!

Fissays on Hegel’s

Philosophy of Subjective Spirit

Edited by

David S. Stern




Published by State University of New York Press, Albany
« 2013 State Universily of New York

Allrights reserved

Printed in the United States of America

Nao parl of this book may he nsed or reproduced in any manner'wlmtsoe‘ver

withent swritten permission. No part of this book may be stored in a retneval.system
or lransmitied i any form or by any means including clectronic, electrostatic,
niapnetic tape, imecluuical, photocopying, recording, or otherwise without the prior

permission inwriting of the publisher.

Par information, contact State University of New York Press, Albany, NY

wawe stnivpress.edu

Piaduction by Ryan Morris
Marketing by Anne M. Valenline

Library of Congress Cataloging-in-Publication Data

£ s on legel's philosophy of subjective spirit / edited by David S. Stern.
p. cu.
Inehudes bibliographical references and index.
ISBN 978-1-1384-4445-1 (hardeover : alk. paper)
1. Hegel, Georg Wilhelm Friedrich, 1770-1831. 2. Spirit—Hislory— 19th century.
3. Subjectivity —FHistory — 19th century. 1 Stern, David S, 1956

132949.575187 2012
193 —de23 2011052054

10987654321

Contents

References and Abbreviations

Editors’s Introduction

David S. Stern
Anthropology, Geist, and the Soul-Body Relation:
The Systematic Beginning of Hegel’s Philosophy of Spirit

Angelica Nuzzo

Hegel’s Naturalism or Soul and Body in the Encyclopedia
Italo Testa

How the Dreaming Soul Became the Feeling Soul, between the

1827 and 1830 Editions of Hegel's Philosophy of Subjective Spirit:

Empirical Psychology and the Late Enlightenment

Jeffrey Reid

The Dark Side of Subjective Spirit: Hegel on Mesmerism,
Madness, and Ganglia
Glenn Alexander Magee

Hegel on the Emotions: Coordinating Form and Content
Jason . Howard

Awakening to Madness and Habituation to Death in
Hegel’s “Anthropology”
Nicholas Mowad

vii

19

37

55

71

87




vi / Conlenls

Awakening from Madness: The Relationship between
Spirit and Nature in Light of Hegel's Account of Madness
Muario Wenning

Between Nalure and Spirit: Hegel’s Account of Habit

Simon 1amsden

The “Struggle for Recognition” and the Thematization
of Intersubjectivily
Marina 1. Bykova

ireedom as Correlation: Recognition and Self-Actualization
in Hegels Philosophy of Spirit
Robert R Williams

Hegels Linguistic Thought in the Philosoply of Subjective Spirit:

Belween Kant and the “Metaerities”

Jere O'Netll Surber
‘The Psvehology of Will and the Deduction of Right:
Rethinking Hegel’s Theory of Practical Intelligence

Richard ien Winfield

The Relation of Mind to Nature: Two Paradigims
Philip ‘1. Grier

Contributors

Index

107

121

139

155

181

201

223

247

251

References and Abbreviations

Through this volume references to Hegel’s works use the following
abbreviations:

Enz. (1817)

Enz. (1827)

Enz. (1830)

Fnz [

VPG

G. W. F. Hegel, Enzyklopiidie der philosophischen Wissen-
schaften im Grundrisse (1817), with collaboration of Hans-
Christian Lucas and Udo Rameil, ed. Wolfgang Bonsiepen
und Klaus Grotsch, Gesammelte Werke, vol. 13 (Hamburg:
Felix Meiner, 2000).

G. W. F. Hegel, Enzyklopidie der philosophischen Wissen-
schaften im Grundisse (1827), ed. W. Bonsiepen and H.-C.
Lucas, Gesammelte Werke, vol. 19 (Hamburg: Felix Meiner,
1989).

G. W. F. Hegel, Enzyklopddie der philosophischen Wissen-
schaften im Grundisse (1830), with collaboration of Udo
Rameil, ed. Wolfgang Bonsiepen and Hans-Christian Lucas,
Gesammelte Werke vol. 20 (Hamburg: Felix Meiner, 1992).

G. W. F. Hegel, Enzyklopidie der philosophischen Wissen-
schaften 11, in Werke in zwanzing Bénden, vol. 10, ed. Eva
Moldenhauer and Karl Markus Michel (Frankfurt am Main:
Suhrkamp Verlag 1986).

(1827-28) G. W. F. Hegel, Vorlesungen iiber die Philosophie
des Geistes.Berlin 1827/1828, transcribed by Johanmn Eduard
Erdmann and Ferdinand Walter. Ed. Franz Hespe and Burk-
hard Tuschling, Vorlesungen. Ausgewdhlte Nachschriften und
Manuskripte, vol. 13 (Hamburg: Meiner Verlag, 1994).

vii

e

AR

2

e

T

o

s T

ZEr e e e T

B A T g g

g

o
3
i
4
&
i
]

5




The “Struggle for Recognition” and the

Thematization of Intersubjectivity

MariNA F. Bykova

Although Hegel’s concept of recognition and its significance for the account
of intersubjectivity became a central topic for many recent publications
of Hegel scholars, there is a noticeable deficiency in literature discuss-
ing this problematic on the muaterial of Hegel's Philosophy of Spirit. In
contrast to the vast amount of publications on Hegel's Phenomenology of
Spirit of 1807, a good portion of which deals exclusively with questions of
intersubjectivity and recognition, there are only a few—mostly dating back
to 80th-90th —investigations into the conceptual role of intersubjectivity
in the mature Philosophy of Subjective Spirit. Furthermore, the authors
of those publications are in a serious disagreement about the conceptual
status of Hegel’s account of intersubjectivity as well as the role of the lat-
ter in the constitution of an individual human subjectivity in the theory
of subjective spirit. For commentators the most troublesome and puzzling
appears the dense section of the Encyclopedia “Phenomenology,” especially
its subsection on self-consciousness (3§ 424-37) where Hegel formulates
his positive account of mutual recognition. The existing confusion among
commientators concerns the significance of the “Phenomenology” section
in the Philosophy of Subjective Spirit and the real function of the concept of
recognition in the thematization of intersubjectivity. Perhaps the most nega-
tive interpretation of the role of recognition and intersubjectivity in Hegels
late system is offered by Axel Honneth. He identifies a real potentiality
of Hegel’s concept of recognition for developing what he calls “a formal
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conceplion of cthical Tife,” but maintains that all the promising insights
aboul intersubjectivity and recognition that Hegel has date back to his
carly Jena period, still prior Lo the 1807 Phenomenology of Spirit. They are,
however, complelely Tost in his system of a “monologically self-developing
spirit” where intersubjectivity becames reduced to a temporal subordinate
episode of the spirit formation. This position is echoed in Jiirgen Haberm.as’
interpretation of the role of inlersubjectivity in Hegel’s system. According
to tlabermas, Hegel's mtersubjective intuitions visible in his early works are
Fatally haried by the peculiar subjectivism of his later philosophy centered
around the concept of the “ego” or “absolute sclf-consciousness,” which
is unfolded in the Logic. As a result, “[ijntersubjectivity 1s repressed by
subjectivity, leaving no presence in the presentation of the absolute idea.”

i general agreement with Honneth and Habermas are also some
prominent flegel scholars. For example, Vittorio Hosle maintains that
“the thematization of intersubjectivily does not assume any vital role in
Hegels system.” e further notices that due to “the fundamental lin?its
of his [Hegel's| philosophy, [i.e.] his inability to categorically distinguish
between subject-subject and subject-object relations,”* Hegel cannot really
evasp the intersubjective or subjectsubject relation effectively. The read-
ing that reduces Hlegel’s account of recognition to a single-subject theory
is also offered by Adriaan Peperzak who claims that “the entire sense of
the struggle for recognition’ in the Encyclopedia phenomenology is not
al all consisting in the thematization of intersubjectivity [. . .}, but only
i a process through which the imnediale or abstract self-consciousness
must become another for itself in order to be able to identify with itself™
It should be said, in all faimess, that there are commentators who hold
conlrary views on significance of intersubjectivity in late Hegel, emphasiz-
ing intersubjective character of self-consciousness and considering mutua!
r(';‘()gnilion as a foundation for the constitution of the subject in Hegel®
However, those commentalors are dramatically outnumbered and not
alwavs consistent in their views. For example, Hermann Driie, who points
lo the intersubjective character of recognition in Hegel, yet believes that
FHegel's account of self-consciousness is not thought of as the actual d.cvel-
opment of consciousness, but is rather a pure logical and historic-fictional

concq)luul construction.’

In the light of such a critical disagreement and real confusion in
understanding the role of recognition and intersubjectivity in Hegel’s late
eestemn it is crucial to take a closer look at Encyclopedia Philosophy of
Subjective Spirit, especially at its section on the phenomenology of spirit,
where, in my opinion, Hegel lays out his concept of intersubjective rec-
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ognition and develops it as a condition of self. This reading of the section
is largely supported by the 182728 Lectures on the Philosophy of Spirit’
and Hegel's remarks concerning recognition and “Philosophy of Spirit” in
general that are provided there. Thus the further delving into Encyclopedia
“Phenomenology” should be supplemented by discussion of Hegel’s Lec-
tures that can shed light on the issue under consideration.

The goal of this chapter is to uncover a real function of the (“Phenom-
enology”) section on self-consciousness within Hegel’s Philosophy of Spirit
and discuss it as a positive account of intersubjectivity that is formulated in
terms of the “struggle for recognition.” Thus the main focus will be on the
subsection on self-consciousness (§§ 424-37) where the theme of mediation
of consciousness in recognition of and by other consciousness becomes an
important element in the unfolding of the full structure of consciousness.

The organization and systematization of the Philosophy of Subjective Spirit
remain controversial issues for Hegel scholars. If one adheres to the tra-
ditional linear approach where the Philosophy of Spirit is interpreted as
a kind of a genetic development of spirit then the role and function of
many of its subsections and systematical parts become questionable. This
is especially true about the “Phenomenology” section, which does not fit
well a pure genetic model of spirit development.* Another theoretical dif-
ficulty concerning Encyclopedia “Phenomenology,” which should not be
ignored, is that it appears to be a successor of the Phenomenology of 1807,
and not only in title, but what is more important, in its general struc-
ture and execution. The overall systematization and the most important
stages of the “pathway of consciousness” of the Phenomenology of 1807,
though slightly or sometimes substantially modified, are reproduced in the
Encyclopedia “Phenomenology.” Both of the issues mentioned above, the
systematization of Philosophy of Subjective Spirit and relation between the
two versions of the Phenomenology, have been the subject of several stud-
ies” and cannot be further analyzed here. Yet, for our topic, it is important
to recognize that by all respect to conceptual similarities of the two texts
of the Phenomenology, there are essential differences in their aims and
functions. The Phenomenology of 1807 was intended to be an introduc-
tion to Hegel’s “System of Science” and as such was supposed to provide
a solid epistemological foundation for the future system. It thus appears
as a kind of “genealogy” of knowledge from pure immediacy and sense
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certainty Lo conceptual (absolute) knowing. The aim of the Encyclopedia
“Phenomenology” is more modest and systematically less profound; it is
fargely determined by the purpose of the philosophy of spirit within matt.tre
Hegel's system. The latter is the deduction of the concept of spirit, which
is Taid down as the process of achieving the unity of self-consciousness."
The aim of the “Phenomenology” within the Encyclopedia system is
to examine perhaps the most crucial stage of this development, namely, the
transformation of consciousness from the natural immediacy (the abstract 1
~ 11 into sclf-consciousness and then by the means of reciprocal recognition
o universal self-consciousness as an intersubjectively mediated result. As
Robert Williams points out, “The Phenomenology is supposed to show the
development from the T in its immediacy, wherein it takes itself to be a
hare, abstract, sclf-secking particular, through the struggle for recognition
and master/slave, to the I through which reciprocal tecognition has become
2 universal consciousness, a ‘We' "' Self-unfolding of spirit in phenomenol-
ogv does not appear as a lincar progression. It is an intricate multistep pro-
coss that is animated and driven by the dialectic of difference, opposition,
and overcoming of this opposition at the next, inore complex level of the
spiril’s development. This development coincides with the development of
the 1. the individual self, which is a real agent acting in the world. A real
function of the Lneyelopedia “Phenomenology” should be thus understood
in terms of the requirenients for the self-constitution and self-realization of
the 1 and conditions for meeling those requirements. A systematic examina-
tion of those requirements is approximately represented in the main division
of the “Phenomenology” section into “Consciousness” (1% 418-23), “Self-
consciousness” (8% 424-37), and “Reason” (1§ 438-39). The main question
of the subsection on consciousness is the question of how the 1 is able to
identify itself as a conscious individual, capable of reflection and proposi-
lional attitude. This is a question about the condition of our awareness of
e world. In the subsection on self-consciousness the main focus is shifted
to the inquiry into sclf and the self-awareness that should be established and
discovered in the context of our essential interdependence and intersubjec-
tive interrelation. The realization of universality of the 1 and its necessary
mediation with the world (including other individuals) becomes then the
main topic of the subsection on reason. All of these inquiries are essential to
Hegel's central concern, the nature and development of (human) freedom
hat is understood as a process of establishing real autonomy, self-positing,
and self-organizing activity of individual toward the totality of being for itself
aud at home in its own world. In the “Phenomenology” this liberation is
nol vet complete, but it undergoes a significant stage, where the I breaks
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from its natural inunediacy and “atomic” individuality, and by the means
of the struggle of recognition achieves the level of universality and com-
munity (the development of universal self-consciousness and social reason).

The task of the “Phenomenology” within the Philosophy of Subjec-
tive Spirit is thus to show intersubjecive character of this liberation and
the necessity of intersubjective relation for self-realization of the 1, for the
very possibility of selfhood. The details of intersubjective liberation Hegel
provides in the subsection on self-consciousness.

1

Hegel’s starting point is that the | as self-consciousness is a creature of
desire. Desire reveals a fundamental lack and ewmptiness in the self that
must be filled through the overcoming of separateness and independence of
external objects. This is how Hegel clarifies this point in the Lectures: “The
lack in me appears as an external object. The latter is only something that
is not an end in itself and has no absolute independence. The object has
thus proven itself to be without independence in self-consciousness. This is
the standpoint of desire.”"? Hence desire makes me realize that I am miss-
ing something to be complete and makes me aware of my difference from
the object, the not-I. Behind all types of desire a deep dialectic at work:
embodied human life depends for survival on the external world and, as a
result, part of the self is always outside itself and the otherness of objecthood
is already launched in self. Thus the two realms (of the self-consciousness
and of the external objects) which appear in desire as opposing to each
other are not distinct and must be conceived as one integrated world. The
unity resulting from the subject’s “desiring” relation to the object sustains
life itself. This is the idea that one’s self-certainty can be achieved only if
one’s real unity with the external world is established. By reconciling what
is subjective and what is objective, Hegel contends that this unity is noth-
ing else but revealing of freedom itself, “the free self . . . thal remains in
its identity with itself.””* Yet at first this freedom is “completely abstract”
and “formal freedom, because [actual] freedom . . . comes to be through
and out of consciousness, [. . .] through another, which is its condition.”"*
The two important moments should be noticed here. First, the reconcilia-
tion that Hegel has in mind here is not a momentary act; it is a long and
complex process. Freedom is a practical achievement; it occurs within the
time of, and on the basis of, the living world. Second, the actual freedom
is not achievable at a pure individual level. For consciousness to be able to
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distingnish itself from the external world and at the same time be aware of
both world and itself, it has to be mediated in and by other consciousness.
This mediation becomes a meuans of overcoming of purely “atomic” indi-
viduality and attaining of actual freedom. Here Hegel is clearly departing
from 4 view of the 1 as a closed and monological (atomic) entity. The T's
“openness” to the world is the condition of the full self-realization of (self)
consciousness and formation of the individual self-identity.

For Hegel, the self is created in its continuous struggle to overcome
the foreignuess of the other. The immediate self suffers from the delu-
sion of sclfsufficiency under which the difference from others is absolute
and must be negated through the arrogation of absolute sovereignty. The
othier is treated as inferior and inessential, of lesser value and importance
than self.5 This “negative relation” of self-consciousness to its object is an
integral part of the self’s desire for sell-cerlainty, for its self-identity. A dif-
ficulty arises from the fact that, in pursuing desire, the self tends to destroy
(nega'lc) its object (e.g., by consuming it), even though so doing thwarts the
sense of self-certaiuty. Indeed, the first reaction of the desiring self when
faced with the other is to seek immediate satisfaction and heal the split
between subject and object by negating the object. The desire for food,
for instance, negates the otherness of the food itself by eating it. But even
after hunger is satisfied, the sclf retains its partiality: the only result of this
very act is self’s illusory self-identity, which does not differentiate humans
from animals. Furthenore, in the act of desire self-consciousness is caught
in particular bind. The object, whicl sclf-consciousness took to be a pure
nothing, gains the character of independence precisely in the movement of
ell-consciousness 1o negate and destroy it. Nevertheless, it must continue
to supersede and thus negate the object, for self-consciousness must realize
itself as the unity underlying the difference between itself and the apparent
otherness. Self-consciousness remains stuck in a vicious circle of desire,
destruction, and the resurgence of desire. True satisfaction eludes it, and its
amity with itself in the other cannot be made explicit. Thus Hegel can say
Uiat “it is in fact something other than sclf-consciousness that is the essence
ol desire” becanse the lving object, now independent, is a stubborn unity
only for self-consciousness and not for itself. Human desire is thus addressed
not by an object, but by the other self-consciousness. Hence the next step
for the self is to accepl its dependence on the other but to keep the relation
between self and other external. The force of this necessary requirement
ashers in a new stage in Hegel's phenomenological reflection, and it marks
the beginning of true self-consciousness n the process of leaving behind
the senstous world. The desire that self-consciousness has and needs to
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satisfy in order to get a sense of its existence as an independent subject is
a desire to be desired by others, that is, a desire for recognition:

There is a self-consciousness for a self-consciousness, at first
immediately, as one thing for another. In the other as I, 1 im-
miediately behold my own self, but [ also behold in it an im-
mediately real object, another I absolutely independent in face
of myself. The sublation of the individuality of self-consciousness
was the first sublation; self-consciousness is thereby determined
as particular.—This contradiction supplies the urge to show itself
as a free self, and to be there as a free self for the other,—the
process of recognition.'

We can already see that for Hegel all self-conscious desire is ultimately
desire of self. Since the unity of self-consciousness is the true unity underly-
ing the apparent difference between seif and sensuous world, the negation
of the apparent difference through a negation of the immediate object
constitutes the attempted realization of self-consciousness’ unity. As such,
all “desire for the immediate object” is truly a self-conscious desire for the
unity of self-consciousness.

At the beginning stage of the recognition, however, the two con-
sciousnesses know they need the other’s desire and recognition, yet believe
that they can forgo or force it through the exclusion, marginalization, or
suppression of the other. Here desire is totally narcissistic; the other is
only the foil in a quest for unreciprocated prestige, typically evident in
the relationship between master and slave. In this “one-side” relation, the
other is accepted in its difference, but not in ils identity with the self, that
is, not as a free independent subject. Thus, there must be established a
special relation between myself and another self that exists on one’s own
terms, as an independent I seeking its own self-identity and self-certainly.
This requirement of self-certainty cannot be satisfied by simple intellectual
identification of other persons who acknowledge my intellectual capabil-
ity; they have to recognize me as a free individual who is conscious of his
own freedom for self-determination (self-actualization). But this recogmtion
must be reciprocal. My freedom remains a simple abstraction unless it is
not challenged and eventually “approved” by other individuals who at the
same time also seek my recognition of their freedom. “The freedom of every
individual exists only insofar as he is recognized as free by the others, and
the others have in him the consciousness of their own legitimacy . . "V
Thus, mutual recognition is the third step, which completes and overcomes
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the first two. Now the other is accepted both in her idenlity and in her
difference from self and, as a result, self discovers itself as integrally related
1o the olher. The others recognition and desire allows self to see itself
reflected in another self and create a nexus of links and dependencies that
affect all aspects of both selves. Recognition works if it s mutual. I must
be recognized by someone 1 recognize as human: I must reciprocally know
myself in another. Yet, mutualily of recognition is not a mere fusion; mutual
recognition necessarily acknowledges the difference of the two independent
selves and dissymmelry in their relation to each other. When full mutual
recognition operates, the two selves stand in a relationship in which the
self-rmderstanding of each passes through the other, and the relationship
of each 1o the other depends on the self’s self-relation. It is possible only
if cuch of these lwo selves maintains its independence and potential self-
identity {frec agency) as a person.

Fegel's account of mulual recognition is thoroughly normative. This
normalivity is not posited as an ideal, which ought to be (yet may be not
inevitabhv) achicved, but rather as a necessary condition for individual free-
dotu. I'lg-‘gel argues that individual freedom is possible and justified only
on the basis of reciprocal aceeptance of mutual obligations to acknowledge
and respect others” free individual agency and rights to freedom.

Recognition is both an essential characteristic of phenomenology of
identity and an integral element of a theory of knowledge. 1 can only
become a certain tvpe of person, if 1 recognize in the other the character-
istics of that type which are then reflected back onto me. I canuiot change
mvself thercfore without changing the other and changes in the other
who stands in recognition of me change the self too. As epistemological
phenomenon, recognition, by assuming the object to be another subject,
turns knowledge into a process of cultural mutuality and exchange, and self-
knowledge into self-exploration and self-control through the understanding
(and appreciation) of the other. 1t is worth noticing though that in contrast
1o the Phenomenology of 1807, in Philosophy of Spirit recognition is to a
Jesser extenl a pure theoretic-cpistemological concept. Here Hegel moves
from theorelic-epistemological to the life-world sense of recognition, which
i« discussed in terms of the intersubjective interactions between idividuals.

The mutual recognition culminates for Hegel in “the affirmative
awareness of oneself in the other self.” This is the stage, when self achieves
its real (and not anymore illusory) and complete self-identity. As full self-
consciousness, self is now the “unity of oneself in one’s other being.” 1den-
lity embraces both being for oneself and being for another and is achieved
|)_\" accepting self as the “identity of identity and non-identity.”*” The self-
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conscious individual, created through the other’s desire, retains the separa-
tion from the other as one part of his identity and recognizes himself both
in the other and in his difference from ler. In this sense, self-consciousness
both negates the split between sclf and other and preserves it. At the same
time, the self can never be absolutely self-identical: it is a dialectical com-
bination of self and otherness, of sameness and difference. Identity is there-
fore dynamic, always on the move. It is ongoing dialogue and interaction
with others, which keeps changing the image others have of myself and
redrawing my own- self-iinage. The relation between self and other, one’s
reciprocally concemed engagement with another conscious individual, is
the essence of the phenomena Hegel calls the universal self-consciousness.
It should not be understood as an absolute ideal, neither as a “third self-
consciousness” emerging from the relation between self and other. Rather
these are intersubjective ties that are manifest through recognition. These
ties are a realization of communal (social) drive? that the self-consciousness
has and that is essential in shaping personality. For Hegel, the relation-
ship between self and the other is crucial for the construction of both self
and community. The self is not a simple, stable entity fully identical with
itself that, once formed, then goes into the world and build relation with
others from a position of self-sufficiency. While Descartes and Kant had
presented consciousness as a solitary entity confronting the outside world,
Hegel insists that self is constituted reflexively and is radically dependent
on the action of others. The struggle for recognition is the key social rela-
tionship, and as such is the main form of practical intersubjectivity. In this
sense, recognition is a mode of socialization. But the other’s recognition
of my identity makes me also aware of my specificity and difference from
all others and thus helps my individuation. Hence Hegel believes that
individual self is created in and through struggles amongst people for the
reciprocal recognition of their identity.

Hegel’s insight here is that I become an actual individual only through
a universal self-consciousness. My (uncenditional) freedom is possible only
as the universal freedom, a common freedom that we all share. There is
no free self without other individuals: others and their freedom become a
constitutive moment of myself and my own freedom. “Freedom [as uncon-
ditioned] . . . comes to be through another, which is its condition.”' The
other becomes thus an indispensable condition for the self-consciousness
and the actualization of my own freedom. Despite the resemblance between
Hegel's and Kant and Fichte’s treatments of the self as well as the similari-
ties in used tenminology, Hegel’s account of intersubjectivity differs from
all previous interpretations. He derives the principle of intersubjectivity
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as a fundamental practical principle that is grounded in the concept of
coHconscioustess and thus is essential to the structure and development
of the self. Contrary 1o Kant and Fichte, for Hegel, recognition is not an
ontward rcquircmcnl,:2 but rather the very condition of self-consciousness
that can be satisfied by engagement in (intersubjective) interactions with
other free individuals.

In this sense, significance of the section “Self-consciousness” within
the Philosophy of Subjective Spirit is that it shows the necessity of overcom-
ing a pure individual fevel of subjectivity (the stage of isolated solitary
mdividuality) and of manifesting universality of the self.? Hegel hints on
this issue in the Eneyclopedia,™ but it is more clearly articulated in the
| ectures. Consider the following remark:

. I'Tthe self-consciousness must be for another self-conscious-
ness, and the individual must conte into relation to another.
This has been called a social drive, but in fact it is reason, the
unity of self-consciousness.

" T'he fundamental point is that this unity must be realized,
and it can be realized only in the self-consciousness of other
imdividuals. The material, in which the 1, freedom, can be real-
ized, can only be another self-consciousness. The latter is the
realily, the objectivity, and the externality of the first.?

The intersubjective interaction is thus not an arbitrary act. It is rather
necessitated by the very coneept of self-consciousness. The latter is possible
only in relation to other self-consciousness and only as intersubjective.” No
(self)-actualization and no (self)-realization of the I are achievable without
the mediation by another. Only through the mediation and the following
suspension of this mediation the universality is possible.

Even though at the stage of self-cousciousness Hegel mainly deals
with the individual particularity, the structures of the “universal self-con-
sciousness” appear as the essential elements of individual consciousness in
its striving for sclfcertainty.” Hegel makes it clear that developing of real
individual (actual self) is a concrele universal process in which each of us
necessarily participates and through which we become aware of ourselves
and the external world. This process can occur only if an individual inter-
acts with other individuals collectively pursuing their own goals. Hence
self can acquire its real individuality (its sense of self-certainty and true
freedom) only in and through its own activity, activity that is not only
directed towards the world, but is also mediated through reciprocal relations
and interactions with other people.
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In the Lectures Hegel clarifies his positive concept of recognition
further. Here it becomes clear that his account of self-consciousness is not
a logical construction or a historical fiction (Driie) or a kind of “mono-
logical” theory that has a limited (internal) use (Peperzak). The process of
recognition is for Hegel not just a means for achieving the level of univer-
sal self-consciousness or reason (Hosle).? Instead, this is a real process of
intersubjective interaction ouly by and through which one’s self-awareness
is possible. The agents of this interaction are not abstract concepts, but
real individuals who live and act in the actual world.

There are two real, independent beings confronting each
other. |. . .] They are both personally, absolutely independent,
and nevertheless they are for each other. This I know that the
other is an I, but in it appearance it confronts me like a thing,
like something completely external to me. This is the high-
est contradiction—the most perfect indifference towards each
other, and |yet] perfect unity and identity. The suspension of
the contradiction—for it cannot remain a contradiction—is the
process of recognition.”

Recognition comes about through a dramatic struggle that arises from the
encounter of two self-consciousnesses. Hegel describes this life and death
struggle in terms of the dynamic masterslave relationship. The ultimate
lesson of the master-slave dialectic is that the realization of our capacities
as individuals in the world requires the mutual recognition of ourselves as
members of a community.

Here Hegel indicates an essential feature of human self, that its reality
lies not in solitary existence but in interaction with other selves. This is an
interaction that is mediated not only by “externality” (the objective world),
but also by others and is “an infinite relation of myself to myself . . . in
the being of other persons.” But this being is not just a disinterested coex-
istence. For Hegel, a man acquires the characteristics of self only in the
fact of him being recognized by other free practical agents. A question
may be raised of how then we can act freely and autonomously if we are
so dependent on the recognition by the others and thus are ultimately
interdependent beings. The point that Hegel makes clear in the Encyclo-
pedia and then, based on the broad social material, further explicates in
the Philosophy of Right is that our free agency is possible only as a result
of recognition of fundamental conditionality of our fundamental freedom
upon intersubjective interactions and interrelations. Yet this recognition is
not an abstract act of acknowledging of our sociality and dependence on
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social mstitutions. This is also recognition of our mutual interdependence,
which is normative for manifesting our individual free agency. Thus, the
very phenomenon of recognition is for Hegel the most important means
for becoming the actual self, a “fully fledged person” that freely determines
itself. Hegel shows that in order for the recognition to take place, self must
define itself in relation to others who are not only distinet from, but are also
opposed to self. The process of recognition is thus a dialectical progression
toward the unity of conflicting entities in which the othemess of what is
opposed is not simply consumed, but rather is appropriated in a way that
allows development to higher stages of consciousness.

[

The key theme of Hegel's discussion of a struggle for recognition is that
the development of an individual is impossible without an actual engage-
ment wilh other people in the world. This involves recognizing a very
basic feature of our mutual interdependence, even as thinkers, namely,
our intersubjectivity. Hegel is confident that subjectivity and individuality
are always intersubjectivity and communality, because individual self is
ncccssuri-]_\' mediated througl its relations with others. In Lectures he writes:

Self-cousciousness thus reaches beyond itself; it continues in
anolher self-consciousness so that there are no longer two
sclfseeking individuals opposed to each other; rather there is
a single self-consciousness, and thus it is a universal self-con-
sciousness . . . The substance of this self-consciousness is the
aniversality of a self-knowledge that leaves behind self-seeking
{particularily] and that continues itself in union with the other.™

The specifics of mutual interdependence lie in the fact that, although
it resulis from our individual activity, it necessarily has fundamental uni-
versal elements it it ‘This universality is determined by the very character
of communal (social) connections. Although intersubjective relations are
heterogeneous, they always lave something in common, namely, similar
wavs of behaving, both bodily and linguistically, without which interaction
among individuals cannot lake place. What is common in each of us and
without which our life would be impossible is our conmunal and social
nalure. This is what Hegel designates here as “universal self-consciousness”
and Tater on—in the next scetion—"“social reason.”
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In the later chapters of the Philosophy of Spirit, Hegel further explains
the idea of intersubjectivity by highlighting its centrality to human social
life in the various forms of its appearance. By examining social dimensions
of human individuals, including customs, practices, and institutions within
which individuals become who they are, he shows that individuals and
social institutions are mutually interdependent; neither exists nor has the
character it does without its proper complement. Yet already in the “Phe-
nomenology” section, and espectally its subsection on self-consciousness,
Hegel shapes and underlines the whole concept of the theoretical principle
of intersubjectivity.’> Hegel makes it clear that the coexistence of free agents
and their interaction presuppose as an a priori condition the idea of com-
munity of individuals that is, not historically, but transcendentally, prior to
these individuals. A “we” grounds the “I”; it is not only that my freedom is
possible only because my agency is acknowledged by others, but the very
concept of individuality is a reciprocal concept and can be thought only
in relation to another self. Making recognition a crucial element of the
progression of the self toward its sheer self-awareness, Hegel demonstrates
that individuals are conscious of themselves only as “universal” individuals,
participants in collective values (and institutions), not as the atomic indi-
viduals, bearers of independent selfhood of their own. Unlike Descartes or
Fichte, whose approaches to subject and subjectivity can be described in
termns of “atomistic individualism,” Hegel develops a position may be called
“moderate universalism.”® According to his view, epistemic and ontologi-
cal justifications cannot depend simply on the single individual subject.
Each ontological and epistemic principle must be developed in a justifica-
tory process that must obtain not merely individual but collective validity.
It is not sufficient to assess someone’s judgiment individually; it requires
mutual assessment of many rational individuals. Thus, although individual
autonomy and the epistemic and ontological conditions of the individual
subject are necessary for rational justification and real affinmation, only
collective (“universal”) autonomy can fully achieve such a justification.
The same point holds true regarding the social practices and principles
that govern communal life, which likewise can be justified only in and
through interrelations among individuals.

In contrast to Fichte, who also stresses the importance of intersubjec-
tive relations for the self’s development, but for whom intersubjectivity is an
arbitrary notion, Hegel contends that intersubjectivity is a necessary active
engagement with concrete communal and social life. He views intersubjec-
tivity as a crucial element of the life of any individual. The self-awareness
and the sense of individuality of any person are mediated by relation to
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other people. If ane’s free agency is not acknowledged by other (rational)
subjects, one cannot become properly conscious of oneself and one’s free-
dont. The relations between self and others are fundamental to human
awarencss and activity, The otherness that consciousness first experiences
as a barrier lo its goals is the (apparent) external reality of the natural
and social world. This apparent externality blocks individual freedom and
independence. Yet this otherness cannot be destroyed without destroying
oneself: thus, tiere must be a state of reconciliation between the other and
the self so that consciousness grasps itself through the other. This stage
of reconciliation involves and requires reciprocal recognition.** Through
acknowledging the other as another and likewise as a self, one comes to
recognize oneself as a free and conscious being. One’s self-consciousness or
scl-awareness is possible only through mutual recognition by other subjects;
tis justifies our collective and ultimately sociul nature. This is why the
intersubjective activity that animates our spiritual, that is, our communal
life takes place in a broad context of social reality and is a crucial part of
the process of enculturating the self.* The mechanisms of this encultura-
tion as well as the ways we express ourselves collectively and culturally
Hegel illuminates in the further sections of the philosophy of subjective,
objective, and absolute spirit.
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[UNIRVERRVS]

Freedom as Correlation

Recognition and Self-Actualization
in Hegel’s Philosophy of Spirit

RoBERT R. WILLIAMS

In a recent essay, Robert Pippin asks, “What is the question for which
Hegel’s Theory of Recognition is the answer?”! His answer to this question
is that recognition is bound up with the issue of the nature and possibility
of freedom and that Hegel’s later wrilings are extensions, not repudiations,
of his earlier Jena view. Pippin’s claims about the systematic connection
between recognition and freedom, as well as the continuity between Hegels
early and mature position are | believe correct. However, understanding
the systematic connection between recognition and freedom does not, in
Pippin’s estimation, require understanding recognition as a theory of self-
consciousness or of intersubjectivity. Instead Pippin claims that the “ques-
tion for which recognition is the answer” narrows to the question, why does
Hegel think that a subject cannot be free alone? In answering this question,
Pippin presents an account of Hegel that is historicist and constructivist.
According to Pippin, it is his radical historicism and constructivism that
leads Hegel to recognition.”

The question is, how can Pippin’s antisubstantialist, constructivist,
left-Hegelian interpretation of recognition ground the normative aspects
present in Hegel’s mature account of ethical life? Pippin concedes that
his reconstruction is too constructivist and relativist to do justice to the
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