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The intersection of “Black and Red” has historically occurred around the common feature of orientation to the working class and related ideas of socialist anti-capitalism.   In this paper, I shall argue that the division of the working-class into included and excluded necessitates a new orientation to the excluded.  The paper will begin by exploring how the question of the excluded drove a wedge between Bakunin and Marx, before looking at the growth of exclusion today and the types of social movement to which it gives rise.  It will attempt to map a ‘politics of the excluded’ to inform the revitalization of anarchism and autonomous neo-Marxism while deepening the insights of Bakunin’s critique of Marx.  Bakunin believes that people change their class position by becoming part of the state (excerpt 1) and fears a ‘barrack regime’ coming from the project of regulated reform.  

My sense of Bakunin’s relevance today is that, in contrast to Marx’s theory of included workers as vanguard, he called for an orientation to the excluded or ‘rabble’, the repressed Other of Marx’s category.  

In contrast to Marx, Bakunin treated the state as itself a kind of class.  “Here, then, is society divided into two categories, if not yet to say two classes, of which one, composed of the immense majority of the citizens, submits freely to the government of its elected leaders, the other, formed of a small number of privileged natures, recognized and accepted as such by the people, and charged by them to govern them.” (Ch. 3).  Bakunin refers here to the state-class as such, and treats everyone else as excluded.   But one could radicalise this theory with Bologna’s view (in Tribe of Moles) that sections of the included are incorporated into processes of governing.  For Bakunin, Marx’s approach, in assuming an enlightened state, necessarily reproduces the division into included and excluded; the state has to be protected from the ignorant and illiterate masses who might destroy everything it achieves (Ch. 3).  State socialism leads only to a ‘bourgeois revolution’ producing a ‘bourgeois socialism’ leading to a ‘new exploitation’ more cunning but no less oppressive than the present (ch. 6) or we might say, a socialism of the included, persisting in the forms of alienated life, failing to eliminate the mechanisms of in-group formation.  The antagonism of class against class renders participation by the ‘masses’ or excluded class in ‘the political action of the State’ impossible (Ch. 6).  

Notoriously, in his works on colonialism in India, Marx accepts the view that capitalism is a civilising process.  Also of relevance is the Marxist attachment to ideas such as secularism of the state, and compulsory education.  For Bakunin such demands subordinate socialism to the programme of bourgeois politics.  Mazzini and Marx are agreed that proletarian emancipation requires a ‘strongly Centralised state’ which ‘in order to be able to give them education and social welfare, must impose on them... a very strong government’ (Ch. 6).  Bakunin thus sees Marx falling into the trap of bourgeois civic republicanism.  Hence he ends up favouring the ‘”intelligent”, respectable... duly bourgeoisified minority of the town proletariat to the detriment of the mass of the proletariat’ (Ch. 6).  
Bakunin does not write of included and excluded as such, but of the people, the masses or the working-class.  However, Bakunin’s way of constructing this stratum is rather different from Marx’s.  The people are taking to be an ‘elemental force sweeping away all obstacles’ (Statism and Anarchy, excerpt 1), capable of ‘total rebellion’ (excerpt 1), a ‘brutal and savage horde’ capable of ‘instinctive, chaotic, and destructive’ insurrection (excerpt 2), a mass and not a class (Ch. 4).  An impression is given of radical antagonism, rather than constitution within the existing system.Bakunin argues that Marx privileges the ‘upper layer’ of ‘civilized’ and ‘comfortably off’ workers, penetrated with bourgeois social prejudices and narrow aspirations, whereas revolutionary potential instead resides in the ‘non-civilized, disinherited, wretched and illiterates’ (Ch. 4).  ‘There does not exist in Italy, as in most other European nations, a special category of relatively affluent workers, earning higher wages, boasting of their literary capacities, and so impregnated by a variety of bourgeois prejudices that, excepting income, they differ in no way from the bourgeoisie… Marx speaks disdainfully, but quite unjustly, of this Lumpenproletariat. For in them, and only in them, and not in the bourgeois strata of workers, are there crystallized the entire intelligence and power of the coming Social Revolution.’ (excerpt 2).  ‘[T]hat great rabble which being very nearly unpolluted by all bourgeois civilization carries in its heart... all the germs of the Socialism of the future’ (Marxism, Freedom and the State 48).  There are strong echoes here of Crisso and Odoteo’s insurrectionist critique of Hardt and Negri, celebrating the rise of the ‘new barbarians’ (Barbarians: The Disordered Insurgence).  The category is taken explicitly to include the so-called ‘peasant “rabble”’ and the subordinate nationalities (excerpt 1).  Even against the Mir, the peasant commune, Bakunin upholds the brigand and opposition to authority.  He denounces reactive tendencies in the Mir, patriarchy, dominance by adult males, despotism and the absence of horizontal connections between communities (excerpt 3).  Similar ideas can be found in some strands of neo-Marxist thought, especially Black Panthers such as Huey Newton, as well as in social movements such as Abahlali and theorists such as Fanon.  
The importance of the excluded has an almost psychoanalytical, proto-Deleuzian significance.  Bakunin’s thought, unlike Marx’s, has a psychological dimension.  Radical antagonism, despair at the present and its intolerability, is crucial.  The urge to revolt, or to liberty, is the source of ‘vital power’, a primordial energy existing in different quantities in each person, varying in intensity, and operating as the source of all emancipations (Ch. 4).  An almost religious belief in one’s rights is the necessary condition for widespread insurrection (excerpt 2).  This is reminiscent of Chakrabarty’s (2000) observation that people claim rights before they are subjectified as modern subjects.
[Dipesh Chakrabarty, Keynote Address and Floor Discussion, in WeAsians: Between Past and Present, A Millennium Regional Conference, 21.23 Feb 2000, Singapore: Heritage Society Publication, 2000, 15-41.]

Bakunin's critique of Marx was based principally on his hostility to the assumption that the workers - particularly the better-off and better-organised workers - would take power and rearrange society to the exclusion of others.  As well as fearing the usurpation of workers’ power by false representatives, Bakunin was also concerned that the better-organised workers would try to dictate to those they deemed more ‘backward’ and stupid.  The reason for this was partly that Bakunin was worried about herd moralities among these workers, who are too well-integrated into capitalism, too "decent", and who have too much to lose (psychologically as well as materially) from thoroughgoing social change.  Hence their willingness to turn against the "criminals" and the "unruly" elements.  The ‘rabble’ stands out as the Bakuninist revolutionary agent because of its difference, the sharpness of its antagonism with capitalism and its separation from the ‘herd’.  To be for "the rabble" is to be against the herd, and vice-versa:  to be for the false universality of the herd, of those included in the social "we", is to be against the rabble and the socially excluded.  To be for the rabble is to be a revolutionary.  To be for the herd is to be subsumed within a subordinated mass and therefore complicit in one's own unfreedom.

There is also an epistemological dimension to Bakunin’s critique.  Bakunin was an early critic of epistemological privilege, both in the self-perception of the German state as civilising force, and in the positivism of authors such as Comte.  He treats those who seek to encompass social life in science as akin to imposers of religion, and hence prefigures later critiques of essentialism.  He is concerned that the epistemological privilege involved in science leads to domination by scientists as a small elite.  ‘Give them full power and they will begin by performing on human beings the same experiments that the scientists are now performing on rabbits and dogs’ (excerpt 1).  This suggests an early awareness of the risks of the reductive scientific gaze.  He also denounces the view that the rise of the despotic state was progressive (Ch. 4), effectively rejecting historical teleology.  Bakunin implicitly challenges Marx’s assumption of a link between capitalist development and the possibility of revolution (Marx’s Conspectus).  

What is lacking in Bakunin’s work, and leading to risks of authoritarianism, is a distinct social logic pitted against the dominant theory.  What is clearest here is what an alternative should not be.  The politics of the excluded is implicit, but not strongly defined.  Hence, he tends to idealise the actually-existing excluded.  Bakunin does seem to assume that concerns about existing mass beliefs are simply prejudices of minorities who wish to rule based on epistemological privilege.  One can see here the seeds of another danger, the glorification of oppressive social forms which, by interpreting every ‘commonsensical’ or hegemonic idea as progressive, prevents the emergence of critique.  He has not rejected the idea of sacrifice, nor compulsive work, and his vision of destruction is nihilistic.  And his approach can be seen in retrospect as prefiguring aspects of leftist anarchism.  The danger in this approach is that federations become quasi-parties, political activists become substitute scientists, or the coercion wielded by the state is simply taken up by the community or the federation of communities.  These are dangers that have been seen time and again in organisationalist and workerist strands of anarchism, which have often outdone Marxists in reproducing the dangers of Marxism.  

Left-anarchism has constructed itself as a subset of a broader ideology, aiming for a seizure of power by the working class and sometimes going as far as to idealise or rationalise reactive prejudices to maintain its fantasy-frame.  It has not always been consistent in challenging epistemological privilege, rejecting capitalism and the state but reinforcing hierarchies such as metropolitan-indigenous, included-excluded (against the so-called “anti-social”) and habituated aspects of modernity.  As a social function, therefore, it is a radicalised expression of the standpoint of the exploited within the system, thus taking an ambivalent stance towards the system itself.  More recently, this has been challenged by post-left anarchy, which offers a deeper critique of the basis of the dominant system and is more sympathetic to more subversive kinds of critique of hierarchy such as mad, children’s, ecological, indigenous, and animal liberation.  Post-left anarchy reconstructs anarchism as a theory of the excluded and the autonomous, rather than the included-but-exploited.  
Growing exclusion in contemporary capitalism
Exclusion replaces exploitation when the powerful no longer need the poor enough to foster goodwill (Scott, Weapons of the Weak, 76-7)

Contemporary Marxists and anarchists have increasingly conceptualised divisions between included and excluded as central to political struggle against neoliberalism, as power is concentrated in a few core sites, inequalities widen and the included working-class is fenced-off by discourses of employability.  

DIRLIK The Local and the Global – capitalism has enough resources that it needn’t control all people, but rather, can simply ignore and exclude four-fifths of the world (54-5)

The formal sector of the economy is shrinking, leaving behind it swathes of social life marginalized from capitalist inclusion.  Much of the global periphery is in effect being forcibly ‘delinked’ from the world economy.  

Samir Amin refers to a massive extension of pauperisation, precarity and social exclusion to the point where over half the global population is now precariously situated, and the precariously situated make up 40% of the centre’s popular classes and 80% of the periphery’s (Amin, 2004).  

Harvey argues that such exclusion is crucially political: citizenship is restricted to the economically included, and regions are awarded if they display pro-capitalist everyday beliefs (Harvey, 2006: 182, 85).  

Moore (2006) shows the importance of selection of workers by criteria of ‘employability’, which creates a division between included and excluded or marginalised workers.  Employability is a political criterion which restricts the entry of workers into the formal workforce based on degrees of conformity.  

Watkins similarly argues that the capitalism of ‘information society’ puts the creation of ‘human capital’ or capitalist subjectivity at its greatest ever position in social life  (Watkins, 1998: 170-1).  
Altvater 2002 – four classes including a fourth, forcibly delinked excluded class (The Growth Obsession, Socialist Register 2002)

‘Sub-Saharan Africa has almost dropped out of the formal international economy’ (Mann, Incoherent Empire, 55-6)

Collapse of policy implementation in much of Africa and replacement with religion, militia and informal econ org (19) – ‘whole regions have now become virtually independent, probably for the foreseeable future, of all central control’ (Bayart, Ellis and Hibou, Criminalisation of the State in Africa, 19-20)
In Zambia, formal sector employment as a percentage of the 
total available labor force has declined from 17 percent in 1992 to 
10.4 percent in 1999. 
(What Has Happened to Organized Labor in Southern Africa?  M. Anne Pitcheral, International Labor and Working-Class History, Vol. 72, No. 1, September 2007)
Works such as Mike Davis’s “Planet of Slums” reveal the emergence of entire lifeworlds shaped by exclusion and marginality.  

Gill – global panopticon

Hence an ‘ever-widening gap’ between formal polyarchy and ‘authoritarianism in everyday life deriving from the increasing powerlessness of people to control… the conditions of social life’ (William Robinson, Promoting Polyarchy, 376).  Robinson refers to a new stratum of ‘supernumeraries’ in countries like Haiti, who are completely marginalised from production (342).  The ‘supernumeraries’ have no direct use to capitalism and pose a constant threat of revolt (378).
Poverty as a political choice the world has made – mainly the privileged, by a series of small risk-avoidance decisions and maintenance of a habitus (Pieterse, Globalisation or Empire, 81-3).
Political construction of exclusion
We are witnessing the destruction of liberal democracy as state engage in ever more vicious micro-regulation and social war against minor deviance and nonconformity.  The fantasmatic frame of this social war reconstructs citizenship around an ingroup-outgroup binary which forms the core of a social project or frame.  It is a regime of gleichschaltung, of top-down coordination of the whole of society by the state, the coordination of social space as if it were a single machine with the state at its head.  Hence it is not simply an extension of authoritarian elements within liberal-democracy but entails a direct rejection of the separation of state and society and the idea of a ‘right to have rights’.  Beyond the shifting issues invoked by apologists for repression, there is an overarching principle driving the shift to authoritarianism, an almost totalitarian attitude to everyday life.  Its exclusionary discourse has become the ‘touchy nodal point’ of the current regime, the point at which a master-signifier is formed by means of the demonisation of a repressed Real.  

Discourses of exclusion dehumanise those they label and construct oppressive social relations.  By denying the experience of oppression and blocking the capacity to ‘name the world’, such discourses create a strong discursive asymmetry between included and excluded, creating a situation where the excluded gain voice only through resistance.  The in-group’s identity is constructed through Barthesian myths.  In Barthesian theory, myths introduce a transcendent element or ‘second-order’ meaning into signs in such a way as to operate outside of immanence, projecting an additional sphere of essential meaning.  Hence, paradoxically, it is often what things ‘really are’ in terms of their usual discursive inscription which is mythical, as opposed to how they ‘appear’, their immanent relationality.  In the current field, the included, constructed as a conformist bloc, defines itself as the exclusive locus of ethical value, the only group which matters, and identifies its perspective so exclusively with ‘reality’ that other voices are completely shut out – defining itself, for instance, as having a right not to be disrupted, inconvenienced, ‘alarmed or distressed’ by others, a right to ‘security’, a right to ‘feel safe’; in contrast, the Other is treated as rightsless.  Hence it ends up waging a constant war to silence those who reject its dominance or who are forced to seek survival beyond its rigid parameters.  The violent othering of perceived deviants leads to an especially strong “us and them” where “they” are defined as a race apart and where the basic laws of causality are suspended, with the other treated as an extra-causal daemoniac evil – hence the assumption that the other is somehow outside society, which is misconceived as a whole rather than a set of relations.  This leads to the disappearance of any possibility of consistent ethics, particularly of ethics in a Levinasian sense.  Hence, the importance of critical literacy has increased; it is now necessary in order for one to avoid a very pervasive systemic ideology.   
As Negri recognized in his early work, the locus of the current situation is an increasingly violent shift from value to command as the basis of capitalism.  This contributes to the mythologisation of politics.  Indeed, for the early Negri, there is a close relationship between mythology and command, connected to the reduction of the law of value to tautology in the era of real subsumption.  In this society, the loss of the boundary between capitalism and the society it exploits, creates a problem for value because there is no outside standpoint from which to measure. Today’s crisis is that ‘value cannot be reduced to an objective measure’ because of real subsumption, which eliminates capitalism’s dependence on a social Other (Negri 1996:151-2). Real subsumption is the realisation of the law of value, but also passes beyond it into mere tautology (Negri 2003: 27.).  The condition of immeasurability means that real subsumption is a permanent crisis of capitalism (Negri 1998b: 221). 

Exclusion hardens social conflicts, as horizontal conflicts are misrepresented as unilateral violence by the excluded and hence rendered insoluble. This is a triumph of what Kropotkin terms the ‘political principle’, unmediated statist command pitted against horizontal social connections (Kropotkin, 1897).  

The onslaught of state violence creates a situation of everyday insurrection.  Gleichschaltung in its original meaning refers to pushing an electric flow through a material which resists it; this was developed as an analogy for the attempts by fascist regimes to push state control through everyday life.  To deal with the problem of lack of compliance or regime penetration despite the relative scarcity of political resistance, historians of Nazi Germany such as Broszat and Mommsen formulated a concept of resistenz.   Posited against gleichschaltung, this term refers to a pattern of actions in everyday life which, through noncompliance, impeded the pushing-through of top-down imperatives and constructed everyday life as a relatively impermeable space.  Similar resistance is documented in Kotkin’s recent work on Stalinist Russia, while Scott’s research that peasant societies constructed similar patterns of everyday resistance (Scott, 1985, 1990; Kotkin, 1995).   Peter Hüttenberger claims that liberal-democracies do not face resistenz simply because these kinds of everyday activities are not in any case treated as deviant, because an autonomous civil society exists (Kershaw, 1993).  This may well be true of certain kinds of liberal democracy, but it is not true of the kind of neo-totalitarian regimes of control I am discussing.  Everyday deviance becomes resistance because of the project of control which attacks it; it also becomes necessarily more insurrectionary in direct response to the cumulative attempts to stamp it out through micro-regulation.  What the state gains in coercive power, it loses in its ability to influence or engage with its other.

The effect of social closure is to drive dissent which would otherwise take open forms underground; denied the status of voice, it emerges in the guise of apparent inert effects.  Thus, rather than an absence of resistance, there is in fact a constant subtext of resistance which is not perceived as such because it is mis-categorised as social problems, deviance, criminality, apathy, problems of “culture” and so on.  Arguing against this tendency in totalitarianism, Gramsci argues that by reducing political questions to ‘technical ones of propaganda and public order’, struggles are constantly fought against adversaries rendered invisible by their lack of official voice, and ‘political questions are disguised as cultural ones, and as such become insoluble’ (Gramsci, 1971).  This should be remembered whenever politicians come out with rhetoric about for instance ‘yob’, gun, knife, or drug culture – the impermeable ‘culture’ is itself a product of political exclusions.

The state and conformists are engaged in a constant warfare against the excluded – a warfare of which they themselves are often unaware.  For there to be dialogue there must be ceasefire; and for there to be ceasefire there must be a general awareness of the existence of social war.  This requires an awareness of the discourse of the other, of the ways in which the unquestioned privileging of certain discourses is a violence against the discourse of the other.  
The excluded
The excluded as a stratum (or formal grouping of social positions similar in their structural position) includes:

Radical activists and subcultures, anarchists and autonomists/autonomen

Emarginati

People deemed unemployable, nonincorporable (psychologically different, deviant, etc)

“Ethno-classes” and ethnic groups with “social symptom” status

People located in the marginal, survival, subsistence and usually also informal economies

Hopeless and alienated people, especially youths

In the global south and the margins of the north:

Shanty-towns, “encroachers”, squatters

Landless poor and marginal peasants

Peasants involved mainly in subsistence production

Indigenous groups resisting displacement, extermination or incorporation

Also a stratum of disaffected intellectuals who turn up repeatedly in dissident movements.  Standpoint of excluded intersects with critical standpoint:
Guattari (Molecular Revolution 200) placing oneself as far as possible outside the system, and “what is going on”

Barthes (Mythologies 157-8) on discourse-analyst as socially excluded

Barthes (Fashion System 290) to open to the world one must become alienated; to comprehend the world one must withdraw from it

A wave of network-based social movements – some emancipatory, others less so – drawing on a particular sub-group of the excluded, namely young people (often young men, sometimes educated) with no place in social life.  A particularly crucial subsection of the excluded
http://www.friendsofcameroon.org/2008/03/04/cameroon-crisis-continues-as-inflation-surges/
Cameroon crisis continues as inflation surges  

The Financial Times
By Matthew Green in Douala, Cameroon 
Published: March 4 2008 
Much of the anger comes from a younger generation who see few career options beyond driving motorcycle taxis, known as “Bendskins” after a dance approximating the hip-swaying motion of swerving round potholes.

Entire population groups who transgress legality to live – to access land, water, electricity, transport, etc (40) – views these things as rights when the state does not because it stresses order and resources (40) – seeking legitimacy and support, governmental agencies have to engage and compromise with popular demands (41) CHATTERJEE POLITICS GOVERNED
Giustozzi has investigated the origins of the Pakistani Taleban, revealing that it flourishes mainly among young people who do not receive ‘peace, income, a sense of purpose, a social network’ from the established structure of tribal power (Giustozzi 2007:39).
In a different context, Slackman (2008) suggests there is a clear link between the stifling of young people with limited opportunities is a crucial factor behind ‘Islamic fervour’ in Egypt

Watts (2007) has referred to what is known locally as the ‘restive youth problem’ as central to conflict in the Niger Delta.  
‘a tectonic shift in inter-generational politics in the region that has occurred over the last two to three decades driven by the consequences of structural adjustment and state authoritarianism… Youth as a social category of great historical and cultural depth, provides an idiom in a gerontocratic and authoritarian setting in which power, secrecy and sometimes violence can be harnessed as a sort of counter-movement, built on the ruins of failed oil development (Watts, 2005). Youth organisations have multiplied and metastasized: they often refigure cultural traditional institutions like egbesu, agaba or mutual support clubs.2 Since the 1980s they have directly attempted to capture organs of community power (for example Community Development Committees), but also challenge directly gerontocratic rule; not least they have adopted an increasingly militant stance acting as the erstwhile liberators - vanguard movements in effect - for the oppressed of the region. As Gore and Pratten (2003:240) properly put it, youth represent 'shadow structures'

(Michael Watts, Petro-Insurgency or Criminal Syndicate? Conflict & Violence in the Niger Delta, Review of African Political Economy, Volume 34, Issue 114 December 2007 , pages 637 – 660)
Aug 09 – uprising by Boko Haram (literally “western education is sinful”), a sect opposed to western education, western commodities and the Nigerian state, ostensibly religious but targeted mainly at state targets such as prisons and police stations.   
Greek revolt – controversy – while mainstream press blames unemployment and youth exclusion, activists (eg CrimethInc) focus on police abuse and capitalism – but the two are linked – perspective of excluded bridges the two
It is a sickness that starts not so much at the top but at the bottom of Greek society, in the ranks of its troubled youth. For many these are a lost generation, raised in an education system that is undeniably shambolic and hit by whopping levels of unemployment
(Helena Smith, The Guardian)

Iran revolt – mainly urban young

In Iran, there is an entire dissident counterculture emerging from a similarly situated stratum of young people (Zanganeth ed 2006).  

A Freeter (“a Japanese expression for people between the age of 15 and 34 who lack full time employment or are unemployed, excluding homemakers and students” – Wikipedia).  Although the Japanese have coined a term for the group, they exist all over the world, and are a social force of underestimated and growing importance.  The Japanese are unusual in giving it a name.  This is the stratum which provides most of the participants in autonomous activism throughout the global North.  In Japan, the Freeters General Union is a political body with a broadly autonomist and anti-neoliberal perspective, which organizes initiatives such as Mayday demonstrations and anti-government protests (see http://freeter-union.org/mayday/index-en.html).  Many of those participating in similar protests in European countries doubtless come from a similar social position.

Whatever its name, this stratum is politically important.  It is one of the most common constituencies of radical and insurgent political movements across the spectrum, and its peculiar situation – slipping outside the segmentary linear functioning of identity-narratives of paid work, consumer affluence and (nuclear) family – places it at the forefront of historical transformation.  

Graham Harrison:  “youth” (specially defined) as agents of revolt in Africa
Robert Wade – result of inequality is ‘a lot of unemployed and angry young people’ able to disrupt societies (cited Pieterse, Globalization or Empire, 68-9)
A growing number in the periphery are not only excluded from the role of full-time family-wage worker but may not get official employment at all, despite being bombarded with images of family and consumerist lifestyles (Gledhill, Power and its Disguises, 79) 
Slavoj Žižek has coined the term ‘social symptom’ to refer to those groups excluded by such social processes – refugees, the urban poor, and so on – ‘the part which, although inherent to the existing universal order, has no ‘proper place’ within it’ (Žižek, 1999, p. 224).  
Unemployed people are prevented both from actualising and renouncing work (Zizek, Revolution at the Gates, 290-1), hence show an excess in capitalism

In LatAm the ‘overclass’ plants itself behind ‘high walls’ of suburban dev (John Gray, cited Pieterse, Globalisation of Empire?, 69)

Chatterjee makes similar claims regarding India.
Marxism does not go far enough because its figures of resistance reproduce aspects of the dominant system common to capital and the exploited.  

The conflict between included and excluded is superseding class conflicts among the included as the source of social antagonism today.  Hence, a new division emerges which no longer follows lines of exploitation but rather of inclusion and exclusion.  Alfredo Bonanno reconstructs the issue of class struggle in terms of “the division of classes between dominators and dominated, between included and excluded” (Bonanno 1993).  

No longer a matter of ‘passing through’ capitalism, exclusion now creates opposition which amounts to a radical antagonism.  

As Caffentzis puts it, ‘Once again, as at the dawn of capitalism, the physiognomy of the world proletariat is that of the pauper, the vagabond, the criminal, the panhandler, the refugee sweatshop worker, the mercenary, the rioter’ (1992: 321).  
The stake between included and excluded movements is not about distribution or power within the system, but between ways of seeing, being and relating – scarcity vs abundance, state vs network.
Relates to underpinnings of alienation
As command replaces value as the basis of the dominant system, so the antagonism between scarcity and abundance becomes sharper.  The crucial insight Deleuze and Guattari share with eco-anarchists is that scarcity has to be actively produced by alienated assemblages, by suppressing or warding off excesses and any recreation of (existential/psychological) abundance, a process sometimes termed ‘antiproduction’ (Guattari 1984: 34).  For Situationists, alienated society is a kind of perpetual immiseration through suppression of the forces of life.  Due to its basis in an idea of scarcity, capitalism cannot actually provide happiness, only ‘force-feeding survival to satiation point’ (Vaneigem 1967: 98).  The idea of ‘planned scarcity’ finds practical significance in empirical studies of the ways in which global planners induce material shortages in the global periphery (George, 1976: Chapter 6).  Scarcity thus establishes the field in which alienated social forms come into being (c.f. Sartre, 1960; Robinson, 2008).  Its ‘anti-production’ is a perpetual process of social decomposition which actively reproduces division so as to render necessary the reconnections offered by the dominant system.  ‘Industrial society thus secures unconscious control of our fate by its need – satisfying from the point of view of the death instinct – to disjunct every consumer/producer in such a way that ultimately humanity would find itself becoming a great fragmented body held together only as the supreme God of the Economy shall decree’ (Guattari 1984: 20).  Hence, ‘either one’s desire comes to desire repression and becomes its collaborator… or it revolts against the established order and comes the under siege on all sides’ (Guattari MR 256)

While the system seeks constantly to impose scarcity on the excluded, the network forms arising among the excluded are tendentially forms of abundance, whereas the repressive ideologies of the included construct scarcity as an existential necessity, hence underpinning alienation.  This is particularly clear in the cases of indigenous societies and European autonomism.  to ‘work’ in this sense (they may be productively active, but in ludic and subsistence ways).  A division thus emerges between what Marshall Sahlins terms ‘primitive abundance’ (2004) and the existential scarcity which underpins capitalism.  The conflict between the two ways of arranging ecological and geographical entities expresses itself in a series of ‘resource wars’.  Capitalism has to constantly grab resources to render them scarce, constantly continuing ‘accumulation-by-dispossession’ against a tendency of networks to recompose abundance.  Beneath its social production, scarcity is ‘chosen’ at an existential level, as ‘slave morality’ and reactive desire.
We have thus moved beneath the struggle within Marxism between exploiter and exploited, to the level of the struggle over the constitution of the field of exploitation itself.  We are thus in the field of Baudrillard’s “Mirror of Production”.  Baudrillard has argued that the system now functions by coded markings and exclusions, rather than exploitation, with the key divide running between conformity inside and subversion outside (ibid. 138).  The exclusions based on imposition of the code are as central to capitalism as its internal class divisions, and are framed around excluding ‘symbolic power’ (a Baudrillardian concept similar to Deleuzian active desire) from representational discourse (ibid.137).  The truly radical class struggle is, rather, the struggle against being enclosed as a class (ibid.158).  It is thus a matter of radical difference, of the kind which Marxism fails to see in indigenous societies and symbolic exchange (ibid.14).  Baudrillard calls for a utopia which is totally immanent in its revolt, ‘always already present’ and in ‘radical antagonism’ with the dominant system (ibid.162-5).  Revolt, therefore, emerges not at the point of exploitation, but at the point of exclusion, below the bar of meaning and at marginal points (ibid.133-4).  
Hakim Bey theorises revolt as unregulated life.  Capitalism is organised to prevent genuine coming-together; it only supports certain kinds of groups which are functional for it (which means, are for production or consumption), and the rest are faced with massive obstacles, 
such as the "business" of its members due to the pressure to work - a pressure away from autonomy which for Bey is "the single most oppressive reality we face".  Even to succeed in meeting in spite of these pressures is already a victory of sorts. (Bey, Immediatism).  Or as the occupiers of the Athens Business School said in December: ‘This is the dilemma: with the insurgents or alone’.
[ http://www.occupiedlondon.org/blog/2008/12/12/we-are-here-we-are-everywhere-we-are-an-image-from-the-future/
We are here/ we are everywhere/ we are an image from the future

11/12/2008 Initiative from the occupation of the Athens School of Economics and Business ]
Marxists have begun to recognize the importance of these kinds of issues.  Where Marxism goes wrong, and slips into an almost theocratic modality, is in its assumption that the other of alienation is a particular knowable type of entity or essence, which can be identified with labour and progress.  Hence, while Marxists rarely assert this essence explicitly, and sometimes even disavow it (while continuing to behave ‘as if’ it still operates), certain of its characteristics can be easily deduced – for example, that it will be based on ‘labour’ in some sense, that it will be industrial and scientific, and that it will be highly collective.  The attributes of this image of alternative sociality form something like a rival ‘trunk’ pitted against capitalism, repeating the dangers of representationalism and ‘substitutionism’. Marxism could reconstruct itself in a manner which takes account of Baudrillard’s critique.  Indeed, in autonomism it had already begun to do so.  But in this situation, the Bakunin-Marx division reasserts itself.  
The problem is that Marxists, and post-Marxists such as Hardt and Negri, tend to assume that the emerging ‘Other’ of the global exclusionary system will be
*  Based on labour

*  Highly communal and collectivist

*  Industrial, modernist and secular

All rational assumptions if the Other is the included-but-exploited, but incomprehensible if the Other is excluded.

Politics of the excluded:  networks
* Three figures of excluded, indigenous, autonomous

The “excluded” are most often referred to when passive.  

Autonomy refers to exclusion or self-exclusion which is valorized – the construction of autonomous spaces.  

Finally, indigenous peoples are constructed in binary terms as peoples excluded from or autonomous from the logics of state and capital – societies without the state.
In looking for figures of resistance, one is drawn to the space beyond hierarchical assemblages, where alternative forms of life exist or come into being.  This is on the one hand, the space of the excluded, of the people and peoples deemed unincorporable or not worth incorporating by the world system, or consigned to its margins; on the other hand, it is the space of the network form as a form which contradicts, escapes and exceeds the hierarchical forms of the world system, the state and capital.  This figure, the ‘social logic of the excluded’ so to speak, can be viewed from three different angles: as the excluded, defined in negation of the dominant system; as the logic of indigenous or non-state society, defined as a specific type of social form directed against the state and capital; and as the affinity-network form, a specific social form distinct from the hierarchical forms of state and capital.  

Excluded as bearers of possibility of otherness; connected to affinity, network form, active desire – these connect to the excluded “class” as abstract machine, even though the actually-existing excluded also get pulled towards the other poles (of reactive networks, included, massification, etc)

Theorists sympathetic to social resistance such as Graeme Chesters make similar claims, attributing the ability of anti-capitalist protesters to mobilise effectively without leadership to a “swarm logic” based on distributed network forms of power (Chesters 2006).
Cf Giorgio Agamben: a new form of political subjectivity is emerging which renders the state irrelevant, and itself irrelevant to the state.  ‘The novelty of the coming politics is that it will no longer be a struggle for the conquest or control of the State, but a struggle between the State and the non-State (humanity), an insurmountable disjunction between whatever singularity and the State organization’ (1993: 85).  
Some authors have gone some way in recognising the alternative logic of networks.  Hardt and Negri, for example, have typified summit protests and unrest such as in Argentina as examples of a distributed network form of organisation, ‘the most fully realized political example we have of the concept of the multitude’ (2004: 217).  Similarly, anarchist scholar Grubacic has argued that anarchism cannot exist as a stable tendency over time, as this implies parties etc; instead expresses a general tendency to identify hierarchy and seek autonomy from it, and varies with cycles of struggle.  It has therefore operated as an organising logic of the WSF and similar phenomena, without being adopted as a hegemonic ideology (Grubacic, 2004: 35-6).  

The technological aspect of this view is taken furthest by leftists such as Hardt and Negri (2004), who view the network form of protest movements as an outgrowth of changes in production, of the primacy of “immaterial” labour and the rise of a new kind of capitalism based on network organisation.  

Where this leftist reading goes wrong, however, is in linking the network form primarily to high-tech or ‘advanced’ capitalist conditions.  It is certainly the case that high-tech protest groups and countercultural movements use network forms, and that technologies allowing network construction are used in this construction.  Hackers, open-source programmers and online protest campaigns are examples of network social forms.  It is also the case, however, that similar non-hierarchical horizontal networks arise in almost every situation where people try to mobilise or cooperate outside the framework of the state and of domination.  Hunter-gatherers and other indigenous societies, peasant movements, and the urban poor of the shanty-towns and ghettos are among the most obvious examples.  

Networked forms among hunter-gatherers (Zerzan 1994)

Larissa Lomnitz (1977) studies survival and mutual aid networks in Latin American shanty-towns, revealing that kinship and neighbourhood relations form an entire informal economy enabling a layer of excluded people to survive on the periphery of major cities by means of horizontal relations.  
Partha Chatterjee (1993) shows how the formation of Indian national identity leaves a trail of ‘fragments’ – identities based on class, caste, ethnicity, region, religion, and so on – which provide the basis for entire areas of social life organised beyond the reach of the state, in private associations and homes.  
Hecht and Simone (1994) provide a series of examples from African societies of horizontal social forms such as ‘popular neighbourhoods’ which ‘produce informal, and often illegal, associations, alliances, strategies and practice, that provide an infrastructure for the community and a measure of functional autonomy’ (Hecht and Simone, 1994: 14-15).  
Affinity-network form as global alternative to state and capital

To attach ethical value to the politics of the excluded, one needs to insist on the right to voice.  In today’s social war, the other does not even have the dignity of an enemy in a fair fight, but is treated as unspeakable.  Without overcoming this primary exclusion, social problems will remain intractable, and resistance in everyday life will remain both necessary and justified.  

One could, however, theorise the third option of ‘chaos’ in rather more affirmative terms.  In authors such as Graeme Chesters (2006) and Hakim Bey (2003), the idea of ‘chaos’ is given positive overtones connected to those of Chaos Theory, as a proliferation of nondenumerable and uncontrollable affirmative forces in a situation of complexity and decentred power.  This is the affirmative, active underpinning to the image of chaos or ‘anarchy’ as terrifying Real.  The breakdown of world order could involve the diffusion of power on models similar to those in indigenous societies as theorised by Clastres.  The ‘capabilities’ developed by global resistance movements could then become a new ‘organising logic’ pitted against the world system, replacing control-systems with horizontal social and ecological relations (Sassen, 2006).  Alternative network forms are structurally different from dominant hierarchic forms, and the society they form operates differently, by a different social logic.

Need to see the rose that grows from concrete, before seeing the thorns.  (Today, only the thorns are seen).

Need to politicize exclusion (anti-sociality etc) into autonomy.  Of course, this politicisation of “anti-sociality” is incompatible with any attempts to win over the “decent majority” by appealing to their existing beliefs, attachments, and discourse. The “decent majority” can be faced only with the stark demand that it unlearn its dominance, its impositional discourse, and that it become other. 

The revolution-to-come is not a new order but a breaking down of all social orders based on asymmetry, in favour of a horizontality without borders.  It is being built, often unconsciously, in the constant everyday resistance to social control.  And it is this conflict – between included and excluded, between an implicit politics of affirmation of voice and an exclusionary discourse of ontological privilege – which defines the social conflicts of our era and of our future.

In distinction to Mike Davis’s ‘planet of slums’ (2006), a world where the majority are radically excluded, the coming world is a ‘world of squats’ (with the social centre as paradigm), or rather of informal diffuse networks distributed transversally, in which the excluded space becomes a space of abundance.  The ‘world of squats’ might be a ‘world of slums’ with problems of resource extraction addressed and local areas reconfigured as planes of ecological connection.  
(Davis even talks about a kind of war between the core world and this kind of peripheral shadow-world);
Maybe enclosure is the rise of scarcity, and unenclosed land/nature is the condition for abundance?  The problem being that squats/slums have reclaimed too little to produce more than survival?

Hence, as the Uwa Declaration puts it, ‘the coming together of many voices, hands, cries… etc., make people free from aggressors and destroyers’.  ‘The key points of departure, then, are a strong sense of connectedness to the places we inhabit and one another’ (McMarvill and los Ricos, n.d.).  
One must thus radically re-theorise wealth and poverty.  We believe these are less accurately expressed in western thought than in indigenous conceptions which view wealth as a greater intensity of social and ecological relations on which one can draw for survival, wellbeing and intensity, and poverty is a lesser intensity or extent of such relations.  In autonomist terms, one could associate the two poles with social composition and decomposition respectively.  Social composition involves the construction of a dense web or network, whereas decomposition breaks down network connections and replaces them with hierarchical dyads of powerful and powerless.  
The three alternatives in Barber’s Jihad versus McWorld (1996), the three possibilities for the world in Arrighi’s various works, and other analyses of this type, typically pose an alternative between capitalism, the state and the included, or between neoliberal capitalism and a more inclusive capitalism, or between capitalism, reactive networks and the included.  The kind of phenomena we understand in relation to the affinity-network category – autonomous social movements, indigenous societies, networks of the excluded – are viewed as small-scale, largely irrelevant, extremely marginal or powerless – certainly not as the beginnings of a new world.  Why do we assume that these phenomena prefigure a wider alternative?
The invisibility of affinity-networks is a product of a perspectival distortion.  Affinity networks by their very nature often pursue invisibility or are rendered invisible by the dominant frame of representation.  
In addition, there are strong psychological reasons for those with attachments to the various alienated groups to deny the anxiety-inducing power of excluded networks.  

And we would expect emerging logics to be less clearly articulated than dominant logics.  As Negri argues, the transformative moment appears as ‘fireworks and flares’, not as a clear trajectory (2003: 47).  
Today, the same fear of the “rabble” as in Marx:

Hardt and Negri’s fear of insurrection, in Multitude

Fear of eg Barber and Held, of reactive networks, hence need for global state etc

Reluctance of socialist political groups to denounce unconditionally the new forms of exclusion, the war on the “anti-social” etc

And especially to abandon the assumption of a community with norms, with a desire and a pressure to conform, hence by implication of roles, of false performances, and of the field of fantasy, the split in social life, and the function of the trunk

Possibility of overthrow
For the excluded, insurrection is empowering.  It is like something buried, breaking the surface; an ability to speak, to interrupt the social text; empowerment against the bullies and “authority” figures who make people feel disempowered, violated, humiliated and enraged.
The struggle between the excluded and the system is asymmetrical, but it is important to realise that victory IS achievable – to win, the system has to maintain the appearance of order, the invisibility or visible powerlessness of the excluded; in contrast, the excluded (like guerrillas) simply have to persist in preventing the system from realising its goals.  Ultimately the confrontation is won or lost on the proliferation and persistence of forms of life and social relations, but breaking the monologue of the spectacle is a major part of this.

The excluded are locked out of the media (though an included other is occasionally let in, one never hears for instance advocacy of law-breaking or self-defence), and this contributes to the construction of the excluded as “social symptom”.  

(In contrast, texts of the excluded find their way into academia, but usually with some delay).  
To see from the standpoint of the excluded, or of one particular excluded group, including the general positions derived from minoritarianism (particularly regarding open space), leads to the active affinity form (whatever the specifics of the group).

To see from the standpoint of the excluded/one excluded group but with an aspiration to majoritarian status leads to the reactive “predatory” form.
Emergence of organic ideologies of excluded, e.g. Bonanno, Zapatistas.  Several distinct groups of texts:  post-left anarchy and post-autonomism, indigenous rights movement, various Southern anti-colonial movements, etc.
Problems for network politics
There are three main dangers to active networks:

* Drawn into “masses” in Baudrillard’s sense (recuperated, rendered passive)
* Transmuted into reactive networks
* Domesticated through patronage and deference

One rarely finds “pure” excluded – one finds logic of excluded in hybrid articulations with other logics or at least their fantasies – e.g. marginality which is primarily a survival strategy outside the formal economy, but is plugged into it at the margins, and may be connected to fantasies of inclusion.

The excluded don’t always develop critique of dominant model which is spread in media images etc.  Hence can be pulled back into dominant discourse.
Pitcheral, Storpor – same structural forces which cause impoverishment make consumer goods increasingly available and visible.

The excluded are often tempted by desperation, pulled towards reactive attachments (to an identity which includes) or towards predatory actions against other oppressed people (based on a molar self, or on highly privileged single attachments such as drug use).  The radical potential is not in these temptations but in networks and transversality.

Need to see in movements of the excluded the radical potential and not only the reactive distortions.  

Media response to Boko Haram: need for MORE education.  But the basic insight into exclusion is correct.  The problem is its narrow, group-specific articulation.  

Emotional appeal is appeal of affinity (small-world network)
Why do networks sometimes take an affinity form and sometimes a reactive form?  Our suspicion is that the two kinds of networks exist on a continuum, with situations of abundance and scarcity tending to produce oscillations towards one pole or the other.  In G. William Skinner’s study of Chinese peasants, the image of peasants as traditionalist and closed is challenged by showing that villagers’ responses to external opportunities and dangers led to changes in the normative sphere of peasant life.  Whereas an open context led to openness, a hostile situation with external instability led to greater closure and normative intolerance (Skinner 1971).  This suggests that a real external threat can generate or at least strengthen local reactive forces, and that a safe ‘transversal’ context opens up communities whereas a dangerous ‘globalised’ context closes them.  
Reactive networks tend to be a kind of ‘group active nihilism’, similar to Vaneigem’s idea of ‘active nihilism’.
But the question is how they can learn to valorize what they are, rather than mapping arborescent ‘norms’ onto their movements or scrambling to find a place on the inside.  

Capitalism and the state can also incorporate networks as ‘roots’.  I would dispute the claim that either can be entirely networked, but they can and do incorporate networks and subordinate parts.  These are what Deleuze and Guattari (1987), and later Day (2005), term ‘radicle’ as opposed to ‘radical’ networks.

NOTE:  Bakunin references: chapter references are to Marxism, Freedom and the State.  Excerpt references are to excerpts from Statism and Anarchy at Marxists.org.
Some of this is new.  Some is modified from Karatzogianni and Robinson, Power, Conflict and Resistance in the Contemporary World (forthcoming, Routledge).  Some is modified from “The Oppressive Discourse of Global Exclusion”, in Mullard and Cole, Globalization, Citizenship and the War on Terror.
