?’ Social Research 37 (1970),
153-202, assumes Weber to be claiming the permanence of disenchantment. Weber
argues the opposite. Weber’s position is accurately grasped and masterfully argued
by Karl Lowith, Max Weber and Karl Marx, trans. Hans Fantel, ed. Tom Bottomore and
William Quthwaite (London: Allen and Unwin 1982). Léwith stresses the fact that the
structures of the disenchanted world remain, yet humanity is not totally extinguished
within the iron cage (p. 52). On Weber’s philosophy of history see Gabriel Kolko, ‘A
Critique of Max Weber’s Philosophy of History,” Ethics 70 (October 1959), 21-36.
Unlike Jacques Ellul, in the Technological Soctety, trans. John Wilkinson (New York:
Vintage 1964), Weber does not assign to rationality an inherently evil quality. For
Weber, the problem is not rationality per se but a rationalized world. The monstrosity
is a totally rationalized, disenchanted world. The Satanic is absent; religion is not the
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answer, according to Weber.'See Herbert Marcuse, Negations: Essays in Critical Theory,
trans. Jeremy J. Shapiro (Boston: Beacon Press 1968), chap. 6. See Lowith, note 33
above, chap. 2, on Weber’s ambiguity and ambivalence regarding rationality.

In sv Weber speaks of ‘intellectualist rationalization’ of ‘the process of intellectual-
ization which we have been undergoing for thousands of years’; ‘this process of
disenchantment, which has continued to exist in Occidental culture for millennia’;
the “fate of our times is characterized by rationalization and intellectualization’ and,
above all, by the ‘disenchantment of the world’ (139, 138, 139, 155 respectively).

See Ernest Gellner, “The Rubber Cage: Disenchantment with Disenchantment,’ in
his Culture, Identity, and Politics (Cambridge: Cambridge University Press 1987).

For Weber the metaphysical premises upon which values rest ‘are never demonstrable
by science’ Mss, 24—, 17, 19. sv argues the inability of science to deal with questions
of ultimate values and meaning. For Weber this does not negate science - its utility

regarding means — nor does it imply that ultimate values are automatically rendered .

totally and absolutely subjective, relativistic. Where science does not have an author-
itative voice, philosophy and personality (ethos) do. sv, 151-2; Pv, 117{F, 127-8. Weber
is fighting against the belief that science is our grand arbiter. To Weber all matters of
evaluation, value-judgments, are ‘scientifically undemonstrable.” mss, 6, 8; also 10
regarding science’s ‘inestimable service.” In sv Weber states: ‘No science is absolutely
free for presuppositions, and no science can prove its fundamental value to the man
who rejects these presuppositions’ (153); but see p. 152 where one can be made ‘to give
himself an account of the ultimate meaning of his own conduct’ (emphasis in original). See
also Mss, 58—9 regarding scientific analysis of empirical reality and its validity for
others, even if from other cultures — the Chinese is Weber’s example. But see W.G.
Runciman, 4 Critique of Max Weber’s Philosophy of Soctal Science(Cambridge: Cambridge
University Press 1972), 55.

sv, 148 (emphasis added).

sV, 149 {(emphasis added).

PV, 128.

sV, 147-8.

PV, 127 (emphasis in original). All quotation are from p. 127. The ethic of responsibility
and the ethic of ultimate ends find their unity and reconciliation not on a theoretical
plane but in the maturity of the personality of the political actor, one who has the
‘calling for politics’ and who has ‘the knowledge of tragedy.’ pv, 117. Weber refers
approvingly to Machiavelli: ‘[I]n a beautiful passage, if I am not mistaken, of the
History of Florence, [he] has one of his heroes praise those citizens who deemed the
greatness of their native city higher than the salvation of their souls.’ pv, 126; and mss,
18 on soul, choice, and fate.

PV, 127.

rv, 128.
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Ibid.

Ibid.

MSS, 23—4.

sV, 155.

Ibid.

sV, 153.

sV, 139.

sV, 155.

PV, 128.

sv, 156.

MsS, §57.

pv, 128. For Weber, ‘[A]ll ““culture” appears as man’s emancipation from the originally
prescribed cycle of natural life. For this very reason culture’s every step forward seems
condemned to lead to an even more devastating senselessness.” Rwp, 356—7. On the
importance of the organic versus the cultural dimension see Lawrence Scaff, ‘Fleeing
the Iron Cage: Politics and Culture in the Thought of Max Weber,” American Political
Science Review 81, no. 3 (September 1987), especially 742—4. The issue is placed in a
much broader context in Scaff’s recent, excellent book-length study, Fleeing the Iron
Cage: Culture, Politics and Modernity in the Thought of Max Weber (Berkeley: University of
California Press 198g).

The emergence of re-enchantment, its genesis and timing, suggests a Weberian
dialectics of ontology, irrationality, and the human drive for meaning. This is not
developed by Weber; my essay only adumbrates the schema of the enchantment-

disenchantment and re-enchantment theme. Regarding the conflict of gods and -

demons, the tension of choosing a fate which yields meaning and befits the human
essence see Mss, 16—18, pv, sv.

Liwith’s and Scaff s work is crucial on this issue. Also H. Stuart Hughes, Consciousness
and Society: The Reorientation of European Social Thought 18g0o-1930 (New York: Vintage
Books 1961), 322.

Arendt’s concept of public space is instructive here, especially her treatment in Men
in Dark Times(New York: Harcourt, Brace and World 1968). For an engaging treatment
of authenticity contra moral relativism see Charles Taylor, Sources of the Self (Cam-
bridge: Harvard University Press 1989) and The Malaise of Modernity (Concord, Ont.:
House of Anansi Press 19g1). Weber states in Mss: ‘It is really a question not only of
alternatives between values but of an irreconcilable death-struggle, like that between
“God” and the “Devil.” Between these, neither relativization nor compromise is
possible’ (pp. 17-18). And he adds: ‘[E]very single important activity and ultimately
life as a whole, if it is ... to be consciously guided, is a series of ultimate decisions
through which the soul — as in Plato — chooses its own fate, i.c., the meaning of its
activity and existence.” Weber explicitly states that only the ‘crudest misunder-
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standing’ could ‘claim that this standpoint is * “relativistic” * (p. 18). Regarding charges
of a nihilistic proclivity voiced against Weber see Lassman and Velody, 197; and an
ontology and essentialism in Weber see ibid., 203.

6o sv, 149.

61 Pv, 128. In Mss, 23—4 Weber refers to successful political action as the art of the possible
and he adds: ‘Nonetheless, the possible is often reached only by striving to attain the
impossible that lies beyond it.’ '
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