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Spirit and Concrete
Subjectivity in Hegel’s
Phenomenology of Spirit

Marina F. Bykova

1 Introduction

egel’s Phenomenology of Spirit is rightly considered one of the most dif-

ficult and puzzling works ever written in philosophy. Though Hegel’s

style contributes to such a perception of the book, the main reason the
Phenomenology is so difficult to read and comprehend lies in its complex content
and the wide range of issues Hegel discusses. As his first major work, Hegel’s
Phenamenology addresses many fundamental questions: metaphysical, epistemo-
logical, logico-ontological, and philosophico-historical. Hegel recasts and refor-
mulates problems and issues discussed by his predecessors, from the Greeks o his
contemporaries. The Phenomenology, however, does not merely integrate the
insights of his predecessors; it docs so in ways designed to resobve central philo-
sophical problems. Hegel's comprehensive, often unconventional approach to
standard problems is very truitful philosophically, though also complex and chal-
lenging. Yer all of these issucs, whether traditional or new, are tied together by
one central theme: the nature and development of the subject and subjectivity.

The core issuc of Hegel's Phenomenology, and the main topic of the present
chapter, is the formation of the soclally developed and historically oriented uni-
versal subjects of thought, will, and action within the forms of manifest spirit.
These forms appear and exist as different “shapes™ { Gestalten) of the universal
(“cosmic™) spirit. Hegel aims to uncover the universal and absolute in manifest
spirit and to grasp this as the truth of the concrete subjectivity of individual human
beings.

The approach taken here differs significantly from the two traditional, promi-
nent interpretations of Hegel, and especially of his Phenomenolagy of Spivit. An
approach typical of German scholarship starts with the cosmic spirit {Geist) and
tries to link this grand cosmo-historical perspective with the various stages of
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Hegel's Phenomenslagy, showing how forms of consciousness devolve from the
“cosmic” spirit that descends upon the world.! Exaggerating the “cosmic” dimen-
sions of Hegel’s Phenamenslogy, this “top down” interpretation mistakenly down-
plays {or even ignores} Hegel’s account of the individual human being. Most of
the literarure supporting this view inevitably winds up assimilating what is allegedly
«in” Hegel’s text to whatever the interprerer presumes to be Hegel’s grand story
about cosmeo-historical spirit.

In contrast, the second approach assigns to Hegel’s phenomena of “spirit” an
insignificant, secondary role. This approach focuses on the point of view of
individual consciousness striving towards absolute knowledge.” According to this
“bottom up” approach widely represented in Anglophone discussions, the
Phenomenology appears as a Jadder with numerous rungs that represent the phases
of how individual consciousness evolves and progresses towards absolute knowl-
edge. The stages of the Phenomenology are then associated with the stages of the
development of concrete individual consciousness within various forms { Gestalten)
of universal spirit and its manifestation in the world. This development, however,
is often discussed in purely epistemological terms, while social, philosophico-
historical, and other important aspects of this process are greatly discounted or
neglected.

Both approaches represent incomplete, one-sided views; both occlude the most
important dimensions of Hegel’s book, and thus misconceive the real project of
the Phenomenviagy and misunderstand how Hegel views a key task of his work.
The present chapter attempts to resolve these problems by showing that in the
Phenomenology Hegel emphasizes both the broad scale of collective and historical
phenomena and the specific dimension of the individuals who are said to partici-
pate in those phenomena and, in Hegel’s view, through whom alone broad-scale
collective and histerical phenomena occur. Put otherwise, Hegel’s main task in
the Phenomenology is to capture how spirit becomes embodied in the modern
world in and through human history and the activity of its real agents, human
individuals. Through this process, individual subjectivity becomes concrete by
manifesting what is universal and absolute within itself as moments of spirit. To
investigate this topic is to investigare subjectivity itself, which Hegel contends must
be reconcetved in a radically new way.

Hegel’s account is properly called a “theory of subjectivity” for several reasons.
One is that “philosophy of mind” is too embedded in Cartesian mind-body
dualism, and too closely associated with epistemology. Developing a theory of
“subjectivity” directly accommodates the integration of cognition and action,
including moral agency, the integration of mind and body, and the integration of
individual subjects with their natural and social environments, More positively, a
theory of subjectivity allows focusing on the active nature of human subjectivity,
a point already stressed by Kant’s accounts of perceptual and judgmental syntheses,
through which alone we are able to identify ourselves as self-conscious persons.
In his analysis Kant emphasized that both cognition and action are normatively
governed; they cannot be explained merely causally and are thus “spontaneous.”
These innovations are central to the German Idealists, who accordingly argued
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that to understand human subjectivity requires examining how human subjec-
dvity comes to be and develops in and through an individuals interactions
with his or her natural and social surroundings. This marks a radical break with
the Cartesian picture of the subject. German Tdealists view subjectivity not
merely as active, but as consisting entirely in activity. Thus the relevant no\:nnw,
tion of subjectivity is not ontological, but rather functional: the kev features
of subjectivity are revealed by what it does and how it does it, not _u,.,.s&uﬁ it is
made of. Thus a subject’s active involvement {interaction) with the ;A.:E and its
activity of self-development became the focus of philosophical analyses of
subjectivity.

2 Hegel’s Account of Subjectivity: General Remarks

Hegel’s interest in subjectivity arose from his occupation with Fichte and Schelling
in Frankfurt {1797-1800) and especially in Jena {1801-1806). His focus on the
sclf in these periods developed in direct response to Fichte’s concept of the self-
posited ‘T’ as an unlimited and in principle unchangeable being. Conceived as a
simple, original self-identity, Fichte's subject appears fixed, indifferent, and in some
way external to the process of its own self-reflection. It appears to be merely formal
and lacks a necessary substantive aspect and thus is empty of content and incapable
of real development.

Hegel altogether rejects the notion of the self as homogenous and unalterable.
Unsatisfied with “abstract™ and static interpretation of the self, Hegel attempts to
make the self concrete and describes it in its living dynamics. Instead of discussing
the self in its original “purity,” he wants to grasp it “in action,” through its actual
manifestations in the world. This significant shift away from Fichte’s concept of
the self signals a move towards an essentially new approach to the subject and
subjectivity — new both for German Idealism and for modern philosophy in
general. Hegel’s new conception of the self and its self-presentation involves niore
than its “reaching out™ into the real world and actual nwmaln:nﬂ such a tendency
is already recognizable in Fichte’s interpretation of the self as the synthesis of both
positing {the T") and contra-positing (the ‘not-I"}). The novelty of Hegel’s approach
to the subject and subjectivity is his view that the self #esuits from interacting with
the world. In the Phenomenology he makes this point in these terms: “only this
self-restoring identity or this reflection in otherness within itself - not an original
or an immediate unity as such — is true. It [se. subjectivity] is its own becoming . . .”
(PS§18.24-26/M 10}.7

This passage marks three key innovations and gives us a threefold sense of the
radicality of Hegel’s account of subjectivity. First, by claiming that the self is a
resultand not an “absolute beginning,” as Descartes, Fichte, and the early Schelling
understood it, Hegel states that subjectivity is the conceptual sum and unity of its
own entire development. What constitittes this unity is constituted by the everlast-
ing continuous self-determining growth of the self, the process of “its own becom-
ing.” Hegel describes this process as the “path of enculturation” { Bifdunyg), which
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has two important dimensions: social and cognitive. From the social perspective,
this is a historical process that the individual subject undergoes within the social
reality and history of its culture. Yet it is equally well the epistemic process or the
“route of the natural consciousness™ (PS5 53.35-36,/M 49 towards true knowl-
edge. Through this process natural consciousness continuously develops into
“absolute knowing™ or the self-consciousness which encompasses the entire experi-
ence that consciousness has made previously. The second idea that Hegel illumi-
nates in the passage quoted above is the conception of the self as compnsing its
whefe development. What is true is not something that we start with, nor is it a
mere result of 2 one or another particular development.* Instead, it is a whale
development taken in its entirety and integrity. In contrast to Schelling, for whom
wholeness is the synonvm of the totality of facts, Hegel vaderstands this whole
not as a sum of all facts but rather as a process of the entire development. Applied
to the self, this is the whole process of becoming who one is. The medium of
one’s becoming is the world. This is the third idea delincated, perhaps indirectly,
in the passage under consideration. Since the self is not something given, it must
constantly form itself in interaction with the world and continuously create itself
by mediating of its self-otherness within itself theough this interaction. {Hegel
emphasizes this especially in the Introduction to the Phenomenology’) The self is
that to whom the content “returns™ as a result of its enrichment and development,
the process and the product of its own becoming; it is not merely posited. One’s
self-relation as subject is no longer viewed by Hegel as something that exises
immediately, prior to participating in an intersubjectve realm of language and
action, but as something that emerges from this experience. In his view, self-iden-
tity and self-relation are not originally given or imposed upon human individuals
by anything external. Who one is always results from one’s active interaction and
mediation in and with the world, both natural and social. At the same time, the
world itself becomes an essential part of the individual, not just the source, but
the basis and necessary condition of its self-awareness. Hegel's Encyelopedia clari-
fies this issue in the following way:

[The] world confronting the [individual human] soul is not something external to
it. On the contrary, the totality of relations in which the individuat human soul finds
itsclf constitutes its acrual fiveliness and subjectivity and accordingly has grown
together with it just as firmly as, to use a simile, the leaves grow with the tree; the
leaves, though distinct from the tree, belong to it so essentially that the tree dics if
it is repeatedly stripped of them. {Enc. §402.2)

This passage clearly demonstrates the major advance of Hegel’s approach to the
self and subjectivity over Fichte’s. Like the Cartesian cogito, the Fichtean self is
originally idenrical with itself through the pure and immediate act of thinking that
takes place before, and independently of, any relation to the “not-1.” On Fichte’s
view, the world {the “not-17) that lies outside the ego provides merely the occa-
sionl and the vscful medium for the ego’s activity, but never the necessity or condi-
tion of its self-awareness or self-recognition. In Fichte’s system, the world is never
absorbed into the ego. Though Fichte secks to show that consciousness is a unified
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universe, his two domains of the T and not-1 remain separate, and their atleged
svnthesis is merely a compromise and coexistenee, not an integral uniey.®

Hegel does not simply reject the original unity of the selt, he secks ,ﬁc grasp it
as “cssentially a reszele” {PS 19.13-14,/M 11]. He analyses the world as actually
mediating the development, the becoming of the self it is the realm in which any
self and subject grows and develops in all its dimensions, physically, intetlectually,

emotionally, socially, and morally. The relation between the world and the self is

not extrinsic; the totality of relations to the world that constitute the self becomes
the essential clement of its consciousness. The self appears as a synthesis, not
merely a coexistence, but an integrated unity in opposition. Hegel thus replaces
the Fichrean primal unity and synthesis of mere coexistence constructed on the
basis of the peinciple of identity, “I = 1,” with a dialectical unity, which is animated
by the principle of contradiction. The process of establishing this synthesis Hegel
calls “dialectic.”

Having its roots in ancient tradition, the rerm “dialectic” comes from the Greek
word for “art of conversation.” In Hegel, however, this ancient use of the term
becomes secondary. Instead, he considers dialectic the internal process of the self
development of the subject and the internal “mechanism” that governs relations
among two or more distinct concepts, objects, or events. It is not just a method
to apply to some subject marter, but the intrinsic structure of the subject matter
itself, “Dialectical” explanations explicate phenomena through analysis of their
dialecrical relations and specific dynamics. In Hegel’s system, the process of the
subject’s self-development is explained by means of “dialecrical contradiction™
constitutive oppositions and tensions which become reconciled in a new, advanced
stage of development.

Tt is worth considering Hegel’s conception of “dialectical contradiction” a bit
more fully here. The traditional {formal-logical) meaning of contradiction is when
an unequivocal statement is both trie and false at the same time, or when both
it and its negation are true. Applied to the world of real things, contradiction is
present when something is assigned propertics which are not just different, but
rather exclude each other so that the existence of the thing itself is jeopardized.
As a matter of logical necessity, something cannot have and lack the same property
at the same time or have two or more properties that are logically incompatible.
Hegel knew formal logic perfectly well and used it masterfully in his philosophical
construction. Yet his dialectic goes beyond the formal-logical usage of a number
of notions and concepts. Hegel does not object to the formal logical law of non-
contradiction; however, this law governs only synchronic relations and thus does
not capture the diachronic relations involved in development.” Diachronic rela-
tions, in contrast, are subject to the laws of dialectieal and not formal logic, and
the contradictions they display are *dialectical’, or, as Hegel calls them, reflective-
logical {dialectical) contradictions.” John Burbidge notes that this kind of contra-
diction “is not the end of reasoning, but rather a clue that something is wrong,
pointing toward a solution that will resolve the paradox.”

The same dialectical process is portrayed in the Phenomenelgy, but here con-
sciousness itself becomes a concrete object within which the dialectical transition
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occurs and becomes manifest. Here the self essentially becomes the synthesis
of both contradiction and reconciliation. As for Fichte, for Hegel the self is self:
generated activiry. But while Fichte could not rationally explain what animates this
self-generation, Hegel shows that the self, which is essentially reflective, necessarily
displays an “internal conflict” between itself (the “I”) and its object (the object
of consciousness). This conflict is not a conflict between something internal and
what is external. Instead, it demonstrates a dialectic-contradictory relation within
consciousness, where each relatum appears initially to be irreconcilable with the
other. Consciousness, serving as a substance of the self, becomes plunged inte the
self-contradiction that upsets the balance of its elements, leading to the loss of its
original unity and conceprual identity. However, since this relation of negation
within the reflective being is “just as much the non-identity ( Ungleichbeir) of the
substance with itself” (P§ 29.35-36,/M 21), it has to be “repaired” from within
to regain the integrated totality or unity of the substance {consciousness) itself,
Hegel thus concludes that the contradiction between consciousness and its object
contains the ground of its own reconciliation, The reflective self conciliates itself
and the objective world which mirrors its own structure and ultimately becomes
“absorbed” into the seif. This “reflection into itself” is the acrivity through which
the self continually creates itself. Hence the “internal conflict™ within conscious-
ness {the negative as a distinction between the | and its object} becomes the source
of movement in any developing self, the movement which actively creates the self,
Since the self is never static and its activity never ceases, its being is a chain of
reconciled contradictions; it neither stagnates nor suffers obliteration. The sclf is
thus constantly engaged in making itself and becoming what it is. The selfs
engagement in its own process of becoming itself, “the actual vitaline™ of the self,
Hegel calls subjectivity.

Appreaching Hegel’s account of subjectivity systematically reveals three major
facets. The figst facet is “logical,” in the modern sense, which includes both formal
syllogistic and cognitive judgment. This facet concerns our logical and cognitive
capacities to form predicative judgments, c.g. to recognize that a varicty of char-
acteristics belong to some one spatio-temporal object or event. The second facet
Is “concrete”; it concerns the self-consciousness of a living individual. The third
facet concerns subjectivity as a species; it integrates the first two facets by explain-
ing how self-conscious individuals can make logical judgments (in the broad sense
indicated), and by showing how individual self-consciousness is only possible on
the basis of making such judgments.'?

These three facets of subjectivity are reiterated in several prominent aspects
of Hegels philosophy, including his accounts of “dialectic” and “reflection.”
However, unlike his predecessors, Hegel uniquely integrates all three facets of
subjectivity into a complex theory of subjectivity that provides the focal point of
many of his writings. Hegel's theory of subjectivity contains £wo main parts; one
concerns “pure” (“absolute™} subjectivity, the other concerns “concrete” empiri-
cally given subjectivity, the subjectivity of a finite individual. While the first is firlly
developed in Logic," the second is a topic of Hegel’s Realpbilosophic. Much of the
literature on Hegel’s theory of subjectivity, including work by leading scholars
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written in both Continental as well as Analytic traditions,"? stresses Hegel's alleged
commitment to some basic level of “pure thinking” or “pure subjectivity”™ that
must somchow generate an entire logic and metaphysics out of itself. Such an
interpretation reiterates yet again a huge Cartesian circle, which already reappeared
in various, often-cxpanded forms in Locke, Leibniz, Kant, and Fichee. Hegel's
approach to “pure {absolute) subjectivity™ is indeed indebted to Modern philoso-
phy, though it also transcends it by successfully working out many problems that
remained unsolved in previous metaphysics.

Hegel rejects both traditional metaphysics {with its concerns about the substance
of God, the universe, and the human soul) and Kant’s critique of the same. Hegel’s
own “ontology™ aims to identify and to explicate the conceptual interrelations
among our basic concepts and categorics, for those interrelations are constitutive of
the content or meaning of those concepts or categories, which can be used in accu-
rate and legitimate cognitive judgments only if these interrelations are well under-
stood. For that very reason Hegel's “ontology™ is combined with both his theory
of subjectivity and his logic. Hegel’s logic concerns not only traditional syllogistic
logic, but what would now be called material principles of inference. Stressing the
novelry of the procedure that Hegel adopts in his logic, John Burbidge shows that
Hegel’s logic clearly advances the methodology of Kant and his other predecessors.
At first glance Hegel's logic “follows Kant in exploring the fundamental concepts
that govern all our thinking.” It is, however, not limited to the analysis of tradi-
tional opetations or just finite human thoughts. Its purpose is to demonstrate
internal contradictions arising from the limitation of finite human thinking, though
atso to overcome the finite character of this thinking and achieve knowledge of
the infinite (literally, the ‘non-limited’} or absolute. Consequently, Hegel’s logic
“grasps not only our own thinking process, but the principles that ultimately govern
the world as well.”™ Hegel thus significantly transcends Modern conceptions of
metaphysics and shifts his interest to logic, and on this ground offers a conceptually
innovative approach to the “pure” [“absolute™) subjectivity that ditfers fundamen-
tally from traditional concepts of the “pure” self and the Absolute.

ann_ demonstrates that only a detailed and comprehensive logic can provide
a theory of “pure” subjectivity and of determinate thought. This “pure”™ subjectiv-
ity must be distinguished from empirically given psychological subjects because it
is logical and cognitive, and is thus normative, not merely psychological. Only
when viewed as “purc” can this fogical theory of subjectivity shed light on the
structure of self-consciousness and elucidate the relevant “pure” forms and acts of
thought. These latter arc interpreted by Hegel as judgments about legitimate
logical relations. They are crucial to how we form, grasp, and master our own
thoughts. Hegel's speculative theory of “pure” {“absolute™} subjectivity thus
explicates the “oruth,” that is, the truth conditions, of statements or judgments.
Hence it must take ontology into account, although it is not itself an onrology.
Rather, it determines the basis and limits of philosophical ontology.

Although Hegel's account of pure subjectivity may be problematic, it would
be a mistake to interpret absoluse subjectivity as a merely abstract logical or
psychological phantom. Hegel insists that absofute subjectivity can be understood
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only in terms of its refation to individual subjects, to living human beings. And,
indeed, his conception of “theoretical” or “logical” thinking is not generated by
some kind of “pure” cognitive activity. It is and can only be rooted in the “reql”
thinking of actual, functioning human subjects, considered logically and cogni-
tively, not merely psychologically. This closes a gap between absolute and concrete
subjectivity and makes the latter the main focus of Hegel’s analyses.

Consequently, investigations into the concrete subject, the real human indi-
vidual, lie at the core of Hegel’s theory of subjectivity. This first becomes visible
in the Phenomenslogy and later reappears and is repeatedly reconfirmed in the
Encyclopedia (especially in the 1827 and 1830 editions), in the Phifosophy of Right,
and in Hegel’s courses on the various sections of the Realphbilosophie that he taught
in Berlin."*

In the Phenomenology Hegel provides a well-structured account of concrete
subjectivity. Although it is elaborated and perbaps somewhar revised in numerous
versions of Hegel’s later Realphilosophie, the general account of concrete subjectiv-
ity is already formed and introduced here.” Some scholars tend either to dismiss,
orat least to seriously discount Hegel’s account of subjectivity in the Phenomenology.
They contend that the Phenomenology is an early work that marks Hegel’s search
tor a paradigm and foundation of his philosophical system, so that all concepts
and ideas it introduces are preliminary and so cannot ¢lucidate the author’s real
position. They point to the Sefence of Logic [or less often to the Encyclopedia) as
the text in which Hegel first formulates his conception of subjectivity. The

u

Phenomenology is then considered only as “experimental” ground, and concepts
and ideas which the thinker elaborates in this work are assigned no essential sig-
nificance except to serve as a kind of exploratory device used for accomplishing a
greater goal, namely the goal of a systematic development of philosophy.'® Although
the Phenomenology is indeed the first serious philosophical work published by
Hegel, that does not reduce its centraf role and profound significance for Hegel's
philosophical system,'” nor for historical-philosophical development in general ™
Instead of being a “mere preliminary™ work, the Phenomenology is a vesulr of
Hegel's philosophical search undertaken in the Frankfurt and early Jena periods.
That was a search for a new model of a systematic theory of consciousness.
Unsatisfied by those offered by his predecessors, espectally by Fichte, Hegel devel-
oped a theory of consciousness capable of escaping the logical circle in which
transcendental idealism was trapped by instead explaining consciousness in both
its theoretical and empirical history and facticity. The Phenomenology is thus a
project within his new theory of subjectivity which Hegel develops as the history
of self-consciousness.

3 The Phenomenology as the Theory
of Concrete Subjectivity

The Phenomenology is the systematic study (“ Wissenschafy” or science) of “the
experience which consciousness undergoes™ (PS 29.18-19,/M 211 in its real devel-
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oping as it evolves from its mental roots in sense-perception, moves through its
first historical beginnings in ancient civilization and growth in the modern world
and modern culture, and finally reaches the full apprehension and comprehension
of itself in philosophy (introduced as “Absofute Knowing”}. The real steps and
phases that consciousness undergoes in the process of its development are the
different forms of manifest spirit { Gesst) and how it represents itself in and to the
world. For this reason Hegel conceives of the Phenomennlogy as a history of the
“shapes { Gestalten) of consciousness” by which “spinit develops itself” (PS29.16/
M 215 This relation berween the forms of consciousness and “a gallery of images”
of spirit is often misunderstood and even mystified. In connection with Hegel,
“spirit” too often suggests some transcendent, supra-human being or some kind
of presence within the world of the absolute substance. Hegel himself may be
guilty of obscuring the meaning of “spirit” due to his idealism and the totalizing
tendency of his system. Yet despite any expository excesses, Hegel's philosophy of
“cosmic” spirit and its correlation with the development of human consciousness
is very realistic and of great importance, especially for understanding Hegel's
project in the Phenomenology. Hegel stresses the interdependence of “cosmic”
spirit and individual consciousness and claims that the development of individual
consciousness is nothing but the self-development of spirit. What may appear here
as a purely idealistic “cosmic” construction reflects in fact a very concrete and
realistic idea. This is the idea that world history concerns the progressive develop-
ment of the human individual (the self, concrete subjectivity} up to the realization
and comprehension of what it truly is, namely spirit (Geist) in various forms of its
actualization in the world.

Hegel distinguishes three main aspects of spirit: subjective {individual}, objec-
tive {social), and absolute {historical). This general subdivision later governs
Hegel's analysis of spirit in the Philosophy of Spivie within the E nevelopedia system.
Yer within the Phenomenalogy it has less a structural and more a functional signifi-
cance. Each of these three aspects of spirit captures a certain sphere of human
development and interaction, but only taken together do they reconstruct a human
reality as a whole. Although we come to life and strive for self-determination
pirit in its subjective, individual mode],

EL

{freedom} as individual “finite spirits” {
our interaction with other individuals makes us who we are. Through interaction
people create communities, which then risc above the particular interests and
existence of their members. Through its specific social laws and regulations, com-
munal life (the realm of objective spirit) imposes intricate restrictions on who we
are and how we lead our lives, whilst also enabling many otherwise impossible
forms of individual activity {e.g., via contractual exchange, genres of art, traditional

or regional cuisines). But this dependence of individuals upon the community is
in fact an énterdependence, for the reat agents of communal life, namely, those
who think, will, and act within the community (the communal spirit}, are individu-
als in mutual interaction. This interaction is not only a social, but also a historical
process. Tts results do not disappear with time, but re-emerge in modified form
through human history and the historical development of human culrure. Hence
through our involvement with other people within our communitics we play
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crucial roles in achieving absolute spirit and recognizing its accomplishment.
Indeed, as individual subjects we find the world full of meaningful constructs and
torms which are present for us as objective and universal historical and cultural
phenomena. Although those forms and constructs are at hand, we s6ill must dis-
cover and “decode” them for ourselves; we must still make them into events and
actions of our own individual conscious experience. This is why, according to
Hegel, world history is the history of the development and progression of self-
consciousness from its immaturity — manifest in different forms of partial, incom-
plete knowledge of human individuals — to its full-fledged stage, the true
self-realizarion as unjversal conscicusness, actualized as absolute knowing. The
latter is the state of agreement of consciousness with itself when it becomes aware
of and realizes its spirit as its own freedom and knowledge. Thus spirit { Gesst) is
the full realization of self-consciousness.

Nevertheless, spirit arises from and becomes real only in and through human
subjects and their concrete experiences with the world. Self-consciousness is
necessarily mediared through the actual forms of life of individual thinking sub-
jects, because without this “real-life™ mediation there is no self-consciousness: the
advent of spirit requires encountering what is initially beyond consciousness, com-
prehending it and incorporating it into one’s self-understanding that includes
one’s understanding of the natural, social and historical world in which one lives
and develops. Such mediation is thus a condition of the sclf realization of spirit
and also the very mode of its constitution. This clarifies the meaning of Hegel’s
often-mystified concept of self-development of spirit, which in fact cousists in the
conerete historical processes in which we human beings participate. For this reason
the full self-realization of spirit is reached only when a certain level of social and
pelitical development of humanity is achieved. This is thus an historical process
and must be understood in the context of the historical development of human
subjects both in their individual lives and in their social interactions. In Hegel’s
view, the progression of both individual and communal forms of human existence
are “animated” and in a certain way “directed” by spirit, which is immanent
in the world, and in our individual striving for our own freedom and
self-understanding,.

It is important to stress that despite some metaphysical overtones, Hegel’s posi-
tion differs from Fichte’s and especially Schelling’s attempt to find “the undiffer-
entiated absolutely unconditional being behind everything.”"” Hegel’s “spirit™ is
not something that descends upon the world from without: it is something which
develops within the world, and only through our own efforts, even if we do not
realize this. Consequently, Hegel’s “spirit” is not a substance or a substrate under-
lying the concrete individual subject; it is a pure infinite activity of the conscious
human individual which gives purpose to itself and to the world. This purposive
activity animates all periods of human history, directing it towards the progression
and advancement of rational forms of human existence, the path that, Hegel
argues, leads to the manitestation of freedom. This is why the development of
human individuals appears in the Phenomenology as 1 process of liberation. This
process liberates the human subject from its immediacy, naturalness, and its inidai
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forms of self-certainty, thus making its actual seff-formation and self-fulfillment
possible. Through this liberation, the subject reveals its universal (cosmic™)
cssence and its absolute self-determinations. Hegel shows that our trecdom, which
is the realization of our capaciries as subjects in the world, is a historical and soctal
phenomenon and is necessarily mediated through our interdependence with the
“cosmic” spirit.

By examining this interdependence systematically, Hegel addresses issues central
to his philosophy. They not only shed light on the project of the Phenomenology,
but also provide genuine and highly original insights into Hegel’s account of
subjectivity. These issues come under four headings, according to Hegel’s main
division of the Phemomenology into consclousness, self-consciousness, reason,
and spirit: {1} How we are each able to identify ourselves as {self-Jconscious
individuals, capable of reflection and propositional atticudes; (2] How we are to
justify our legitimare sense of individuality in light of our essential mutual inter-
dependence, our intersubjectivity; {3} How we express ourselves collectively and
culturally, and how we can understand such self-expression; and (4} How we can
assess the adequacy of our apparent self-knowledge, whether individually or col-
lectively, within our social and cultural context. Each of these inquiries is essential
to Hegel's central concern with the nature and development of human freedom.
I shall discuss Hegel’s four inquiries in the order in which they appear in the

Phenomenology.

3.1 Conscious individuality and spirit

Hegel's epistemological interest in the first three chapters of the Phenomenology is
not restricted to pure theoretical questions, but concerns our actual production
of knowledge through inquiry and investigation.

Hegel holds the {(Kantan) thesis that we can only be self-aware by distinguish-
ing ourselves from objects and events of which we are aware. He begins his inves-
tigation into consciousness by claiming that, for us to be conscious, two important
requirements must be met. Since our consciousness is intentional, there must be
an object of consciousness, and a relation with this object must be established.
Hegel notes that in consciousness both elements of this reladion are not immedi-
ate; they are mediated by their established relation and obtain their concreteness
only through each other. Hegel states:

in the certainty, as well as in the pure being, both of the two previously mentioned
thises separate out, one this as I, and one this as object. When we reflect on this dif-
ference, it is evident that neither the one nor the other is only smmediazely in the
sense mmﬁ&:&ﬂ tather they are equally well in it as mediated. 1 have the certainty
throngh an other, namely the thing; and this is just as well in the certainty throsgh
an other, namely through I". (PS 64.6-11 /M 59

This mediation of the I through “the extant object” gives rise fo consciousness,
which ultimately “becomes to itself comprehending consciousness { begreiffenden
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Bewnfitsein)” (PS 83.2-3/M 80). Thus both the I’s “mere implicit awareness”™
and its ability to have propositional attitudes {conceprually structured conscious-

ness) are possible only through engagement with extant reality, with objects and
events of the material world,

The fact that consciousness evolves only by relating to its objects poses a diffi-
culty. Both the “I” and the objecr originally appear as independent, unrelared
entities. Furthermore, the object which is present as “a mere extant Fact” in its
immediate, determinate particularicy appears alien to consciousness, which in its
essence is a reflective activity of universalization and thus necessarily mediated.
Nevertheless, the “I” {as the locus of consciousness) “ignores”™ all the discrepan-
cles, “sacrifices™ its independence, and establishes a relation to the object. At the
same time, the “I” remains in this unavoidable relationship to the otherness of the
object. This sitvation introduces three ditficulties. First, it is not enough simply to
postulate a refation between consciousness and its object. It must be explained how
this relation is established and what “power” draws consciousness to the object.
Second, the object always stands in only one dererminate relation to consciousness,
vet in order to achieve conscious comprehension of the object {to be capable of
conceptual consciousness), the “I” must grasp the object in its universalitics and
thus must be able to know the object in the unity of afl its relations. Hence, there
should be an explanation of this synthesizing ability of consciousness. And finally,
third, it must also be explained what gives consciousness the power to remain itself
{substantially self-identical} in the face of the relation ro the object.

Hegel examines these three issues in the first section of the Phemomenology,
“Consciousness.” His examination results in a highly original account of the role
of spirit in the development of human consciousness. Hegel’s attention to the
three difficulties just noted is indebted to his German predecessors. Kant’s account
of the synthetic unity of apperception, Fichte's concept of the Anstoff, and

Schelling’s notion of the Absolute {as a purc homogenous entity encfosed within

and mediated onlv by itself) are different attempts to explain the possibitity of
consciousness. However, none of these satisfied Hegel, who found them one-sided
and limited.

According to Hegel, the “power” that draws consciousness to the object is not
a single chimerical act or a temporal action. Instead, this is an unconditionally
universal phenomenon, the essential activiry that is immanent within conscious-
ness. In the first three chapters of the Phenemenslogy, Hegel discusses this force
as the “power of the understanding,” which is able to penetrate into “the true
background { Hintergrund) of things™ (PS 88.12-13/M 86) and to reveal this
concealed content to consciousness. This force of inquiry is always present in
Hegel’s Phenomenology, though in later chapters Hegel discusses it in terms of
self-consciousness, reason, and spirit. What Hegel has in mind here is the power
of enculturated reason, which “makes itsclf into what it is iu itself® { PS 20.6-7 /M
12}. This kind of purposive activity not only posits a goal for itself, but also per-
severes in its activity as the essential determinant of its being. This activity and an
understanding of its constitutive power is not imposed externally; consciousness
discovers it wighisn itselt. The relational “I” is also the reflective “1.” It creates itself
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through its activity directed towards the world, through which it cngages with the
world and then absorbs its worldly experiences into itself.

Hegel contends that this ability of individual consciousness for rational activity
links it to spirit. Only spirit guarantees the universal character of this activity u:m
the striving towards rational understanding exhibited by each individual no:mr“wo:m.
ness. According to Hegel, spirit animates all periods of human history, artic ulating
successively more tational forms of human existence as it finds expression in the
thoughts and actions of human individuals and their societies. In this wav spirit
is essential to human life, which Hegel describes as a process of an individual
becoming a rational being. Spirit does not determine this process of becoming,
Hegel’s “I” is a self-generating activity throu gh which it continually creates itself.
The principle that animates this process of self-creation is contradiction and the
reconciliation of what was initially opposed. Spirit provides a medinm and also a
universal criterion or standard of the progress the individual makes in this deve!-
opmental process. Hegel emphasizes that any individual is constituted by media-
tion and reflection, because these are the acts through which any entity is able to
put whatever it encounters into relation with itself: “mediation is nothing but
self-moving self-identity, or it is reflection within itsclt” (PS 19.29-31/M 11).
This means that the mediated and reflected self is not the opposite of *cosmic”
spirit, but the very mode of its consttution® In this way, Hegel makes owo
important points. First, he again reaffirms the link between the process of becom-
ing of an individnal rational being and the scif-development of spirit. Second,
through their activi of mediation and reflection, human individuals have both
an inside and an outside, and only this duality constitutes their “actual livingness

and subjectivity.”

Hundreds of pages later Hegel writes that, “only the self is to itself its proper
object, or the object only has trath in so far as it has the form of the self” {PS
289.18-20/M 324). This starement represents Hegel’s understanding of the
whole realn1 of spirit as described in the Phenomenslogy. Hegel here confirms that
there is no such entity as the “cosmic™ spirit that could be assigned an absolute
power and independent existence. Not spirit as such, but the human individual is
the real agent acting in the world. The world is then opened to us as the object
and context of our own desire for and striving towards self-development. For this
reason, the individual self is reflected in every manifestation of “cosmic” spirit.
The universality of spirit is only the expression of the historical character of human
life and the processes in which we human beings participate. Our consciousness
and ability to identify curselves as beings capable of reflection is a product of our
own activity, which requires a great effort on our part. Hegel shows that our
inquiry and investigation into the world not only prov ide genuine knowledge of
the world; they also supply self-knowledge concerning what we are ¢ able to know
and how we are able to know it. However, our independent inguiry as well as
our ability to be aware of our own limits require establishing our fegitimate
sense of individuality and affirmation in view of cur mutual interdependence.
This issue becomes Hegels focus in the phenomenological section on

“Self-consciousness.”
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3.2 Subjectivity as intersubjectivity

At the stage of seli-consciousness, conscousness finds itself divided. On the one
hand, “pecring into itself” and relating to irself as to its own object, consciousness
acquires a more real form, the form of life. This is the life of the individual con-
sciousness in all its particularity. On the other hand, consciousness also cncounters

another world, the objective reality in its universal forms of life. According to

Hegel, the two worlds — the internal realm of consciousness and the realm of
external reality — 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. The issue Hegel here formulates has great significance for our topic. This
is the idea that one’s self-certainty can be achieved only by cstablishing one’s real
unity with the objective world. By reconciling what is subjective and what is objec-
tive, Hegel contends that this unity is nothing other than freedom itself. The rec-
onciliation that Hege! 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
and on the basis of the lving world. Hegel links the realization of frcedom with
the development of spirit, though by linking it with the phenomenon of Béldwuny,
which may be rendered in English as “formation™ or “enculturation.” The spirit
as an infinite activity of selt-development and self-contemplation is used by Hegel
as equivalent to freedom. In Hegel’s view both the “sclf-development™ of spirit
and freedom are not only worldly, but also human achievements. They occur in
and through human activity over historical time. However, they are not results of
an individual enterprise, but rather a collective human undertaking that must be
understood as the universal activity of enculturation { Bildswng). This is an intra-
personal, intersubjective activity which marks a transidon to the socio-cultural
dimension of individual life.

In “Self-consciousness™ this transition only begins to take shape; individual
particularity still prevails here. Yet already at this stage of self-consciousness the
structures of “universal Bildung” appear as essential elements of individual con-
sciousness in its striving for self-cerrainty (cf. PS 118.16/M 122}, Hegel makes
clear that Bildung is a concrete universal process in which we human beings neces-
sarify participate and through which we become aware of ourselves and our natural
and social environment. This process can occur only if an individual interacts with
other individuals collectively pursuing their own goals. Hence the self can acquire
its subjectivity (its sense of self-cerrainty and individuality) only in and through its
own activity, activity that is not only directed towards the world, but is also medi-
ated through relations with other people.

Consequently, Hegel contends that individual self-consciousness is fundamen-
tally linked to intersubjectivity. At the level of self- consciousness, consciousness is
defined in negative relation to its object: the “object™ of self-consciousness is
consciousness itself. This “negative relation” is one’s desire for self-certainty, for
one’s sense of individuality. A difficulty arises from the fact that, in pursuing desire,
consciousness tends to destroy {negate} its object, e.g., by consuming it, though
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so doing thwarts its owa sense of self-certainty. To be both self-conscious and
self-certain in relation to an object thus requires an object that retains its indepen-
dence through negation. The only object that meets this requirement is another
self-consciousness. The desire that a self-consciousness has and needs to satisfy in
order to obtain a sense of its existence a5 an individual subject is a desire to be
desired by others, namely, a desire for secognition:

Self-consciousaess cxists f-igselfand for-itsedf, since and thercby it is in and for itself
tor another [self-consciousness]; thar is, it is only as something recognized. The
concept of this uniry in its duplication, of infinity realizing itself in self-consciousness,
is 2 manifold and ambiguous limitation, so that its moments must in part be strictly
kept distinct, and in part in this distinguishing they must also be taken and known
always in its contraposed significance, or as not distinguished. The double significance
of what is distinguished lies in the essence of self-conscicusness, its infinitude, or its
being directly the opposite of the determinateness in which it is posited. The detailed
exposition of the concept of this spiritual unity within its duplication presents us the
movement of recoguition. (PS109.8-18/M 1113

Yor self-consciousness there is another self-consciousness; it has come out of itself.
This has a double significance: fisst it has lost its own self, for it finds itself as an
other essence, second, it has thereby sublated the other, for it does not regard the
other as essential, but secs #tseffin the other {PS 109.8-23/M 111}
Recognition comes about through a dramatic strugple that ariscs from the
encounter of two self-consciousnesses. Hegel describes this life-and-death struggle
in terms of the dynamic master-slave relationship. The ultimate lesson of the
master—slave diatectic is that the realization of our capacities as subjects in the
world requires the mutual recognition of oursclves as members of a community.
Here Hegel indicates one very basic feature of human subjectivity: that its realicy
lics not in solitary existence but in interaction with other selves. This interaction
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 pevsons™ {Enc.
§490%. According to Hegel, someone acquires the characteristics of subjectivity
{Hegel often uses in this context the term “personality™) only in the ficr of
being recognized by other people. For Hegel the very phenomenon of recognition
is the most important methodological instrument for socializing the self. The
process of recognition is a process of cstablishing important refations between
single individuals, relations that are then reflecred in their interacrions with each
other. In these interactions, an individual consciousness becomes aware of its own
individuality and also appropriates its universat content and its freedom as the
result of its dependence on others. This dependence is not one-sided. The indi-
viduals “recognize themselves as mutually recognizing themselves” (PS 110.29/M
112}, This mutua} interdependence is the real framework in which the formation
and enculturation {Bifdnng) of the human individual takes place. Hegel shows
thar the self cannot exist as a sofitary individual nor even as an ego that merely
coexists with others. The individual self must be engaged in specific relations with
others characterized by mutual interest and involvement. Yet relating to other
selves is not relating to oneself; it necessarily is and must be recognized as refating
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to others who are not only distinct from, but are also opposed to oneself. The
process of recognition is thus a dialectical progression towards the unity of con-
flicting entities in which the otherness of what is opposed is not simply consumed,

but rather is appropriated in a way that allows development to higher stages of

the (historical} involvement and development of consciousness.

The key theme of Hegel's discussion of a struggle for recognition is that sub-
jectivity is mediated through relations with other people. This involves recognizing
a very basic feature of our mutual interdependence, even as thinkers, namely our
intersubjectivity. Hegel's insight here is that subjectivity is always intersubjectivity,
because our subjectivity is necessarily mediated through our relations with others.
Our intersubjective life and activity, including our knowledge, he calls “spirit.”
Hegel poiats out thar in the struggle for recognition, where “one seli-conscious-
ness exists for [another] self-consciousness,” the “concept of spiris is already avail-
able for us” (PS5 108.29-35,/M 110). He continucs:

What further becomes for consciousness is the experience of what spirit is, this abso-
fute substance, which, in the perfected freedom and self-sufficiency of its opposition,
namely various different selt-consciousnesses which are for themselves, is their unity,
the I that is we, and the we that is I Consciousness first has its turning point in Sclf-
consciousness, as in the concept ot spirit, at which it steps out of the colortut show
of the sensuous here and our of the empry night of the supersensible bevond into
the spiritual day of the present. {PS108.35-109.3/M 110-11}

In this passage Hegel reconfirms thar the formation of the individual subject is
inconceivable without its involvement in the subject—subject relation and interact-
ing with other individuals who are also interested in such interactions. The specifics
of murual interdependence lie in the fact that, although it results from our indi-
vidual activity, it necessarily has within it fundamental universal elements. This
universality is determined by the very character of social connections. Although
intersubjective  relations are heterogeneous, they always have something in
common, viz. common ways of behaving, both bodily and linguistically, without
which interaction among individuals cannot occur. Whar is common in each of
us, without which our life would be impossible, is onr communal and social nature.
This Hegel designates “spirit.”

In later chapters of the Phenomenalogy, Hegel further explains the idea of inter-
subjectivity by highlighting its centrality to human social life in the various forms
of its appearance. By examining social dimensions of human individuals, including
the 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
alrcady in the chapter on self-consciousness, Hegel shapes and underlines the
whole concept of intersubjectivity.™ Hegel's concept attempts to overcome the
atomistic view of the isolated individual who is essentially seff-contained and
complete prior to his engagement with the world and entering into any relations
with other rational beings. The other becomes an indispensable condition for the
consciousness and the actualization of one’s own frecdom. At the same time,
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Hegel makes clear that the coexistence of free agents and their interaction presup-
poses as an g préori condition the idea of comsmunity of individuals that is, not
historically, but transcendentally prior to these individuals. A “we” grounds the
<1 not only is my freedom possible only by my agency being acknowledged by
my community, 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 “I” for its sheer self-awareness, Hegel demon-
strates that individuals are conscious of themselves only as participants in collective
values, endeavors, and institutions, not as atomic individuals, bearers of indepen-
dent sethood unto themselves. Unlike Descartes or Fichre, whose approaches to
subject and subjectivity can be described in terms of “atomistic individualism,”
Hegel develops a position of “moderate collectivism.

justification cannot depend simply on the single individual subject. Each epistemic

122

On this view, epistemic

principle must be developed ina justificatory process that must obtain not merely
individual bur collective validity. Tt is not sufficient to assess someone’s judgment
individually; epistemic justification requires mutual assessment of many rational
individuals. Thus although individual autonomy and the epistemic conditions
of the individual subject are necessary for rational justification, ouly collective
(“universal™) autonomy can fully achieve such justification. The same @o.::
holds regarding the social practices and principles that govern communal life;
which likewise can be justificd oply in and through interrelations among
individuals,

In contrast to Fichte, who also stresses the importance of intersubjective rela-
tions for the self’s development, bur whose understanding of intersubjectivity
remains abstract, Hegel contends that intersubjectivity is an active and necessary
engagement with concrete communal and social life, He views intersubjectivity as
a crucial clement of the life of any individual. The self-awareness and the sense of
individuality of any subject are mediated by relations to other people. If one’s free
agency is not acknowledged by other rational subjects, one can not become prop-
erlv conscious of onesclf and one’s personality. The relations between selt” and
oﬁmnn are fundamental to human awareness and activity. The otherness that con-
sciousness firse experiences as a barrier to 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 destroved without destroying
oneself, so there must be some reconciliation between the other and ﬂrn.m.n_m. 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 con-
scious being. One’s consciousness or self-awareness is possible o::.w through MMEEW_
recognition by other subjects; this justifies our collective and social nature.* This
is why the intersubjective activity that animates our spiritual, that is, our communal
life takes place ina broad context of social reality and is a crucial part of the process
of enculturating the self. The mechanisms of this enculturation ...Hm well as &n WAYS
we express ourselves collectively and culturally Hegel analyzes in the sections on
“Reason”™ and “Spirit.”
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3.3 Subjectivity and the social world

Concluding that individual selt-understanding is dependent upon a communal
understanding, Hegel logically shifts his narrative to overtly historical and social
considerations. The main theme of the chapter on “Reason” is the self-realization
and self-actualization of the individual in the social realm. Hegel’s central question
here is how and to what degree we express ourselves collectively. The basic theme
of “Reason” is thus the objectification of the subjective. Since this objectification
takes place in social reality, Hegel focuses on socially objectified, mutable forms of
self-realization of individual subjects.

Hegel begins his analysis with an historical excursus into the concept of
social reality. He shows that modern understanding of social reality is built upon
the concept of “impersonal” universal reason which finds its roots in the idea
of the Christian God. In Christianity, God appears as the bearer of the highest
truth to which we human beings willingly submit. Human life is thus not just
fully dependent on, but gains its meaning only through God and His “pure”
existence. Applied to human affairs this idea is reflected in recognition of the
fundamental, constitutive role of the “impersonal™ { supra-individual) reason for
social life.**

Hegel points to the Greek pofisas the first and perhaps the most striking example
of a form of life built on the principle of reason. The ancient city-state displays a
social form that is recognized by its participants as constituted by a rational system
of law. Thus reason is implicitly identified as the substance of this form of life: in
a polis, people live bonded by an ethical substance (ssteliche Substanz), a set of
shared practices and standards that undergird Greek social fife. The rationality in
question has no justificatory value, although it has a practical significance, because
it is rational to do things in the customary way. Hegel, for whom the Greeks and
the Greek way of life always serve as a positive backgroand for discussion, praises
the Greek polis as a form of social life in which the individual could achieve his
fulfillment in public roles. However, Greek culture counts as “immediate spirit”
because it lacks sufficient rational resources to resolve fundamental normative
conflicts. Tts “substantive unity berween the self and the world” is indeed temporal
and soon becomes an opposition between the community and individuals. The
“cthical power of the state . . . as actnal yniversality is a power opposed to individual
being-for-itself” (PS 242.27-30,/M 268). This leads to neglecting individualicy:
“this [particular] éndividunl counts onlv as an unactnal shadow” {PS 25112/
M 279y

According to Hegel, not only the Greek pofis, but also other pre-modern
models of social life neglect individuality, for their social realities are built without
regard to individuals” intentions and their own ideas of what is good and right.*
Thus even though individuals are already conscious of themselves as participants
in social institutions, no social actualization of rational individuality is possible
here. Not only are the individual and the world split, but the social forms of life
appear in unreconciled conflict with its individial forms. The capacity to recognize
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autonomous individuals as the bearers of collective and social values is the distin-
guishing mark of modern culture and politics. The basic concepts of law, morality,
and religion in the modern age rest on the claim that individuals may act accord-
ing to their own rationally determined convictions and that social instirutions
respect these convictions.

Yet, as Heget shows, Modern culture initially fails to develop a model of social
reality thar can give appropriate cxpression to these claims. Neither a Faustian
attempt to reconstruct the “true” reality in terms of the “full human life.” nos a
sentimental belief in the “law of the heart,” nor an appeal to “virtue” and altruism
is able to provide a model that can explain the self-actualization of individuals in
and through social actions and judgments. Hegel argues that Modern culture
cannot succeed in principle, for the opposition between individual action and
universal (“impersonal™} reason is irreconcilable, at least in the form in which it
appears in the Modern culture. Hegel interprets this as a sign of a deep crisis in
reason, and therefore in modern culture itself. The essence of this crisis he sees in
the “individualism” of Modern culture. He explains that in its concern with actu-
alization of individuality within sociat life, Modern culture focuses on privare
interests and claims of individuals instead of focusing on social institutions which
represent a collective consciousness and universal will. In this way, Moedern theo-
ries take the individual and its quest for self-actualization individualistically. Even
Kant, who comes to the rescue of Modern culture and seems to respond to the
challenge of “impersonal” reason by his concept of the “kingdom of ends,” which
consists of sponraneously acting, self-legislating individuals, does not fully appreai-
ate and consider the manifold mutual dependencies among interacting individuals.
For this reason, Hegel argues, although it is timportant in terms of Modern intel-
lectual development, Modern culture is not able to provide a coherent model for
the self-actualization of individuals and thus it cannot serve as an actual guide to
action.

The main lesson of Hegel’s brilliant if sometimes obscure series of portraits of
European life and his critique of Modern models of social reality is that individual
setf-actualization fails when it uses as its starting point its own individualistic con-
victions. In real society, the self-actualization of the individual always occurs not
only in the context of one’s mutual interdependence with other people, but within
collective forms of life. As Hegel puts it,

The single consciousness . . . is only “this’ extant one, in so far as he is no:mﬁocm. of
the universal consciousness within his own being as his [very] being, since his action
and cxistence are the universal custom.

In the lifc of the people the concept of the acualization of sclf-conscious reason
has in fact its completed reality, to view in the self-sufficiency of the ather its noEﬁ_.Qm
sty with it, or to have as my object this fiee thingness of the other which [ m:.a betore
me, which is the negative of myselt, as my being for myself, {PS 194.14-21/M 212}

Thus individual self-actualization depends not only on desires and decisions of this
concrete individual but also on intentions and actions of other pracrical agents and
is necessarily influenced by law, customs, and other social factors.
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By conceiving of social reality in this way, Hegel accomplishes several things.
First, he reaffirms the idea of intersubjectivity, but now as a medium of self
realization of the individual. The individuat self that is real “in and for itself”
“presents™ or “expresses” itself in the social world through intersubjective activity.

Second, in this way Hegel also stresses the social dimensions of human individuals.
mo.umu:mmmmﬂrmnEQ&c_n::n_:o::%:#:595:3.,mngmsv_.mnﬁ?:m.”

[Individuals] are conscious of themselves as being these individual selfsuffictent
independent beings through their sacrifice of their pardeularity and by this universal
substanwe being their soul and essence, juse as this universal again is their own deing
as particular individuals, or is the work they have brought forth. (PS 194.26-29/
M 212-13;

Only in social reality and through participating in social institutions and practices
do individuals become who they are. This occurs only when they “sacrifice”™ their
particularity, “give up” their pure individual needs and desires and “dissolve™
themselves in the universal, making communal and social goals their own.

The idea of “dissolving” the individual in the universal is often taken as a sign
of Hegel's universalism and his emphasis of the universal over the particular. T grant
that Hegel ts indeed gailty of sometimes not avoiding such a problem, which is
due to the absolute character of his idealism. Yet in this particular context Heget
is absolutely right to stress the universality of the social subject. Here he dlearly
grasps that the practical agent acting on the scene of social realicy is not a single
subject or a separate individual, but rather an associate within an assoctation of
individuals, or, more precisely, individuals organized into a community, This “uni-
versal agent” that Hegel calls “a people” bears a “communal” self-consciousness.

Hegel does not claim that institutions or collective organizations like civil
society or the state have their own consciousness in the sense of having subjective
representations or ideas. Although he argues that the community’s self-under-
standing can sometimes be embedded in special individuals who represent the
values and goals of a communiry, he stresses that communal self-consciousness is
not the same as individual self-consciousness. They are, however, linked to cach :
other in a specific way. “Communal” self-consciousness, though distinct from :
individual self-consciousnesses, emerges and develops through interplay among
individuals in their conscious interactions within the social sphere. Furthermore,
we hurman beings are not just “situated” in social reality, but rather are immanent
in the social world and produce the socio-political context which is the theater of
our own actions. Communal spirit docs not descend upon the world and upon us
from without, but emerges from within as a product of our own intersubjective
{communal) activity through our sustained interactions. This is true even of the
individualists’ favorite example of individual economic initiative:

The labor of the individual for his needs is equally a satisfaction of the needs of others
as of his own, and the satisfaction of his own needs he obtains only through the labor
of others. - As the individual in his sndividua! work already unconscivnsly performs
a uaniversal work, so again he also performs the universal work as his conscions object;
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the whele becomes, a5 a whole, Ris worle, for which e sacrifices himselt and therely
receives himself back from it. { PS 195.1-7 /M 2133

This “whole,” however, is not something separate from or alien o the individual.
Although the individoal “sacrifices™ its sin gularity for the universality of the whole,
the person’s individuality does not simply disappear into comminal spirit; it retains
its “cssential particularity” and independence within the social sphere. This reten-
tion of singularity and individuality is guaranteed by the universality of communal
spirit itself. In Hegel’s own words, “that even the most common functions |of the
particular individual} are not for naught, bur have actuality, occurs through the
universal sustaining medium, through the miighs of the entire people” (P§194.32~
35/M 213},

In this way Hegel stresses that individuals and social institutions are smastzally
interdependent, neither exists nor has its character without the other. Thus, con-
trary to widespread misunderstanding, Hegel does not subordinate individuals wo
their communities; both aspects are necessary for each other and dependent upon
cach other. Just as an individual sclf cannot achicve its full self-realization without
manifesting and actualizing itself in and through social and communal forms of
life, the {sclf}-development of the universal {“communal”} self, which #s spirit, 1s
not possible without individuals’ parficipation in concrete historical and MCm.E_
processes. To appreciate this kind of development is the point of Inmw_,m pl __omc.(
phy of history, which in the Phenamenology 15 laid out as the mr:omcmg .ﬂ
“cosmic” or world-historical spirit. The exposition of self-development of spirit
reveals the communal nature of humanity. .

In the chapter on “Reason,” Hegel clearly shows that the self-actualization of
individuals must be understood in terms of human production of the social context
and collective forms of human existence. It would be mistaken, however, to under-
stand this claim as confirming the idea that only collective forces are real and
individuality has no independent reality. Quite the contrary, what makes the social
world rea _W,Ow Hegel is the individual and his action. Hegel argues that

this universal substance speaks its sniversal Janguage in the customs amud E:,m. of its
people; et this extant unchanging essence is nothing other than the expression of
the apparently opposed particular individuality itsclf, the laws express whar every
individual person é and does . .. (PS195.11-15/M 213;

The true agent of the world is not a disembodied universal reason or 855.::&
spirit, but the individual in his concrete subjectivity. Social or .no:.:dz:& anw:ﬂ_. is
produced by the individual as a manifestation of his own individuality w:ﬂ mﬁw.v_on-
tivity. This is, however, not an automatic but a conscious social activity of the
individual subject. Hegel stresses that the individual can be “real” only when _.ﬁ
becommes aware of the social order and manifests this awareness in his own mOn.E_
role. According to Hegel, the only sphere where the individual can »m_ﬁ:mrmn
himself is the sphere of living culture. Historical discussion of culture and 1ts no_na
in self-development of the human individual and humanity is the central theme of

Hegel’s chapter on “Spirit.”
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3.4 “Brldung” as a link between individua!l and universal

Hegel’s chapter on “Spirit” is rich in content and examines a broad range of
important philosophical issues and concepts. Here I focus on an idea rarcly dis-
cussed, though essential to our topic, namely Hegel’s concept of Bildung and its
significance for his account of concrete subjectivity. This discussion sheds light on
Hegel’s response to the issue of how we can discern the adequacy of our apparent
self-knowledge (both individual and collective} within our social and culturai
context.

In his analyses of soctal reality, Hegel points out that the social world is not
simply a result of our collective enterprise, but is also our kistorical product,
Although any individual at any given time participates in this production, we create
our social context collectively through our historical actions. The social world is
not 2 making of one individual or any single group; neither is it an outcome of
only one {even most noble and commonly esteemed) particular action. Tt is instead
a creation of mankind, the result of generations of activity of human beings
through history. This history is a concrete process of haman development which
itself occurs in social and cultural reality. Each single generation, each historical
period, leaves its unique individual traces in this grand process. These traces are
depicted in human culture, which, according to Hegel, is never static, but always
constantly developing, moving, and changing.

We human individuals stand in complex refations to this spontaneous element.
As single subjects we seem to be thrown into a certain social environment and
thus encounter the culture as a world that is given to us as “ready-made.” Yet in
our encounter we necessarily establish relations to what we encounter and thus
become engaged in certain activities within our culture. This is the discovery of
what we find as “ready-made.” This process of discovery is not just a cognitive,
but concurrently a practical activity of internalization of what is external. In this
way, the individual decodes the meaning(s) of what he encounters. Yet by engag-
ing practically with cultural phenomena, he also produces new objects, situations,
and meanings that themselves become events within the culture. These events
appear as such not only to the individual agent, but also to other individuats; thus
their interactions arc mediated by social and cultural objects and events. Hence
culture penetrates all spheres of human reality and affairs, and is a collective human
undertaking.

In his section on “Spirit,” Hegel offers a grand pancrama of the historical
process of culture, though by focusing on a specific aspect that he considers crucial
for the development of human subjectivity. This he calls ‘Bildung’, meaning the
process of enculturation mentioned above. By focusing on Bildung, Hegel follows
many of his great contemporaries,” yet his approach is novel. The novelty lies in
a new meaning assigned to the term by Hegel. In contrast to his contemporaries,
Hegel interprets Bildung not as an education narrowly construed as what takes
place on the individual level, but rather as a universal historical process in which
we all are collectively involved and in which we necessarily participate.
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Hegel clearly distinguishes between FKultwr and Bildung, While “culture”
{ Foarbens), in his view, generally designates whatever is in one’s social environment,
“enculturation” { Bildunyg] designates whatever one has internalized of {better yet)
mastered from and within that environment. Hegel’s distinction n1arks an advance
over his predecessors and contemporaries, including Kant and Fichte. Hegel builds
on this distinction by emphasizing the process of enculturation, which provides
him wirth the context for addressing distinctions berween and the integration of,
e.g., subject and object, individual and universal, or inner and outer. These
processes do not occur or unfold of themselves, but require and occur in actual,
historical work by individuals, groups (e.g., production or research groupsi, or
even peoples.

In the Phenmmenclogy, Hegel shows that Bildusygis a mulufaceted phenomenon.
Several of Hegel's insights into Bildmug are especially germane here. The first and
most casily identifiable role of Bifduny in Hegel's work is to label the process of
individual cultural {or spirituat} development. The path of the Phenomenology as
a whole (including its internal transitions) represents the Bildung of the individual
consciousness, the transformation from its purely natural or unenlightened stand-
point of sense-certainty and its lack of selt-awarencss to the concluding philosophi-
cal standpoint, where the individual becomes fully aware of himselt through
rational reflection on his knowledge and his social role. This is a process by which
the “I” develops into concicte subjectivity, This transformation is not a natural
biological process, nor is it mere growth, like natural organic growth. Bildung
necessarily assumes the active involvement of the individual as well as his full con-
scious nO.BB?Bn:ﬂ it is an individual’s se/f-overcoming of the naturalness and
sense-certainty and his se/fdevelopment towards full awareness of himself. Because
the M:&Sn_cm_‘ is not solitary, because his relation to the world is mediated through
his relations with other people, Bildung is a conscious activity of interdependent
individuals.?®

The second role of Bildung in Hegel's Phenomenolggy concerns how the indi-
vidual's Bildung occurs through his recaptaring and appropriating the “history of
the cultural development of the world™ (PS 25.7/M 16}, which represents the
“stages™ of the process of enculturation ( Béldungsteufen) of the “world spirit. ? Thus
the single individual, in the process of his self-cnculturation, goes m,:.c:m: the
stages which the “cosmic” spirit has traversed and in which 3¢ has left its traces.
So the individual discovers these stages as the great spiritual “conquests of the
past.” Hegel writes:

This past existence is already acquired property of universal spirit s&mnr.nowmﬂeﬁmm
the substance of the individual or his inorganic nature. — In this regard the 5&(,._&,:& E
process of enculturation { Bildung), considered from his side, no:mmw.a .m: the E.a_saca
appropriating what thus lies before him, to nourish himself upon his inorganic nature
and to take possession of it for himself. {PS 25.7-12/M 16}

The individual, who is “thrown” into and brought up in the culture, is already
influenced and constituted by existing culture and its traditional values, Jo:.wm,
and standards. Thus tradition appears as the individual’s substance, the constitutive
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toundation of his subjectivity. Yet from the start the individual views that tradition
as something external and foreign; although in itself, as a social substance, it is a
spiritual essence, it does not appear to fit the individual’s own spirit and his urge
for spirtual independence and freedom. The solution to this real conflict lies in
the individual appropriating tradition and making it his own, internalized content:
what was “inorganic” now becomes part of an individual’s “organic” nature. In
these terms Hegel discusses the very important issue of individual internalizarion
of culttural history. Hegel contends that this process involves a special relation
between the single individual and the “cosmic” spirit. Hegel points out that

the task of guiding the individual from his uncultivated standpoint to [the standpoint
of] knowing had to be grasped in its universal sense, by considering the nmiversal
individual, the world spirit, in its enculturation. (PS$ 24.13-15/M 16}

Seen from the perspective presented in the Phemomenslogy, the individual views
and internalizes cultural history as the Bildung of spirit iwself. Thus the single
individual depends upon the universal spirit both as the source from which indi-
vidual persons derive much of their identity {in the sense of culturally elaborated
values and norms), and also as the framework for evaluadon of their achievements.
Hegel stresses, however, that there can be no “cosmic” spirit separate from the
particular individuals: the former exists, thinks, and acts enly én concrete individu-
als, and the spirit’s “self-development” is due to the dynamic development and
continuous transformation of these individuals. This is why Hegel demands that
tradition and cultural history receive their import not merely from the process of
the Bildung of spirit itself, but rather from the individual’s making chis tradition
his own. In this way, the immanent critique of tradition is not only possible; it is
for Hegel a crucial source of progress in culture and in human history. Thus the
individual remains the ultimate measure and the “absolute form™ of the process
of enculturation.

Ar the same time, Hegel warns that the process of Bildanyg is not merely a bio-
graphical but a historical human undertaking. It unfolds itself as a social process,
on the basis of which alone individuals can reinvestigate various topics and issues
to advance our collective knowledge and understanding by better identifying the
genuine characteristics of any specific natural or soctal phenomenon (cf. PS 10-
12,/M 1-3}. In Bildung, human individuals not only become knowledgeable about
the natural and social world, but also conscious of themselves and their own place
within the world.

Fundamental to Hegel’s conception of Béldunyg is that it is not automatic, nor
is it the mere unfolding of pre-formed potentials. Instead, whatever potentials are
realized through Bifdung are general ones; whatever specific forms they acquire
are literally constructed by wus, whether individually or collectively, in working
through whatever problems we confront or puzzles we seriously investigate.
Through this alone do we acquire our essential “second nature” — in this Hegel
agrees with both Aristode and Marx (cf. PS 267.26-37 /M 298] — as educated,
effective rational agents capable of expressing ourselves in our own actual activi-
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ties.®” Such ability for sclf-expression, either in thought or action, is a vehicle of
self-awareness and seli-knowledge, when we recognize, assess, and respond to what
we have in fact done. This process, diligently pursued, develops our genuine
freedom, our intellectual and practical command of ourselves and of our world,
* Thus the process of enculturation { Bildung) is central
to and provides the basis for both our self-realization and knowledge of our social

both social and natural.

and natural environment. Furthermore, we are not mere observers nor disinter-
ested, disengaged thinkers. Instead, we are active, cffective agents, actual vehicles
and loci of that process. This is why both our failures and our successes become
part of the context of our further actions, inquirtes, or experiments and thus an
essential part of our collective (universal) and individual {empirical} subjectiviry,

Three very important points directly follow from this discussion. First, it is
impossible to understand Hegel’s account of concrete subjectivity {and his concep-

tion of selfhood) without grasping his concept of Bildung. The process of encul-
turation requires and guarantees conscious activity of the selfin Hegel's philosophy,
since without this activity there is no Bildung and, therefore, no subjectivity at all.
Furthermore, Bildung appears as a constitutive element of human subjectivity. It
is not some kind of additional activiry we undertake in order to satisfy some indi-
vidual desire or to achieve a determinate and temporal goal. Instead, this is the
most important mode of our existence in the world. Sccond, it is a misinterpreta-
tion of Hegel’s account of Bildunyg to reduce it either to a merely individual intel-
lectual event {education, narrowly construed) or to economic production.’’ Hegel
contends that Bildung is a real historical process occurring within the life of any
individual, any culture, and (in principke) even the human race. It is a concrete
universal process in which we human beings necessarily participate and through
which we become aware of ourselves and our natural and social envirenment.
Third, Bildung provides a conceptual bridge between distinet and conflicting
notions of subject and object, individual and universal, internal and external. The
link Hegel forges between the process of individual enculruration and the Bildung
of “cosmic™ spirit indicates the essential interdependence of individual and uni-
versal in social, cultural, and historical life. Just as there is no individuality withont
the individual’s participation in universal social and cultaral life, there can be no
such universal cultural life without activity of individuals. In the process of encul-
turation, the individual, both as concrete subject and as a collective historical
subject, humanity at large, creates culture and at the same time creates himself

through culture.

4 Conclusion

Hegel’s Phenomennlogy offers a great panorama of the development and embodi-
ment of spirit within the real world, Accomplished in and through the activity om
human individuals over historical time, this process exhibits the progression of
human self-understanding and freedom. What is described from the petspective
of “cosmic” spitit, at the same time takes place and should be understood from
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another perspective, as a real development of human individuals. In the
Phenomenolggy we observe a double movement: the embodiment and realization
of “cosmic” spirit in individuals and the development of individuals raising them-
selves to “cosmic™ spirit. Both movements, though opposite in direction, coincide
historically and practically; only taken together can they reconstruct the real
process of the historical development of human spirit captured in Hegel’s
Phenomenology of Spivit. We must read this movement in both directions at once.
The individual self becomes who he is by absorbing spirit — in the variety of all its
forms and appearances { Gestalten) in the world — into his own specific strucrures,
and conversely, spirit reaches its self-realization in and through its embodiment in
individuals who interact with each other and the world. According to Hegel, this
complex process of mediation between collective spirit and individual spirits is
human history.

Grounding his social ontofogy in the concept of spirit, Hegel presents human
history as the history of human community and communal forms of life. He shows
that individuals are commanal, social agents. As a natural creature, conditioned by
its biological and physiological configurations, the individual develops all his abili-
ties, skills, and characteristics through his engagement with the culture and com-
munity which fosters and educates him through the process of Bildung. Yet this
dependence of individuals on their community is not one-sided. Just as individuals
cannot become who they are without engaging in communal life, there is neither
communal life nor human communities without their real agents, human individu-
als who think, will, and act, and through whose actions alone human history occurs
and becomes real. Thus individuals and their communities are mutually interde-
pendent and their developments reciprocally condition and complement cach
other. This is what Hegel analyzes in the Phenomenology in terms of the interrela-
tion of spirit and concrete subjectivity, Hegel maintains that only taken as a murual
process of individual and communal development can we understand universality
within human history and preserve the autonomy of its social agents. \
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context of Hegel’s mature system. . . . The Phenomenalygy shows us what the Weltgerst
is; the Phifssophy of World History appears to take &t for granted that we already krow
that™ (Harris 1997, 2:732-3). Coming to agrec with Harris’s inrention to stress the
actual significance of the historic development presented in the Phenomenology, T still
think that its main objectives do not coincide with the aim of the Philesophy of World
Histsry. In my opinion, Hegel's main concers in the Phenomenology is the history of
self-consciousness, which purpose lics in the systematic genesis of cognitive capacities
of the human mind. In conerast to Fichte and Schelling, who conceived the histery of
self-consciousness as 2 development of cognitive capacities as such, Hegel takes this to
be a historical process, by which natural consciousness advances in justification of our
claims, both cogaitive and practicat.

Zoller (2000, 208).

The same point, though in connection with Hegel's Philosophy of Righ, is stressed by
Kenneth Westphal, when he explains Hegel’s statement that substance is nothing but
interrelation of its accidents fand vice versa): “Hegel stated his view in easily misun-
derstood metaphysical terms. He states that individuals are related to the cthical order
and its powers “as accidents to substance” [§145}. This certainky can sound like indi-
viduals are subservicat to a social whole. However, Hegel held that “substance is inl
essence the relation of accidents to itsetf™ (§163R). This is to say, substance is essen-
tiadly the relation among the *accidents’ {properties or members) of something. More
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briefly, be stated thar “substance is the totality of its ents” (§07 R} This doctrine
is part of Hegel’s holiseic metaphysics, and it is stated in the section ot the Encvelopedia
to which Hegel refers in §163R, Enve. §1507 {Westphal 1993, QOJ . 3.0 Also sec
Westphal's {1994} annotated excerpes from Hegel's Phernomenol 1 he expli-
cates this point in the Phenemenology.

Here, however, he ondy explains the concept, while still setring the stage for a “real
performance™: a proof that this concept is true of us human beings. This proofis out-
lined in the chapter on “Spirit™ and then turther detailed, bringing in mere factual
historicai material, in the Phélosophy of Rigbe. T the Phtlomply of Reght Hegel develops
his proof for intersubject in terms of the concept of a commuaity of free agents.
This communiey is not just an association based on reciprocal recognition, but requires
a kind of supra- individua identity that is distinct from and logically prior to the indi-
viduals. This supra-individual identity is warranted by intersubjective refations. In the
case of a more abstract community of right {at the beginning of the Philosophy of Right)
the exponent of subjectivity is right itself as the universal substance of the will of the
individuals.

In ascribing this position to Hegel, T folfow Kenneth Westphal {2006) who calls
Hegel's unique social ontology ‘moderate collectivism’. He argues thar Hegel “under-
cut the sterile debate between [atomistic | individualism® and *holism’ in social ontol-
ogy” (ibid., 5557 by showing the social character of human individuals and the mutual
interdependence of individuals and their communities. For more detaifed discussion
ot this topic, especially in relation to epistemological issues, see Westphal (2003, csp.
chapter 10).

In one important sense, the German teom “das Bewnfitsetsr’ means being conscious or
aware of oneself.

See above, chapter 3, especially regarding “Unhappy Consciousness.” — Ed.

Hegel discusses this idea in the Phidosophy of Righe, showing that the issues of subjec-
tive treedom and the right of the subject’s particularity were missing in antiguity and
came into life only in modern times, with the advent of Christianity (<f. PR §§124R,
46R, 185). Commenting on Hegel's view, Allegra de Laurentiis {2000, 73} cxplaing
that, “Hegel’s thesis is not a sweeping claim about antiquity’s lack of concern for
individual differences. He does not deny that the ancient world was able to discern ov
even acknowledge individual personality or the tdiosyncratic character of people's
particular existence, . . . Hegel’s point is rather more spectfic: the ancient world could
not tolerate, by penaley of its own disintegration, ‘the antonemous development of par-
ticwlariey” (PR §185; emphasis by de Lanrentiis). It is the freedom or right ro personal
subjectivity, not its contingent Dasezn, that is ancient philosophy's foe.”

In the Philosophy of Right, Hegel analyses in detail the failure of the ancient Greek and
other pre-modern socicties to acknowledge a right or freedom of subjectiviey. He
shows that personal subjectivity first becomes recognized only in the modern politeia,
because, contrary to the Greek pofzs, “the principle of the modern state requirves that
the whoele of an individual’s activity shall be mediated throngh his will” { PR §299}.
Thus the subject must be not just engaged in social actions, but must cngage in them
voluntarily; the acdon must be “willed” to account for individual autonomy and
freedom of subjectivity. This “intentional” character of subject’s action was lacking in
all pre-modern models of social life.

It is worth noting that the notion of Bildung was central to the German ntellectual
discourse of the eighteenth and nineteenth centuries. German romantics, great educa-
tor reformers as well as philosophers, cach in his own manner, profoundly woerked on
the concept of Bildung; cf. Schmide {1884-1902, esp. vol. 6).

Bildunyg is not construed by Hegel as a self-conscious goal of an individual’s acti
Although the path of self-formation and selt-fulfillment is one that each E&:_aci
necessarily follows, Bildung is not originally ser as one’s own end or a self-assigned
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collective goal of the community of individuals. Te would perhaps be better described
as an example of a positive “unintended™ consequence, like the one illustrared by Adam
Smith’s {1904, 4.2.9) metaphor of the “invisible hand ™ Smith argues that each indi-
vidual, sceking “only his own gain, . . . [is] led by an invisible hand to promote an end
which was no part of his [original] intention.” The same is true of Bildunyg: acting
from “their own sclf interest” (of gaining their own scif-awareness and determining
themiselves), individuals also promote the end that is the collective (public) interest in
becoming enculturated within culture and community. As an instance of Hegel's use
of the sociological “law of unintended consequences,” Bildung is construed as an
unanticipated result of individuals’ actions. To guarantee its progressive characeer,
Hegel suggests that it must constantly undergo mutual assessment of its principles and
occur under the scrutiny of the community.

29 As Frederick Neuhouser (2000, 149} notes in this connection, “although it is the
essential nature of human beings to be free, freedom does not come namurally to
[us].”

30  The same idea is more cleatly articulated in the muw“.mamm?. of Right, where Hegel claims
that in its “absolute determination” { Bestiwmmeang), Bilduny “is liberation and the work
of higher liberation, . . . the absolute rransition to a no longer immediate and natural,
but a spirituat ethical substantialicy.” For the individual this process means “hard work
against the mere subjectivity of behavior, against the immediacy of desire, as well as
against the subjective vanity of feeling, and the arbitrariness of suiting oneself™ (PR
§187R).

31 For an interpretation of Hegel’s notion of Bildung in terms of a narrowly construed
education, see Munzel {2003, esp. 120-2, 124-6]. Even Gadamer (1989, 9-12} tends
to this misunderstanding.
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