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ABSTRACT

RECOVERY AND INVENTION:

*
THE PROJECTS OF DESIRE IN HEGEL, KOJEVE

HYPPOLITE AND SARTRE

Judith Pamela Butler
Yale University

1984

This inquiry develops a theory of desire as a tacit effort to
overcome ontological difference through a philosophical reconstruction

of the treatment of desire in Hegel's Phenomenology of Spirit and se-

lected works of Jean-Paul Sartre, paying some attention to the writings
of Alexandre Kojéve and Jean Hyppolite. The central concern is to estab-
lish an ontology of desire which accounts for the interrelationship of
choice, imagination, temporality, and personal and cultural history in
the experience of desire. Hegel's discussion of the ontological signi-
ficance of desire provides the framework by which Kojéve and Hyppolite
analyze desire with respect to its relation to temporality and historical
life generally. Kojéve, Hyppolite and Sartre accept and extend Hegel's
contention that desire must be understood in terms of the problem of

negation, and thac this implies that desire plays a constitutive role

in all comscious activity. Although Sartre's view of desire presupposes

A
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a critical reformulation of Hegelian ontelegy, it nevertheless extends

the doctrine of negation with clear consequences for concretizing and fur-

thering the phenomenological understanding of desire. Sartre's reformu-

lation of desire as negation involves a view of desire as choice (mani-

festing the lack which is freedom) and as a mode of apprehending the

world (the 'nihilating' or discriminatory function of consciousness).
Sartre's later biographical studies on Genet and Flaubert provide

culturally and personally concrete analyses of this view of desire.

Moreover, they reveal that the Hegelian project to achieve ontological

unity of substance and subject is an imaginary one, one which, accordingly,

can cnly be achieved in imaginary works. In these biographical studies

Sartre also returns to an Hegelian formulation of desire, recasting

the relationship between desire and.recognition in terms of early child-

hood experiences and the task of literary writing.
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INTRODUCTION

"The greatest poverty is mot to live

In a physical world, to feel that ome's desire
Is too difficult to tell from despair. PYerhaps,
After death, the non-physical people, in paradise,
Itself non-physical, may, by chance, observe
The green corn gleaming and experience

The minor of what we feel. The adventurer

In humanity has not conceived a race

Completely physical in a physical world.

The green corn gleams and the metaphysicals

Lie sprawling in majors of the August heat,

The rotund emotions, paradise unknown."

Wallace Stevens, Part XV, "Esthétique du Mal"
When Philosophy points the way to the extinctiom of all
desire as the path to wisdom that alone can free us from
illusion and suffering, it also takes away the basis of
individual identity."

Roberto Unger, Rnowledge and Politics, p. 44

That desire has philosophical significance ig still a controversial claim.
Although both Plato and Aristotle conceived of desire as essential to
philosophical and moral thinking, modern philosophy has either ignored the
philosophical implications of desire or relegated desire to a pre-~philosophical
or pre-cognitive realm. Insofar as desire has been conceived as a natural,
brute, or otherwise contingent feature of human experience, the native
intentionality of desire has been silenced and misunderstood. Establishing
desire as a bonafide philosophical theme involves rethinking certain received
notions of desire as well as the proper domain of philosophy. For if desire is
shown to manifest its own modality of reason, then certain conventional ways of
thinking about reason and desire are effectively challenged. And if the
assumed bifurcation of reason and desire is refuted, an integrated version of
human identity and new possibili&ies for self-understanding appear to emerge in

its place.
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The failure to view desire as a philosophical theme results partially from
not asking the right questions about desire. We must §iew desire, not as é
fact of human existence,'but as a possibility of this existence. Only then can
we ask, what kind of human poseibility is desire, what is it about the human
world which conditions the emergence of desire? The question which occupies
Hegel, his commentators, and Sartre takes this form: what is it about our
fundamental relation to the world and, specifically, the world of others that

makes us desiring beings? In turn, if we express fundamental ontological

;| relations in and through desires, how can we read back from these desires the
fundamental strugeles they are said to enact?
All four of our authors - Hegel, Rojéve, Hyppolite, and Sartre - agree

that desire reveals an essential dimension of human ontology. Moreover, they

concur in viewing desire not merely as a reflection of prior ontologicai
truths, but as a key way in which these ontological relations are enacted and,
thus, actualized. Although Hegel's remarks on desire (Begierde) are brief, his
contentions in the Phenomenology of Spirit establish desire, not only as a
philosophical problem, but as a bearer of philosophical truths. Drawing upon
the Platomic view of eros as the foundation of philosophical pursuits, Hegel
claims that desire, apart ffom being the origin of philosophy, intimates the
structure of absolute reflection or truly philosophical thought. For Hegel,
"gelf-consciousness in general is desire";l in short, it is the human effort to
negate or overcome difference or externality through an appropriation of that
externality. This urge to overcome difference is, for Hegel, the basic
movement of all thinking; the cultivation of this urge into more encompassing

modes of synthesis comstitutes the development of philosophical thinking.

lHegel, Phenomenology of Spirit, #167.
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The Hegelian formulation of the ontological and epistemological meaning of
desire is critically revised in the commentaries of Alexandre Kojeve and Jean
Hyppolite,2 and although these later Hegelians preserve the view of desire as
revealing and enacting the fundamental ontological relations which adhere
between the human spirit and the realm of externality, they differ widely over
how this relation ought to be understood. Kojeve and Hyppolite both distance
themselves from the interpretztion of Yegel which avows & final satisfaction
for desire; Kojéve consigns this model of satigfaction to the now defunct view
of history as progressing toward a definite telos; Hyppolite brings the Science
of Logic to bear upon the Phenomenology and argues that difference, instead of
becoming subsumed under the absolute, comstitutes the very meaning of the
absolute for Hegel. Similarly, Sartre criticizes the Hegelian project to
3 rediscover substance as subject for its epistemological and ontological
optimism. For Sartre, as for the Hegel commentators from which he draws,
dissatisfaction becomes, not a moment of huﬁan experience which will be
3 overcome, but a permanent fact of human ontology. Desire, rather than reveal
the possibility of overcoming difference, avows difference as ineradicable.
The Hegelian project still haunts Sartre's position, but it remains an
impossible wish, a nostalgic ideal. Accordingly, desire affirms human reality

as a "“useless passion."3

ZJean Hyppolite, Gendse et structure de la Phénoménologie de 1'ésprit de
Hegel (Paris: Aubaier, Editions Montaigne), 1946; Genesis and Structure of

] Hegel's Phenomenology of Spirit, Tr. Samuel Cherniak and John Heckman,

(Evanston: Ngrthwestern University Press), 1974; Alexandre Kojeve,
Introduction g la Lecture de Hegel (2d ed.; Paris: Gallimard, 1947).
Introduction to the Reading of Hegel, tr. James H. Nichols, Jr., ed. Allan

Bloom (Ithaca: Cornell University Press), 1980. Other writings by both of the
above commentators on Hegel will be referred to throughcut this work.

3Sartre, Being and Nothingness, p. 615.
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On the one hand, the three reformulations of Hegel's view of desire can be
seen as effecting a breakdown of Hegel's ontological optimism, i.e. the ideal
of a final synthesis of difference. On the other hand, the modern assertion of
the ineradicability of difference may be seen to allow for increasingly complex
analyses of desire. The dissatisfaction of desire culminates for Kojeve in the
creation of historical life; for Hyppolite, in the enhanced awareness of human
temporality and finitude. For Sartre, the ontological situation of
dissatisfaction results in the creation of imaginary satisfactions; in his
later studies of Genet and Flaubert, these imaginary fulfillments of desire are
understood as literary works.

My approach to the theme of desiré in Hegel, Kojeve, Hyppolite, and Sartre
is not simply an historical ome. I hope, rather, to present a philosophical
reconstruction of the systematic interrelations which emerge among their texts;
moreover, I hope to outline a theory of desire which maintains its ontological
significance but which also offers a culturally and historically mediated
explanation of its meaning and aims. This approach ought not to be confused
with the effort to trace a line of influence from Hegel to Sartre. Although it
is clear that Sartre read Hegel's Phenomenologv, he admits quite frankly that
he failed to study the text systematically.4 And although Sartre enrolled in
Kojéve's lectures, Raymond Aron tells us that few people recall his presence
there.? Hyppolite, although clearly affected by Kojeve, claims to have avoided

reading the latter for fear of being influenced. Hence, it would make

4cf. Sartre's comments on his cursory reading of Hegel's Phenomenology in
"An Interview with Jean-Paul Sartre," with Michel Rybalka, Oreste Pucciani, and

Susan Gruenheck in Paul Schilpp, The Philosophy of Jean-Paul Sartre, (LaSalle,
I1l.: Open Court Press), 1981, p. 9.

SMark Poster, Existential Marxism in Postwar France, (Princeton University
Press: 1975), pp. 8-9.
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5
little sense to assume a clear and unambiguous line of influence from Hegel,
through Kojeve and Hyppolite, to Sartre.

Hegel's formulation of desire provides a distinctively phenomenological
foundation for the later views of desire comsidered here. Hegel's view is not
the first to discern the ontological significance of desire, nor to link desire
with human projects and rationality, buf it does seem to be the first major
phenomenological treatment of desire. As such, it is not merely interested in
seeing the extent to which desire is ratiomzl (the epistemological interest in
desire), nor is it solely concerned with the being or essence of human reality
as it is manifest in desire (the ontological concern with desire). For Hegel,
knowledge always presupposes a prior relationship between the knower and the
known; the task of knowledge is to make explicit the tacit or implicit
relations which already adhere between the thinker and his object. This'prior
relationship requires recognition in order to take on its explicit and actual
form; hence, the being of the object only becomes fulfilled or actualized
through being known. Conversely, the knower only truly understands his iject
insofar as he understands his own consciousness as constitutive of ~ internally
related to - that which it comprehends. Desire, as prefiguring and enacting
the structure of reflection, is accordingly understood both as a relatiomship
vhich adheres between consciousness and externality and as the articulation,
enactment, or actualization of this relationship. Desire is an ontological
concern insofar as it is a constant and universal relation between
consciousness and that which is other to consciousness; it is an
epistemological relation insofar as the encounter between self and otherness is
enacted and articulated in determinate modes. In every case, however, the
determinate desire for a specific object or Other implicitly presupposes a way

of being in the world. Hence, desire always has a "double-object" in Hegel's
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view; it is an intentionmal structure directed toward a determinate object, but
also a reflexive structure, a way in which consciousness situates itself in its
world.>

A possible objection té any effort to isolate Hegel's discussion of desire
may well emerge from the concerns of traditional Hegel scholarship. First, it
is unclear that wrenching a particular theme from one of Hegel's texts, and
treating it in separation from its interrelations with the system as a whole,
is a justifiable way to proceed. This objection might be seen as especially
relevant to any isolated treatment of desire, for desire is mentioned as an
early stage of subjective spirit, and is shortly thereafter discovered to be
inadequate as a source of absolute knowledge. Desire is superseded in the
Phenomenology, which means that it needs to develop into more sophisticated
forms to be understood in its fully actualized being; hence, it may well seem
that to understand desire as an autonomous theme is to remain restricted to a
truncated notion of desire.

If our task were to consider Hegel's view of desire in isolation and
nothing more, then the above criticism would surely be devastating to our
project. This is, however, not the case. As will be shown in the later
chapters on Hyppolite, Kojéve, and Sartre, desire may have a more fundamental
role in philosophical reflectiom than Hegel's cursory treatment would seem to
indicate. The enhanced role of desire in philosophical reflection in these

later writers is due to the central role which negation and difference come to

play in their respective ontological schemes. Kojeve and Hyppolite concentrate
on the early chapters of Hegel's Phenomenology precisely because, taking more

seriously than Hegel the point of view of lived experience, they interpret

5Hegel, Phenomenology of Spirit, #167.



desire as the power of the negative in human life. Hegel agreed with this
claim, but saw the negative as a recurring moment in the journey of a
consciousness which would ultimately be contained and preserved within a
totality of interrelated beings. Kojéve and Hyppolite, and, more stromgly,
Sartre, lacked this fundamental optimism with regard to the possibility of ever
harnessing the negative within the wider circumference of being. Their various

ontological pessimisms have direct consequences for their respective views of

desire, for desire is the fundamental expression of the negative, the primary
; way in which consciousness articulates its relationship to that which is not
itself, that which is different, strange, novel, absent, awaited, lost. In
this view, then, the primary human attitude toward the novel and unknown is
'% desire; desire becomes the essential way in which we thematize difference for
ourselves, And insofar as consciousness can never wholly identify with an
encompassing plenitude of being and cannot effect a final erasure of the
negative, desire cannot find a final fulfillment for itself.

As the power of the negative in human life, desire is viewed by Kojéve and
Hyppolite as coextemsive with all human activity. Insofar as human activity is
intentional, i.e. directed tcward an object external to consciousness, desire
is ne?er wholly aufgehoben, but persists as the fundament of negation which

informs all human intentionality. As the ideal of an ultimate synthesis

s L s ey

:g between subject and substance proves illusory for twentieth century readers of
Hegel, either through the discovery of the structure of temporality
(Byppolite), or the meaning of historical agency (Kojeve) or the

i insurpassibility of human freedom (Sartre), human subjectivity emerges as a
permanent source of negation, and human desire proves to be a necessary and
restless mode through which subjectivity constitutes and is constituted by its

world.
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The role of desire in Sartre's philosophy parallels and extends Kojeve's
and Hyppolite's interpretations of desire. The absolute non-coincidence of the
for-itself and in-itself in Being and Nothingness has the effect of dissolving
Hegel's ideal synthesis altogether. In effect, for the Sartre of Being and
Nothingness, desire comes to characterize intentionality itself; accordingly,
desire becomes the "useless passion" which is human life.

As early as the Pgychology of Imagination (1939), Sartre's descriptions of
desire are haunted by the Hegelian ideal of satisfaction, yet Sartre argues
that this ideal can only be entertained imaginatively. Indeed, in this work
Sartre maintains that “the image is the ideal for desire"; and the image,
despite its momentary allure, remains essentially "nothingness," a contribution
of consciousness rather than a manifestation of being.® On the other hand, in
an essay of that same year, "Intentionality: A Fundamental Idea of Husserl's
Phenomenology", Sartre seems to argue that desirg, rather than being 'about'
objects of its own making, éruly refers to objects in the world.7 1In the first
position, desire appears to be a solipsistic activity, referring only to
imagined objects or reflections of itself. And in the second, desire appears
to be intentional and cognitive. Ian this article Sartre finds in Husserl's
theory of intentionality an alternative to positivist and idealist accounts of,
emotional life which invariably end in solipsism. Indofar as emotion is viewed
as intentional, according to Sartre's Husserlian perspective, they are viewed
as ways of apprehending the world. Sartre sometimes views the intentionality

of consciousness as a comstituting activity, and sometimes

bSartre, The Psychology of Imagination, p. 103; cf. p. 211 of this same
text: "A desire is in fact never satisfied to the letter precisely because of
the abyss that separates the real from the imaginary."

""Intentionality: A Fundamental Idea of Husserl's Phenomenology", tr.
Joseph Fell, in Journal for the British Society for Phenomenology, Vol. I, #2
(1970) pp. 4-5; cf. Chapter Four of this manuscript for a more detailed
analysis of the intentionality of emotioms in this article.
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as a revealing activity, and occasionally, as both. In the above article,
Sartre does not maintain that intentional consciousness 'refers' to an object
which has a self-contained realitf independent of consciousness:

"consciousness and world are given at one stroke: essentially external to
consciousness, the world is nevertheless essentially relative to
consciousness."8 Hence, whatever is constituted by comnsciousness is said to
have a meaningful reality for comsciousness, but every meaningful reality may
not necessarily have existence; indeed, imaginary objects are precisely of this
nature.

The difficulty involved in maintaining the above distinction between
reality and existence plagues Sartre's discussion of the cognitive or
referential function of desire and affectivity in general. While he claims
that the intentibnality of consciousness implies that consciousness is forever
in a state of self-transcendence, "a sliding beyond itself”, this
non-egological view of consciouéness as a translucent medium which reveals the
world as it is contrasts sharply with the creative view of consciousness
elaborated upon in the Pgychology of the Imagination. In the latter view,
consciousness confers reality on objects which may or may not have existence,
and thus creates for itself an autonomous world, one which approximates the
solipsistic universe his theory of intentionality originally sought to escape.
While emotional life is deemed cognitive, "a revelation of the meaning of the
world", it is also considered a "degradation of reality."9 And insofar as
Sartre adopts this latter viewpoint, he sets emotions in distinct contrast with

cognitive judgements, and even occasionally pronounced them ‘'irrational’.

S8gartre, "Intentionality...", p. 4.

9Sartre, The Emotions: Outlime of a Theory, p. 81 and 84.
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The problem of whether and how emotions 'refer' in Sartre's view has
consequences for the thesis defended here. If the breakdown of Hegel's

ontology and, correspondingly, the ideal of satisfaction, results in a

dualistic éntology, does that imply that desire can never reach across the
ontological difference which separates it from the world of being in order to
be 'about' something other than itself? If a common ontology fails to bind
consciousness to its world, is consciousness deprived of any cognitive access

? to that world? Can desire, as an actualization of consciousness, be understood
as a way of situating onéself in the world, if desire is essentially
solipsistic? Sartre's position on this issue may be seen as undergoing a
number of stages, but our presentation will seek to show that eventually Sartre
achieves a reconciliation of these two views which, in effect, return him to an
Hegelian formulation of desire.

Two competing views of subjectivity persist throughout Sartre's
philosophical writings. On the one hand, Sartre committed himself in The
Transcend?nce of the Ego to a non-egological account of subjectivity. The
self, according to this view, is always projected toward the world, a "bursting
forth" or permanent ekstasis of comsciousness. Intentional selfhood is
described in this context as a "translucent" medium: "there is nothing in it
but a movement of fleeing itself."}0 Ag translucent, intentional consciousness
presents the world as the world appears; it contributes nothing; it is a
revelatory act in which consciousness is supplanted (supplants itself) by the
world. On the other hand, Sartre in The Emotions: Outline of a Theory and in
} Being and Nothingness is skeptical of such an harmonious union of

10sartre, "Intentionality.....", p. 4.
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subjectivity and the world; indeed, the ontological dualism of the latter work
seems to imply that "the object of knowledge recedes into the far side of the
epistemological gulf."ll The world is often described as adverse or resistant,
and in The Emotions Sartre argues that emotioms - rather than revealing the
world - constitute an escape from a world which appears intransigent. In this
discussion of emotions as magical transformations of a necessarily difficult

world, Sartre opposes the emotional relation to the world to the rational one

and thus deprives emotions of the cognitive function he originally sought to
invest them with. According to the magical view of emotions, affective life
seeks a purposeful obfuscation of the real; affectivity becomes the mode in

% which an imaginary world is constituted and a real world is escaped.

. Sartre comes to acknowledge and, ultimately, reconcile these two competing
views of the intentionality of emotiom. Prior to What is Literature? Sartre
appeared to vacillate between the claim that his. philqsophy restored, human
beings to the world and the contrasting position that human fulfillment could
only be found in the imaginary realm. Perhaps at the initial stages of
Sartre's Marxism these two projects appeared to be at odds; hence, he claimed
at one point that his early preoccupation with the imaginary was a bourgeois
concern.l2 But Sartre's biographical studies signify an approach which

g synthesizes the realistic and the imaginary views of emotional life.l3

The biographies can be seen to give concrete meaning to some of the

existential postulations of Being and Nothingness and to Sartre's lifelong

11Jo0seph Fell, Heidegger and Sartre: An Essay on Being and Place, (New
York: Columbia University Press), 1979, p. 201.

12g5mon de Beauvoir, The Prime of Life, tr. Peter Green (Cleveland: World
Publishing Co.), pp. 113-1l4.

13See Ronald Aronson, Jean-Paul Sartre: Philosophy in the World, (London:
Verso Editions), 1980, pp. 68-69 and pp. 122-141 for a discussion of Sartre's

continuous concern with the imaginary.

x
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concern with the imaginary. In Being and Nothingnegs Sartre claimed that
desire was "the being of human reality"; human being is fundamentally signified
by the "desire to be."l!4 This quest after being, a striving for an ultimate
plenitude, remains the characteristic way in which Sartre describes the
fundamental project of human reality throughout his work. To insist that
Sartre's 'conversion' to Marxism eliminates the poesibility of continuity
between his earlier and later works is to fail to understand that the basic
quections he pursued in the biographical studies of Genet and Flaubert were the
same questions pursued in Being and Nothingness. In the earlier work Sartre
argued that desire implied a choice of a world, and that in desiring as we do
we tacitly interpret the situation we aie in. Although 'world' and 'situation'
remain abstract terms in some of Sartre's earlier works, they nevertheless
provide the foun&ation upon which his biographical studies are built. Sartre
retains his initial conviction that desire is always a way in which human
beings tacitly pose fundamental ontological questions for themselves; in the
biographies these questions are posed in culturally and personally concrete
ways.

The insight of the biographical works is that the quest for plenitude is a
mediated one, that is, that desire is always desire in gituation, employing the
cultural couventions of a given social place and time, steeped in a history
which determines the specific ways in which the fundamental project of human
life is formulated and pursued. The radical subjectivity of Being and
Nothingness is transformed into the "universal singular" of Flaubert.l5

Flaubert's choice of being, his particular and irreducible desire, remains a

laBging and Nothingness, p. 565,
15Sartre, The Family Idiot... Vol. I, p. ix.
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radically individualized project, although the cultural and historical terms in

which individuality is formulated transcend his individuality; his choice is

highly situated. Flaubert, like any individual, does not have an immediate
relationship to 'being', nor could he find for himself "the desire to be" as an

isolated and imm:diate desire. For "the desire to be" to become manifest in

p
3
i
§

Flaubert, it must, in Hegelian fashion, take on a determinate or historical

ey

form; it must particularize itself in order to achieve actuality.

Apart from concretizing the fundamental project of Being and Nothingness,
the biographies also trace the essential relationship of desire to the
imaginary. Both Genet and Flaubert were literary writers Qhose fundamental
project, whose abiding desire, was to find fulfillment through the creation of

imaginary worlds. And yet, these creations were not simply escapes from.the

SR g o e s it s

real world, but also profound social commentaries and, implicitly, social

criticisms. . As literary works, these imaginary answers to desire were

nevertheless non-imaginary events in the world. The literary work, as product
and actualized form, itself becomes a part of the world from which it seeks to
escape. And insofar as these works posit a possible world within the real

; world, the literary work is an effort to transform the real world, to hold
before it a mirror which reveals that world's inverse self. The literary
fulfillment of desire is less an escape from the already existing world than an
original reorganization or reformulation of that world. Hence, the
intentionality of the literary work does reveal a world outside of

; congciousness even as it presents that world in the mode of tramsformation.
The literary work reveals human affectivity as both referential and original;
b emotion does not create a wholly solipsistic universe, but, rather, transforms

a world already there. Emotion, and desire in particular, is neither wholly

L

Qﬁ
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creative nor wholly referential; it maintains ties to a world independent of

consciousness, but the ties it maintains are wholly original.

The imaginary relationship to the world remgins an esgsentially ambivalent
relationship for Sartre, for the image and the imaginary world generally poses
g for consciousness as a complete and undifferentiated presence; the imaginative

work creates a compelling illusion that the work sustains no relations to

'j._,"_;i'..g IR

anything outside itself. Thus the work creates the illusion that it is an

PRT IR

absolute plenitude devoid of negativity, an experience of pure being. This
illusion is, of course, sustained by the negativity which is consciousness, and
although consciousness masks its participation in the creation of the imaginary
world, consciousness ;;mains that world's essential precondition and knows
itself pre-reflectively as such. This knowledge tacitly undermines the
illusion that unreflective (spontaneous and constituting) consciousness seéks
to create.

Imaginary works thus come as close as possible to satisfying Sartre's
requirements for the fulfillment of desire, but even these fail to establish on
firm ground that access to being toward which all desire strives. The author
assumes the place of God insofar as he creates an imaginary world which is
E ultimately reducible to himself; and insofar as the imaginary work elicits
belief, it is possible for the author to ascribe being to that world, to
indulge the tempting illusion that an ultimate unity between consciousness and
; being is attainable. Hegel's ideal synthesis between subject and substance
; haunts Sartre's philosophy as well, although this ideal remains an impossible
one for Sartre; indeed, the ideal remains an image. This impossibility is not
one to which consciousness resigns itself with ease; the 'bad faith' of the
for-itself consists in this very effort todconvince itself that ontological

difference can be overcome.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



15

Sartre's analysis of the early childhoods of Genet and Flaubert trace the
career of a desire through its transformation into the imaginary and its final
actualization in literary works. The work of literature becomes, like the work
of Hegel's bondsman, a new occasion for a struggle for recognition, an
affirmation of identity which is the 'being' toward which desire strives. Our
study will examine Sgint Genet: - Actor and Martyr and Volume I of The Idiot of
the Family: Gustave Flaubert, 1821-1857 in order to view Sartre's novel

appropriation of Hegel's doctrine of desire. In the case of Flaubert, we
restrict ourselves to Volume I of the biographical study to see how the

consideration of childhood forces Sartre to reformulate his own earlier theory

of choice and desire. In the final chapter we hope to understand desire as
both a reflexive and intentional relation, a way of defining oneself through
relating to an Other, a way of situating oneself in one's complex historical
situation. In these later studies Sartre implicitly criticizes his own earlier
conception of radical freedom and also returns to an essentially Hegelian
understanding of the kind of choice which desire concretizes and enacts; the
desiring agent finds himself in a personal and historical world which is
already there, and the choice which is desire becomes a way of taking up that

? history and formulating it anew.

? Our project takes its bearings in a cultural situation in which human
desire is often naturalized and mystified, deemed irratiomal or pre-cognitive,
:  treated as a given of biological nature rather than as an essential expression
of personhood. As long as desire is conceived naturalistically, it cannot
indicate a meaning for consciousness; indeed, desires are then encountered as
so many brute facts, as either intrinsically meaningless or governed by natural
laws wholly alien to the self-understanding of the desiring subject. Sartre

himgself points out that "the most discerning moralists have shown how a
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desire reaches beyond itself to a meaning which transcends it,"16 suggesting
that moral self-reflection requires am ability to recover the tacit meanings of
desire. Sartre's suggestion, one which is corroborated by the theories of
Hegel, Kojeve, and Hyppolite, is that desire's hidden meanings and aims can be
discerned, indeed, that the knowing subject can read back from its desires the
opaque regions of itself. As long as desire is viewed naturalistically, as

reason's opposite, human being is ontologically split so that the possibility

of ever rendering one's desires into an intelligent expression of one's values
ﬁ and life proves meaningless. If desire and the projects of consciousness are
ontologically distinct realms of human activity, then the possibility of ever

knowing ourselves in our desires becomes infinitely remote. It is only when we

E understand the various intentionalities of desire — as a choice in response to
E a situation, as an interpretation of a cultural system of norms, as a pursuit
% of plenitude, as a mutual enhancement of self and otherness, as recognition -
| .

that the full realm of human choice and project will become apparent to us.
And it is only when we pursue these domains of reason and choice which have

largely remained opaque to us that the full range and depth of human projects

will become available to a reflective understanding.

16Bgigg and Nothingness, p. 562.
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Chapter One: Hegel on Self-Certainty: The Ontology of Desire

"The sun by day and the gods revealed are familiar sights
Shaping the countenance which, by ancients named “one and all",
Has filled to the brim with free satisfaction the reticent heart,
And first and alone is the source of gratified desire.”
Holderlin, "Bread and Wine"l
A consideration of the theme of desire in Hegel's Phenomenology of Spirit
necessitates a preliminary turn to the larger problem of how philosophical
themes are introduced and examined within the terms of this tortuous text.
Those who write about Hegel need to contend with Hegel's labyrinthine prose and
the cowplex character of the text's development; indeed, the problem emerges
for any close reader of Hegel's text because the narrative style of the
Phenomenology proves essential to the content or explicit propositional claims

of the text. Hegel's curious rhetoric is very often an effort to subvert the

tacit métaphysical presuppositions of customary sentences; his refusal of

natural language is thus actually a refusal of a crude substance metaphysics
which customary language presupposes and reinforces. Hegel's narrative aim is
to narrow the distance between philosophical presentation and content. In his
view, philosophical prose both refers to an objective content and constitutes
it essentially. Hence, the Phenomenology is not merely a stcry about a

% journeying comnsciousmess, but is the journey itself. The reader is implicated
in this gradual process of revealing the unity of substance and subject;
indeed, reading becomes the way in which Hegelian truth is continuously
reconstituted.

é The Phenomenology does not state a position - it enacts one. And the

procedure of enactment, its ontological presuppositions, proves central to the

k lFrjedrich Holderlin, Eduard Morike: Selected Poems, tr. Christopher
3 Middleton (Chicago: University of Chicago Press), 1972, p. 4l.
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consideration of desire. Although Marx criticized Hegel for extending the

tradition of contemplative philosophy, Hegel must nevertheless be seen as

4 aligned with the Romantic positions of Schiller and Schelling who viewed
; consciousness as a productive activity. The chapter on Self-Certainty in

Hegel's Phenomenology reveals the inadequacy of the contemplative position in

which consciousness is opposed to its object and seeks a description of its

E object without acknowledging its own contribution to the truth of the object.
Consciousness cannot maintainm the assumption that its object is wholly external
to itself because in coming to know its object, consciousness discovers the
object as an externmalization of itself. Through actualizing itself, i.e.
rendering itself external, comsciousness develops into self-consciousness. 1In
the form of desire, consciousness discovers itself as self-consciousness, i.e.

. as an effort to overcome the difference between external reality and
consciousness, a difference which contemplative philosophy assumes. Desire
establishes consciousness as that which enacts itself; it is in this sense that
the transition to self-consciousness (a consciousness which, external to
itself, can now recognize itself) is enacted through desire, and Hegel can
claim that "desire is self-comsciousness in genmeral."2

Attributing such a central function to desire in the Phenomenology may at

first appear curious inasmuch as desire (Begierde) is mentiomed only briefly in

i B g e o el

this text and treated only tangentially in Hegel's System der Sittlichkeit.
Further, desire is surpassed (aufgehoben) in Chapter IV of the Phenomenology,
suggesting that it is an early and relatively unsophisticated form of

self-consciousness, one which achieves meaning only through its dissolution

into more capable forms of self-consciousness, i.e. work, morality, and,

2Hege1, Phenomenology of Spirit, #167.
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finally, reason. The brevity of Hegel's discussion, Lowever, should not lead
us to dismiss the philosophical importance of his forﬁulation. Indeed, the
dynamics of desire amnd its satisfaction characterize the project of
philosophical knowledge for Hegel. Tﬁe comprehension of absolute knowledge is
the only true satisfaction for desire, so that philosophical knowing is itself
a sophistication and expression of desire, and reason itself becomes the
highest expression of desire insofar as reason expresses an ontological

synthesis of subject and substance. We turn to the chapter, "The Truth of

Self-Certainty", to discover the intimations of Hegel's ultimate aim to
overcome the externality of the world, the finality of difference, in the

doctrine of desire.

AR

Rather than summarize the entirety of the Phenomenology which precedes the

e T

introduction of desire, we will attend to the situation of consciousmness which
: . precipitates the emergence of desire as a relevant and necessary expression of
consciousness. But first we must understand what it means that desire
'emerges' or 'appears' at a given point in the Phenomenology.

The development of spirit in the Phenomenology follows an historical
progression which can only be construed as a meaningful fiction. Literary
readers such as M.H. Abrams contend that the Phenomenology is a Bjldungsroman
of spirit, an educational jourmey which facilitates the gradual emergence of
wisdom.3 According to the inner logic of this narrative, forms of
consciousness emerge as vital protagonists in the dramatic revelation of truth.
Hence, to say that desire appears or emerges as a relevant form of
consciousness at some stage in spirit's jourmey is not to make any concrete

historical claims about the evolution of human history; the temporal

st

] 3M.H. Abrams, Natural Superpaturalism: Tradition and Revolution in
; Romantic Literature (New York: Nortom, 1971), see chapter four, section three,
"Hegel's 'Phenomenology of the Spirit': Metaphysical Structure and Narrative

P].Ot", ppo 225"237 .
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development of the Phenomenology, although occasionally typifying different
eras in history,.is not primarily a phénomenology of human cultures.4 The
phenomenological beginning for this text is not the anthropological beginnings
of human society, but, rather, the simplest or most naive postures of human
thought and experience and the ontological assumptions which they presuppose.
Insofar as the Phenomenology seems to provide a rationmal account of experience,
it seeks constantly to expand its prevailing notions of ratiomality to
encompass those aspects of experience unaccounted for by those notions. The
educational journey of human thought, according to Hegel, is the gradual
realization of the rationalist program, to discover reason in the full range of
being. The phenomenological starting peint in the Phenomenology is a rather

restricted view of both reason and being, and the progression of the text is

marked by a series of efforts to find an ultimate integration of the two.

j . When we ask to what kinds of experiences these different configurations of
A

g consciousness refer, we are, I think, left with a difficult interpretive task.
1 The stages of self-certainty, of consciousness, and self-conscicusness never

existed in any historical world, although as Hyppolite points out, they may

E have characterized prevailing ideolegical formations at different points in
Western intellectual history.? Of significance, however, is that Hegel is

A reconstructing the genesis of his own intellectual position from the vantage of

hindsight, and that this recomstruction is essentialiy organized by this

I iE e ke

retrospective point of view. The point of the recomstruction is not to

understand historical times or past ideological formations as they were, but

; 4Jean Hyppolite suggests in Genese et structure de la Phenomenologie de
‘ l'esprit de Hegel that the Phenomenology is not the history of the world, but
does maintain some tenuous links with history. TFor a detailed discussion see

Part I, Chapter 2 of Hyppolite's commentary.

& 51bid.
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only insofar as they have contributed to the development of Hegel's own
perspective.

This phenomenology, then, is a history constituted by reflectiom as much
as it is a history which forms reflection. To say that desire emerges at a
given point in the Phenomenology is not to say that it comes to exist for the
first time at some point in human history; indeed, everything which appears in
the Phenomenology has, in a sense, been there all along. Stages of
consciousness do not come into being and then pass out again; they simply move

from the opacity of being to its transparency, and back again, i.e. they

survive as implicit potentialities all along, gaining explicit appearance only

g e R o A b g S S e S el ] e

to be relinquished in favor of a new 2tage which provides for a more inclusive

i

account of experience.

Insofar as the Phenomenology can be read as a phemomenology of

et AR S

philpsophical positions, Hegel's introduction of desire appears to draw upon

the Hobbesian view of desire as comstitutive of egoistic individualism.6 It

could be argued that the section on self-certainty which gives rise to the

struggle for recognition gives philosophical expression to Hobbes' state of

nature, or following Hyppolite, that Hegel's discussion of desire is an effort

to synthesize the Spinozistic conception of desire as a rational impulse with

Rant's view in the Critique of Practical Reason that desire is coextemsive with

B R T

life. But whether one seeks the rationale for the discussion of desire in its

historical or intellectual referents, the problem of how to explain its

DI o SRR TN

appearance in the Phenomenology in terms of the progression of stages internal

to the Phenomenology still remains to be addressed. The general philosophical

e

6In Leo Strauss' The Political Philosophy of Hobbes, its Basis and Genssis
(0xford: 1936), p. 63, he argues that Hegel's discussion of desire and

recognition is derived from Hobbes' position in the Leviathan.
g ~gviathan

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



22
problem persists: what does it mean to say that desire emerges only on the
basis of ?ertain pre-existing.relations? What are these relatioms, and how do
they precipitate and inform desire? A

Clearly, when Hegel speaks of desire he is always talking about human
desire, although he does not have a full concegiion of human subjectivity until
the final stage of the Phenomenology. Desire both precedes the emergence of
subjectivity and is instrumental to that emergence; it is a formative stage in

the development of human spirit. It is both precipitated and surpassed,

although never fully consigned to nothingness. Desire is less a presupposition

u
S
R?
"]
i
&
3
2
E

of human experience than an emergent phenomenon whici helps to establish a
being as a human subject. As that which appears, desire has its own

preconditions, and it makes sense to ask, as Sartre was later to ask of

T L AT | A A

emotion, what is it that makes desire possible?7 After consideration of this

problem we will then turn to the alternmate question,.what is it that desire
ki makes possible?
The question of what it is that makes desire possible is ome which

presupposes a given ontological landscape as the prior and necessary

4

? precondition of desire. We must ask, what must the world be like for desgire to
’; emerge? What features of the world allow for the experience of desire; what

% features necessitate desire?

j When we ask after the conditions or features of the world which make

g desire possible, we are not asking a purely methodological question, i.e. a

3 preliminary question which, once answered, will allow us to continue the

i investigation with ease. The preconditions of desire are the object of the

7In The Emotjons: Oytline of a Theory (New York: Philosophical Library,

1948), p. 7 Sartre proposes to study "the possible conditions of an emotionm,
that is, wondering whether the very structure of human reality makes emotions
possible, and how it makes them possible...”.
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inquiry itself because they form the intentionl object of desire and are,
therefore, the key to the geaning of desire itself.

Stanley Rosen formulates this conception of the reflexivity of desire:
"In analytical terms,‘part of the self is encountered outside oneself; the
desire to assimilate the desire of the Other is thus an effort to grasp
analytically the preanalytic or indeterminate structure of absolute

reflection."® Extending Rosen's view, we may say that desire is fundamentally

an effort to uncover or thematize the preconditions of its own identity. The

conditions which give rise to desire are at the same time the final aim of

y desire, and this aim must be understood as the recovery of the opacity from

; which desire emerges, the opacity or otherness of the self which desire bhoth

3 presupposes and enacts--and potentially illuminates. Desire is thus an effort
to gather into light the various relations which form the precondition or

; context of desire, to make into its own theme the world which preexists aqd

% informs desire. Desire does not offer up the world for reflection, but is

itself a cognitive grasp of the world, enacting and revealing the structure of
self-consciousness.

4 The discussion of desire first emerges in the Phenomenology in the
transition from consciousness to self-consciousness. The transition from

2 consciousness to self-comsciousness is amcng the most problematic sectioms of

Hegel's text, and critics such as J.N. Findlay have ceased to apply rigorous

TR

standards of coherence to the transitions which link the themes of Force,

infinity, Life, self-consciousness and desire.? Rather than become involved

8Stanley Rosen, G.W.F. Hegel: An Introduction to the Science of Wisdom
(New Haven, Yale University Press, 1974), p. 159.

9See J.N. Findlay, Hegel: A Re-examination (New York: Humanities Press),
1958), p. 96.

,
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d
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in the myriad debates which have arisen in respomse to this difficult sectionm,
we shall restrict ourselves to a retrospective point of view and ask,
whatelements of this preliminary discussion are taken up and formulated in the
doctrine of desirz. Far consciousness, the sensuous perceptual world exists as
an independently subsisting reality, a world which exists only in an external
and non-essential relationship to the consciousness which apprenends it. The
apparent paradox of conmsciousmess comsists in the fact that this world of
sensuous and perceptual reality only has its appearance external to

consciousness, but gains its truth or delineation in consciousness. From the

point of view of comsciousness, the world of sensuous and perceptual reality is
one which both appears to comsciousness and yet has its truth or being outside
of consciousness. This paradox must be resolved if the experience we have oi
the sensuous and perceptual world is to make sense: "...what is true for
consciousness is something other than itself. But the Notiom of this truth
vanishes in the experience of it."l0 Experience for Hegel clearly imposes
certain normative requirements on thinking, and in the case of consciousness we

find that we do not, in fact, experience the sensuous and perceptual world as

an independent reality only externally related to the consciousness which knows

P st At RS g e S e 3 e e e S g RS YT b ety e F i gl R el KD e gt s e S e n s g LT e
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it; in fact, we come to see that the 'knowing' of this world is itself a form

Loyl S

of participation in it and seems to implicate this supposedly external world in

e

the life of consciousness itself.
The notion of Force, appearing in the final section of Part I, introduces

the Concept or Notiom (Begriff) as a mode of consciousness which, as Hegel

says, permits one to "think antithesis within the antithesis itself, or

contradiction."ll Force is essential to the transition from consciousness to

10Hege1, Phenomenology, #166.
»
l1pid., #160.
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self-consciousness because it posits the externality of the world of sensuous
and perceptual reality as onme which is essentially related to conmsciousness
itself; Force posits externality as a necessary moment of thought. In order
that consciousness complete its own project to think 'something', it must
become determinate thought; it must be a thought 'of' something extermal to
itself. Thought which remains a purely inner phenomenon is not truly thought
at all; it must be related to something outside itself in order to achieve its
full self-hood as comsciousness. The notion of Force gives us a way of
understanding this distinction between the inner and outer moments of thought.
Force is, according to Hegel, a constant movement between an inner reality and
a determinate manifestation; in effect, Force is the compulsion that a nascent
reality exhibits to find a determinate manifestation for itself. And although
Force is said to characterize relations in the physical world at large, and is
taken up into a general discussion of organic life, it is also clear that the
dynamic of inner reality finding expression in determinate form is also
characteristic of the kind of thinking executed with the concept (Begriff).
The Concept, according to Charles Taylor, is "the Idea of necessity which
necessarily posite its own external manifestation."12

If Force or the Concept were the kinds of movements which only sought a
determinate embodiment for a nascent reality, then there would be no grave
difference between Hegel's notion of the Concept and an Aristotelian notion of
teleological development. The particular shapes or embodiments which
conceptual thinking may attain, or which Force may posit for itself within the
organic world, are, however, only temporary respites from the dynamism of life.

: Conceptual thinking is not only concerned with finding or positing forms for an

inner reality, but is itself an infinite process which both posits and

12charles Taylor, Hegel (Cambridge: 1975), p. 146.
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negstes determinate forms in a constant effort to achieve an all-encompassing
idea of all that is.

Force not only introduces the notion of an inner reality in search of a
determinate shape, but also delineates the notion of "inner difference" or the
unity of opposites which is so central to Hegel's mode of dialectical thinking.
Insofar as Force characterizes the movement and process of organic life, it is
a constant process of giving and superceding determinate shape. In a brief
discussion of gravity, Hegel claims that without the notion of Force, or inner
difference, we might have to think of space and time as only contingently or
externally related: "But through the Notion of inner difference, these unlike
and indifferent moments, space and time, etc. are a difference which is no
difference, or only a difference of what is self-same, and its essence is
unity. A positive and negative they stimulate each other into activity, and

- their being is rather to posit themseiveg as not-being and to suspend
“themselves in the unity. The two distinguished moments both subsist; they are
implicit and are oppositza in themselves, i.e. each is the opposite of itself;
each has its 'other' within it and they are only one unity."13

Hegel moves from a discussion of Force to a discussion of Life, relying on
the common theme of 'self-sundering' to effect the tramsition. Whatever has
determinate form also has an indeterminate opposite which is equally
constitutive of the reality itself. Reality is not co-extensive with
determinateness, for every determination has an implicit context which forms

the reality or, in Hegel's terms, the 'unity' of the phenomenon. In order to

 think the unity of phenomena, we must therefore relinquish faith in the kind of

thinking which can only take determinate beings as its objects; conceptual

13Hegel, Phenomenology, #161.

}
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thinking is distinguished in this regard insofar as it is able to think the
movement between opposites. The Understanding cannot grasp movement itself; it
is always prone to render its objegts as determinate and specifiable beings.
And since consciousness reaches its most sophisticated development in the
Understanding, it proves no longer capable of the kind of thinking which
experience - here, the experience of Force - calls upon it to make. In the

explication of Force, of the dialectical unity and self-sundering of opposites,

self-consciousness arises as a new and more inclusive form of thinking. While

consciousness could think determinate being, it could not think the process of

determination and indetermination which is life itself; it could not think

i ey e

change.

Appropriately, it is in the thinking of movement itself that

e A

self-consciousness arises: “Appearance, or the play of Forces, already

SN A,

displays infinity...this absolute unrest of pure movement, but it is as an
'explanation' that it first freely stands forth; and in being finally an object

for consciousness, as that which it ig, consciousness is thus

it

: self-consciousness."l4 The Understanding can give an explanation of Force, but
; this explanation can only consist in a fracturing of the moments of force;

% gravity can be analytically separated from positive and negative electricity,

; and distance and attraction can similarly be scrutinized in isolation. The

Understanding can only posit these different moments as interrelated

$¥i

theoretically; Understanding alone cannot thematize its own ‘'difference' from
that which it investigates as part of the phenomenon investigated.

Understanding lacks reflexivity, and so cannot understand its differences from

S S Th e T

its own object as a comstitutive or essential relationship of negation.

l41pid., #163.
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The Understanding relinquishes its own status of understanding and becomes
transformed into self-comsciousmess through its own explanation. "Explanation"
for the Understanding succeeds unwittingly in giving determinate form to the
;aws or rules which consciousness itself has fashioned, and in recognizing the
authorship of that explanation, consciousness becomes aware of itself for the
first time; it discovers itself as 'other' to itself, only to understand itself
as an essentially reflexive being: "The reason why explaining affords so much

self-satisfaction is just because in it consciousness is, so to speak,

communing directly with itself, enjoying only itself; although it seems to be

busy with something else, it is in fact occupied only with itself."l5
Consciousness thus relinquishes itself as consciousness in the process of

explaining what it knows. In explaining, consciousness gives itself

L
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determinate form; it renders itself in the form of a stated explanation, and

% thus also reveals something of its essential nature. Consciousness henceforth
f is the kind of being which can render itself as other. Charles Taylor
% concludes: "self-comsciousness arises through self-repulsion."l6 And yet this

T

alienation of consciousness from itself requires an object to be thought, to be
explained. But self-consciousness puts into question the radical alterity of
the object; while consciousness had 'objects' or external realities as its
proper object of thought, self-consciousness thematizes the very relation which
holds between consciousness and object as contitutive of reality. Not only is
consciousness discovered to be a reflexive structure, but the reflexivity of
that structure is found to be comstitutive of the world. Self-consciousness is

not counterposed to the world as such; the ways in which

3 151pid.
; 16Taylor, Hegel, p. 150.
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consciousness is other to itself are precisely the ways in which the worlé is
united with self-consciousness. In #164 Hegel expresses the view that
self-consciousness is constitutive of reality:

"I distinguish myself from myself, and in doing so, I am
directly aware that what is distinguished from myself is
not different (from me). I, the self-same being, repel
myself from myself; but what is posited as distinct from
4 me, or as unlike me, is immediately, in being so

3 distinguished not a distinction for me. It is true that
% consciousness of an 'other', of an object in general, is
:

3

itself necessarily self-comsciousness, a

reflectedness—into-self, consciousness of itself in its

otherness."17
The world of 'objects', the entire realm of 'alterity' is, then, not to be
conceived as yet a third compomnent in the schema of knowledge whereby there is
first consciousness, then consciousness in its otherness, and then the
otherness of the world. Consciousness in its otherness is identical with the

otherness of the world. Consciousness of the world is always simply

consciousness of itself in its alienation or alterity.

i R

The problem of consciousness, we will remember, is how to conceptualize
the world of sensuous and perceptual reality. Consciousness, in the form of
understanding, could delineate the features or 'moments' of this world, but, as
P we have seen, lacked the reflexive tools te understand its own participation in
this world and, conversely, the particip;tion of that world in consciousness
itself. The problem of desire arises here, in the confrontation with the
supposed alterity of the sensuous and perceptual world. That world seems
external to comsciousness, and yet consciousness seeks to have certainty of
that world's existence. How is consciousness to have certainty of that which
has no relation to it? With the emergence of consciousness as a reflexive

structure, and with the corollary claim that the world is self-consciousness

17Hege1, Phenomenology, #164.
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* in its otherness, the supposedly external world of semsuous and perceptual

" reality comes tovhave its 'truth' in the life of consciousness itself. The

| object of sense and perception is not merely an object in-itself; it is as much

| an object for-itself or, equivalently, for consciousmess. Moreover, the
object, even as in-itself, is not externally related to consciousness; it is
in—itself insofar as it is a distinct moment of self-consciousness, one which
maintaing irternal integrity but is nevertheless a moment of
self-consciousness. The object does not exist in a realm wholly alien to
consciousness; it exists in experience, and as such, as part of
self-consciousness. In the transition to self-consciousness, "the Notion of
the object is superseded in the actual object, or the first, immediate
presentation of the object is superseded in experiemce: certainty gives place
to truth (die GewiBheit ging in der Wahrheit verloren)."18

The above sketch suggests that the object of consciousness is a moment of

self-consciousness itself, and that the world of sense and perception is not
external to comsciousness, but a manifestation of comsciousness in its

: alterity. But this sketch remains, as Hegel would say, merely notional, a
theoretical possibility; it remains to be seen how the sensuous and perceptual
world is constitutive of comsciousness itself, how it is comsciousness in its
alterity. Hegel's task is to show us that we have the tools for understanding
this claim in experience, and that a close scrutiny of the presuppositions
which undergird experience make the case for us, as it were.

Paragraph #167 begins to answer the question posed above, and it proceeds

‘through calling upon the experience of desire to give us the concrete

understanding of how the world of comsciousness is constitutive of

self-consciousness. Hegel explains:

181pid., #166.
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"With (the) first moment, self-comsciocusness is in the
form of consciousness, and the whole expanse of the
sensuous world is preserved for it, but at the same time
only as connected with the second moment, the unity of
self-consciousness with itself; and hence the sensuous
world is for it an enduring existence which, however, is
only appearance, or a8 difference which, in itself, is mo
difference. This antithesis of its appearance and its
truth has, however, for its essence only the truth, viz,
the unity of self-consciousness with itself; thus unity
must become essential to self-consciousness, i.e.
self-consciousness is Desire in general."

In the "first moment" or primary thesis - roughly Part I of the
Phenomenology - the sensuous world endures as appearance. But what kind of
appearance is this? It is an appearance which is ostensibly differentiated
from a reality or essence, but this ostemsible distinctionr turns out not to
4 hold: it is “difference which, in itself, is no difference." Consciousness,
.ﬁ insofar as it is externally related to the sensuous world, appears to- be the
g 'truth® of the external world, yet without ever being directly related to this
.world; hence, for consciousness, the problem of knowing the external world is
4 beset by a bifurcation between appearance (the world) and truth
(consciousness). Hegel's refutation of this view, an implicit rejectiom of a
Kantian dualism, is to claim that "this antithesis of its appearance and its
truth has, however, for its essence only the truth, viz. the unity of
self-consciousness with itself." If the world is unified with

self-consciousness, and the world is a sensuous world, then self-consciousness

must itself have a sensuous expression. And this sensuous expression must be

g e s

E essential to self-consciousness. Desire is precisely this expression:
"gelf~consciousness is Desire in general."

B Self~consciousness must participate in the sensuous world in order to have

some knowledge of that world, and it must, moreover, have the sensuous world as

S I

constitutive of its own identity. But desire is not simply one expression of
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the sensuousness of self-consciousness; it is an essential and necessary
 expression. Desire is not an instance of self-consciousness - it is
gself-consciousness. In order to understand this formulation more precisely, we
- will return to the problem posed in Chapter 3 of the Phenomenology, namely, how
are we to think the movement which effects the unity between consciousness and
its world? We will, I submit, understand desire properly for Hegel if we
understand desire as an enactment of the unity of comsciousness and otherness.
What Hegel refers to theoretically as the 'unity of self-comsciousness with
itself', is given to us concretely through the expression of desire.
Immediately following the formulation of self-comsciousness as "Desire in
general", Hegel explains the ambiguity of the project of desire.
"Consciousness, as self-consciousness, henceforth has a
double object, that of sense-certainty and perception,
which however, for self-consciousness has the character of
a negative; and the second, viz, itself, which is the true
essence, and is present in the first instance only as.
opposed to the first object."l9
Insofar as self-consciousness confronts the "immediate object...of
sense-certainty and perception", self-consciousness still acts in the mode of
consciousness, for the object appears as an external reality; it has "the

character of a negative" because it is not consciousness. As negative, it is

purely other. When self-consciousness assumes its true selfhood, as it were,

the object of desire is no longer comsidered as ontologically distinct from
self-consciousness; rather, the object is considered as implicit in the

: reflexivity of self-consciousness: it is self-consciousness in its alterity.
This transition from consciousmess to self~consciousness is synonymous with the

4 movement of desire itself; equivalently, the tramsition from conscicusness to

 191pid.,# 167,
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- self-consciousness is henceforth considered as a tramsition internal to, even
constitutive of, self-comnsciousness itself.

The movement of desire consists initially in a confrontation with brute,
self-subsisting being. As indicated in the previous discussion of
sense—certainty and perception, the simple being to which sense-certainty
. attends and the empty ‘thing' which forms the object of perception, are unable
to maintain an independent existence and are forced to become, in Hegel's
terms, 'vanishing essences'. Consciousness notes this vanishing of the object
in vain, for it can make no sense of the movement - or relatioms - which bind
the various discrete objects which appear for it; consciousness can only view
negation as absolute negation, and the cessation of a given object's present
appearance as its irrevocable death. It is oaly with the advent of
self-consciousness that negativity becomes a bearer of meaning, and change is

viewed as constitutive of the real. For self-consciousness, the immediate

object is no longer viewed as a being or immediate object, but its megative
relation to consciousness becomes the essential mode of being for this object.
3 ' The movement of self-consciousness, the movement of desire, is the gradual
revelation of immediate being as mediated being; it is the revelation of the

; object in its contextual relations, and the revelation of the knowing subject

as implicated in the object of investigation. Desire thus becomes a form of

iR

investigating and disclosing the opaque regions of the real.
3 Self-consciousness for Hegel is not only defined as desire in general, but
also as "essentially the return from otherness." Desire iz thus a constant

effort to return from an appearance of ontological disparity between self and

world; it is a constant effort to reveal a common ontological ground. From the
analysis above it is already clear how this common ontology is to be conceived:

the disparity between self and world is never wholly negated by Hegel, but is,

I |
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rather, radically re-conceived as a dynamic internmal to self-consciousness.
This disparity initially appears as insurmountable, and its alleged
insurmountability pervades the naive experience of everyday life; it is a
primary phenomenological given, but one which is overcome gradually, not
through a bracketing of the everyday, but through the dissolution of structures
within the everyday. Desire emerges from a confrontation with otherness, and
has as its highest aim the 'assimilation of otherness'. The disparate world
must not be annihilated, but reconceived and rediscovered as constitutive of

self-consciousness, and the negative relation which characterizes self and

world must be understood as a determinate negation, a link which both

distinguishes and binds. Desire investigates and discloses a common ontology

i A i L S e e s bt

of self and world insofar as it reveals negation as constitutive of experience

itself. Desire not only discovers the binding work of negativity, but is this

'é work, the wode through which the unity of self and world is enacted.

% We can see, then, that the ontclogical primacy of negation is both enacted
and revealed by desire, and that negation can only be understood as essential
to experience through a consideration of the reflexivity of self-consciousness.
3 Insofar as all external relations are transformed into internal relations - or
double relations - through the mediated self-reflection of Hegel's knowing
subject, all indeterminate negations or ruptures in the ontology of experience
? are rediscovered as determinate negations, differences which are still
determinate relations. In that as desire always emerges through a
confrontation with a difference or externality which appears omntologically
distinct from itself, and is always an effort to overcome this disparity

through disclosing a common ground which has remained opaque, desire is thus

& always a project in thematizing the ontological preconditions of its own

emergence. Moreover, the search for these ontological preconditions is an
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effort of consciousness to discover its own relation to participation in worlds
of otherness which have‘remained unexplored. The self not only discovers
itself as implicitly related té the entirety of its world, but in making that
implicit relation explicit, instates itself in that world, and expands itself
to encompass that world. In this sense, the project of desire is to disclose
and attain a more capable self.

After establishing desire as self-consciousness in genmeral, and after
formulating desire as a negating relation which both distinguishes and binds,
Hegel proceeds to consider in what sense desire is a movement which

distinguishes self-consciousness from that which it desires. Initially, desire

confronted the world of sensuous and perceptual reality as a brute,

2 self-subsisting world; desire thus sought to assimilate that world, to
rediscover thAt world as constitutive of a reflexive notion of
self-consciousness. Because as self-consciousness reveals the 'difference' as

a determinate and constitutive relation of both realms, it posits these realms

Seiteial SR T TS

as essentially mediated, i.e. as dependent on the opposite realm for its own
existence. Hegel concludes that the consequence of mediating difference is
that self-consciousness and its object are again established as independent
E domains, but their independence from one another is no longer that of
externally related beings, but of beings internally related to one another.20
Hence, both self-consciousness and its world reemerge as independent yet
related terms, and it remains to be seen in what this new, mediated
independence consists.

The object of self-comsciousness or, equivalently, the object of desire is

henceforth characterized as that which both has a determinate existence but is

204168,
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" also a relational being. The unity of determinateness and relation is,
- according to Hegel, paradigmatic of Life: "the simple substance of Life in the
~ splitting up of itself into shapes and at the same time the dissolution of

these existent differences...life...is just as much an imparting of shape as a

supersession of it."2l The object of desire is understood as a mediated
object, an object which gains its existence through being known or desired;

f% hence it is considered to be Life itself: "it is a being that is reflected
into itself."22 At this point in the Phenomenology, it appears that it is only
the object of desire thch has a mediated existence, that is both itself and
relationally or contextually defined. Desire is, at this stage, enthralled
with its object, viewing its object as the sole locus of reality and mediated
existence. The object of desire becomes the domain in which the unity of
difference is overcome: Life is both independent and determinate existence and
‘% the dissolution of determinatemess. As such, it is a unity of independence and
negation which desire or self-consciousness cannot achieve.

Where life is the gemeralized object of desire, desire must experience
itself as a futile enterprise, for desire is thus defined as a vacuity in
search of an impossible fulfillment. Hegel defines life as a
7 "gelf-differentiating totality of being", as that which is wholly "in-itself".
Nothing is 'other' to life, for life is the very unity of independence and
existence which characterizes all reality. And, says Hegel, since nothing is
'other' to life, everything is within it. Desire must define itself as vacuity
or as a pure 'for-itself' in the face of this monolith, Life, which appears to

encompass all reality. Desire is thus defined conversely as a pure

214171,
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nothingness, a futile and negating sctiv&ty which appears once again to be
separated from its object by an insurpassable ontological gulf.

At this stage in which desire emphatically seeks the plenitude which Life
appears to offer, the relation between self and world appears again to have
fallen into that of externality; desire has lost sight of its own reflexivity,

that is, it no longer sees itself as participating in life, or considers itself

as a living being. This experience of desire presupposes its own essential
poverty, views itself as a moment of death in the midst of life, as a vacuum

[ which must consume life in order to gain some temporary reality for itself.
But desire so counterposed to life is not merely a pessimistic conviction. It
is not merely a nothingness, but a nmegating relation as well. Hence, desire
whose object is generalized life becomes consuming or annihilating desire;
convinced of its essential poverty, its own status as a kind of death, it
strives to comsume or destroy the other in order to be.

Although the supercession of this stage of desire's development is carried
out conceptually rather than phenomenologically, we will try to make use of
Hegel's logical and experiential claims in tracing the tramsitions.
Conceptually, Hegel argues, Life is to be understood as the constant process of
producing determinate shapes and dissolving those shapes. The unity of Life,
its integrity or its mediated independence, consists in its being a
"self-developing whole which dissolves its development and in this movement
simply preserves itself."23 But how or where is this fluid unity preserved?
The answer, according to Hegel, is in consciousmess. Life only achieves its
£ unity through the comprehension of its development by consciousness: "life

points to something other than itself, viz, to

23#171.
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- consciousness, for which Life existe as this unity, or as gem:s."24
' Self-consciousness, or desire, is thus revealed once again as reflexivity

 related to its object, Life, for Life depends on self-consciousness to unify

: its various permutations; the integral self-development of life only exists

+ insofar as it is recognized by a kind of reason which can comprehend this

: development. Life only gains integrity insofar as it is known and unified by

~ consciousness; consciousness renders the unity of life explicit.

Phenomenologically, the experience of desire provides information which

points to the same conclusion. Insofar as consuming desire seeks the plenitude
apparently monopolized in the exterior realm of life, it seeks to gain being,
not as a possession, but for itself. Because desire seeks to find itsgelf, and
the determinate shapes of life appear to monopolize being-in-itself, desire
seeks to gain the determinate being of the living other through destroying it;
self-counsciousness is thus certain of itself only by superseding this other
that presents itself to self-comsciousness as an independent life:
self-consciousness is desire. Consequently, desire is the effort to annihilate
the independence of the other, living being; only by negating the other,
rendering the other as nothing, can self-consciousness then view the other as

55 esgsentially nothingness, and conversely, posit itself as an agency of

'g accomplishment. Certain of the nothingness of this other, self-consciousness

explicitly affirms that this nothingness is for it the truth of the other; it

destroys the independent object and thereby gives itself a positive form as an

agent of destruction; regarding its own agency in this accomplished art,

self-consciousness becomes certain of its own reality once again.

244172,
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Having destroyed an independent life, self-consciousness now knows itself
as an agency of destruction, and has rendered itself an explicit reality. The
self-certainty furnished by the expression of desire as destruction is, of

course, essentially dependent on that which is destroyed, and could not be

sustained as self-certainty were it not for the reality of that object.
Desire, even as the effort to consume or destroy life which exists
independently of itself, proves to be essentially related to that life, even if
in the mode of negation. The experience of consuming desire, therefore, makes
explicit the mediated relationship of self-consciousness and its object once
again, for desire cannot give rise to a sense of indepeﬁdence or self-certainty
without first relating itself to an independent object. Although the implicit
project of desire was to gain a sense of self-certainty for self-consciousness,
and this sense was to be won over and against the independént shapes of life,
the experience of desire even in its satisfacti&n attests to the
insurpassability of the other: "In this satisfaction...experience makes it
awvare that the object has its own independence...It 18 in fact something other
than self-consciousness that is the essence of Desire; and through this
experience self-consciousness has realized its own truth."25
In the above case of desire as annihilation or consumption, we can see

readily how a given presupposition about desire gives rise to an experience or
ﬁroject of desire which turms out to refute that initial presupposition. The
presupposition at hand is that desire is a pure nothingness, a pure for-itself,
which must seek an experience of plenitude in the domain of exterior life. As

~ a nothingness, a vacuum, desire becomes an agency of consumption, and

4 inadvertently, posits itself as a determinate being through its determinate-

254175,
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acts. The conceptual error in the presuppositional schema which structures the
experience of consuming desire is that desire is simply the opposite of being,
the negation of being, and that it cannot overcome this ontological status.

And yet we see through the consuming acts of this desire that it is more than
simple negation - it is a negating negation, as it were, an active or
generating negation which, logically and experientially, gives rise to desire
as a determinate position. Desire thus reveals self-comsciousness as an
internally reflexive structure, a negating negation. Moreover, as we have
previously pointed out, the inverted consequences of the experience of
consuming desire also discloses the intrinsic fallacy of conceiving of desire
as possible outside of a relation to an object. Not only does desire reveal a
reflexivity internal to self-consciousness, but also a reflexivity of
self-consciousness and its objects: "Desire and the self-certainty obt;ined in

its gratification are conditioned by the object, for self-certainty comes from

superceding this other: in order that this supercession can take place, there
b must be this other."26 T b

At the end of "The Truth of Self-Certainty" we have already arrived at a
‘ﬂ fairly sophisticated understanding of desire as a negative relation and of how
this negative relation constitutes the very structure of self-comnsciousness.
The experience of desire calls upon the ambiguity of self-comsciousness’
project to gain unity with the world: there is no satisfaction for desire,
i.e. no effective unity with the realm of otherness, if otherness is denied.

But the very meaning of 'otherness' is irreducibly two-fold: desire is always

desire 'for' something other than the self (even when desire desires the

obliteration of the other, it is 'the obliteration of the other' which remains

261pid.
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its intentional object). Moreover, desire always reveals the desiring
consciousness as intrinsically other to itself: self-consciousness is an
ek-static being. Because sélf-éonsciousness is not a simple substance or
static being, it is a movement which must always become what it is, and, to
prefigure Sartre, never wholly coincides with itself. Self-comsciousness is a
negative relation which must posit itself in some form in order to gain

determinate being and to effect a unity with the world. And yet whatever

determinate position self-consciousness may assume, it can never wholly
; coincide with that positiom, for it still remains the absent negativity which
4 sustains that position. Thus, even at this stage in Hegel's thinking, it is
clear that self-consciousness is such that it is what it is not, and is not
what it is.

The dissatisfaction of consuming desire becomes clear as soon as desire
reemerges in the face of a persistent realm of alterity. Desire may

successfully consume a determinate object, but other objects persist, and so

B desire must reproduce itself to meet every new object which countenances its
f% path. Moreover, in order for desire to continue to be - which was, of course,
i its initial ontological project - it must reproduce objects, set them before
% itself, as it were, in order to experience itself once again as desire. The
é lesson gleaned from the repetitive experience of consuming desire is that the

domain of objects is not only insurpassable in fact - one cannot consume the
whole world - but that desire requires alterity in order to express itself as a

g determinate being. Desire would no longer be desire if the realm of otherness

were to be wholly consumed - it.would be a quiescent satiety, an end to the

dynamism which is self-consciousness.
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The experience of desire requires the alterity it seeks to overcome, and

were desire to overcome this alterity, it would no longer be desire, but

" neither would it be true satisfaction: desire must overcome otherness in a

mode which preserves that otherness as well, for the unity of
self-consciousness and its world which desire enacts is a8 unity of identity and
difference, a preservation of each term as distinct yet interrelated.

Consuming desire operates on the presupposition that it can, by consuming
objects one by one, gradually eliminate the realm of otherness, but in so
doing, it posits an infinity of determinate objects and, correspondingly, the
infinite insatiability of desire.

Hegel concludes that the necessary object of desire is another
self-consciousness. He bases this argument on the above conclusion that desire
as consumption can only lead to the infinite reduplication of desire and of its
determinate objects. Let us quote this tramsitiom in full in order to follow
the argument in detail:

"It is in fact something other than self-consciousness
that is the essence of Desire; and through this experience
self-consciousness has realized its truth. But at the
same time it is no less absolutely for itself, and it is
so only by superseding the object; and it must experience
its satisfactiom, for it is the truth. On account of the
independence of the object, therefore, it can achieve

satisfaction only when the ject itself effects the

negation within itself (my emphasis); and it must carry
out this negation of itself im itself, for it is in itself

the negative, and must be for the other what it is. Since
the object is in its own self negation, and in being so is
at the same time independent, it is consciousness."<7

When Hegel claims in the first sentence above that something "other than

self-consciousness” must be the essence of desire, he seems to be relying on

2714175,
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' the previously drawn conclusion that desire is necessarily linked with
. otherness, that for desire the realm of alterity is insurpassable. And yet the
j very next sentence casts doubt on this initisl claim: "at the same time it
[self-consciousness] is no less absolutely for itself." The question then
emerges, how are we to understand self-consciousness as essentially realized in
otherness, and yet to understand this very self-consciousmess as absolutely for

itself? What kind of 'otherness' must self-comsciousness find for its

self-realization such that this realization delivers self-consciousness back to
‘% itself? If desire is realized in othermess, and this otherness reflects
itself, then the otherness which desire seeks must be another

% self-consciousness.

%; Hegel here contends that the only true satisfaction for desire is to be
found in an object which mirrors the reflexive structure of desire itself. The

externality of the independent object can only be overcome if, intrimsic to

that externality, is a self-negating or reflexive structure: "om account of

E% the independence of the object, therefore, it can achieve satisfaction only

vi when the object effects the negation within itself", i.e. only when that object
can relinquish its independence of its own accord.

9 We have seen that the externality of objects cannot be effectively

overcome through summarily consuming or ammihilating those objects, and so we
are left with the task of negating or superceding the realm of othermess in
some other fashion. The experience of another self-consciousness suggests
itself as the route by which to effect the unity of self and world which forms
the tacit project of desire. Another self-consciousmess is distinguished by
the fact that it ig also a double negation or desiring being. As an agent of
desire, this other self-consciousmess is always in the process of overcoming

itself in an effort to gain being or determinate form for itself, and yet is
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;also caught in the paradox of never fully coinciding with the positive forms it
3assumes; however it may determine itself, it still remains that which does the
determining, i.e. a negating or desiring relation to things. The only way for
this other self-consciousness to assume a form which simultaneously reveals the

negating or desiring relation which forms the dynamic base of its present form,

is to present itself as the ambiguous consciousness which it is. To be both
independent and a negation, a determinate and determining desire, is to be a
consciousness, and to reveal itself in its commonality with other

N% consciousnesses.

Self-consciousness proves to be the appropriate object of desire insofar
as it manifests megation as "absolute negation."28 Hegel distinguishes
absolute negation from other kinds of ostensibly relative or conditional
negations. He refers to three kinds of negation: (1) negation as Desire, or
negation in another self-comsciousness; (2) negation as a determinateness or

E apparent externality with respect to another determinateness or externality;

é and (3) negation as "the inorgamnic universal nature of Life", by which he
doubtless means the dynamic of giving and dissolving determinate shapes.29

4 Only in the first of these kinds of negation do we find absolute negation, that
is, negation as it operates as the essence or final realization of a given
phenomenon. Self-consciousness is essentially negation in the sense that
negation ig both the presupposition and realization of itself. In this same
paragraph Hegel contends that only in self-consciousness do we find a
"universal independent nature in which negation is present as absolute
negation", and then in the following paragraph we find an elaboration of this

theme: "the immediate 'I' - the other self-comsciousness which is the object

283175,
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‘of desire - "is itself absolute mediatiom, it is only as a supercession of the
independent object, in other words, it is Desire."30

This absolute mediation or final reflection into itself requires the

"duplication of self-consciousness, fhat is, it requires absolute negation as
_the object of its desire. Only another self-consciousness as absolute negation
is both independence and negativity, and hence, is a_determinate freedom. Only
through the recognition of another does self-comsciousness have its own

essential structure rendered explicit: "A self-comsciousness exists for a

self-consciousness. Only so is it in fact self-comnsciousness; for omnly in this
q way does the unity of itself in its otherness become explicit for it."31 The

object of desire in this instance is not a brutely given, self-subsistent

5,8

thing, or rather, it is not merely that; the object of desire, when it is

another desire, is a determinate principle of negation, it is the unity of

i

i

independence and negation. As such, it can be both recognized as identical. to

the first self-comsciousness in its independence, its alterity surpassed and

Lttt
s

preserved, rather than annihilated.

This recognition of the other self-comsciousness as a structurally
identical yet independent being forms the basis of Hegel's notion of Geidt.
The exploration of the unity of distinct yet similar consciousness, he claims,
will reveal the possible structures of community life, the interrelationship cf

individuals and communities which forms the dynamic of historical life. He

i s

also suggests that it is only in this network of interdependent

self-consciousnesses that "perfect independence and freedom"3Z2 can be found.

iy B S s e
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We suggested earlier that desire was implicitly a project in the
investigation and discovery of the ontological preconditions of its own
‘emergence. We also noted that desire appeared to be a key way in which

‘negation functions as a common ontological precondition of self-comsciousness

‘and its world. The disclosure of a common ontology - and the refutation of the
appearance of an insurpassable ontological gulf - is thus linked to the

thematization of negation, the revelation of how difference is expressed and

s P i s Lttt pentd b

resolved. Insofar as self-consciousness determines itself through desire, and
this determination can only be fully realized through a reflection of itself in
another, it follows that self-comsciousness is essentially linked to amother
self-consciousness in order to be itself. Another self-consciousness seems to

‘be the only determinate other which could provide such a function for

AT v s e

.self-consciousness, for it is the only kind of being which is capable of

& , 'reflection' as Hegel outlined it. We shall see in our subsequent discussion
of recognition exactly how the self-negating character of consciousness is both
an agent and object of recognition by another. For our purposes at this point
in the inquiry, it is significant to note that internal negation forms am
ontological bond between self-consciousnesses. At this point, thke postulation
appears to have conceptual cogency. We turn to the section, "Lordship and

; Bondage", to understand how the necessity of this thesis makes itself kmown

through experience.
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r : Chapter Two: Hegel on Lordship and Bondage: Desire and Recognition

ﬁw ‘ ", ..an infernal love...aims at subjugating a freedom in order to
take shelter in it from the world."

Sartre, Saint Genet: Actor and Martyr, p. 550.

Desire is aufgehoben in "Lordship and Bondage": it is cancelled yet
;% preserved; in other words, it is transformed. Desire is not merely rejected as
the least sophisticated project of self-consciousness, it is also preserved and
cultivated into a more capable form of self-consciousness throughout this
section. Self-consciousness' expression in the form of the struggle for
recognition does not replace desire as a more adequate way of effecting a unity
between consciousness and its world; rather, the drama of labour and
recognition which structures this section is itself a more capable form for
desire. Hegel refers to labour as "inhibited desire,"l and appears to view
recognition as the true satisfaction of desire.Z

In "The Truth of Self-Certainty" we learned that through the experience of
desire self-consciousness discovers itself as 'essentially negative'.
Moreover, we came to see how the 'difference' between consciousness and its
:5 object became the ground for a new identity: the effort of desire to
] appropriate an object, and through that appropriation, to assert its own
identity, revealed the genmeral truth that self-consciousness is such that it
vé must relate itself to another being in order to become itself. The gradual yet
insistent effort of Hegel's journeying subject in the Phenomenology of Spirit
never relinquishes this project, namely, to relate itself to externmality in
order to rediscover itself as that externality. The insurpassability of

externality implies the permanence of desire. In this semse, Hegel's subject,

1Phenomenology, #195.

23ee the historical argument offered in footnote 11 below.
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' insofar as it mever achieves a static uniom with externality, is hopelessly
beyond its own grasp, althﬁugh it retains as its highest aim the Ehorough
: comprehension of itself. This thoroughgoing self-determination is the ideal of

integrity toward which self-comsciousness strives, and this ‘striving' is

denoted by desire.

'% On the one hand, we concede that desire alone will never achieve this
total self-comprehension, for desire alone is the consumption of objects, and
we have seen how consumption fails effectively to assimilate externality. On
the other hand, we need to ask whether speaking of 'desire alone' in Hegel's
view makes any sense. After all, desire revealed an implicit intentional aim,
namely, to disclose and enact a common ontological structure with the world.
Hence, despite the alleged object of desire,3 i.e. 'this piece of fruit', or

’% its more gemeral aim, ‘the consumption of this brute being which poses as other
to me', desire has at base a metaphysical project. which, while requiring

determinate objects, transcends them as well, i.e. to effect a unity with the

3 realm of externality which both preserves that realm and renders it into a
reflection of self-consciousness. The dissatisfaction of desire implies that

something would satisfy desire, that this something is missing, and that a

consideration of the inadequacies of the mode of consumption will provide the
criteria for a satisfying object. In the turn to another self-consciousness as
a possible object of satisfaction, we can see that it is not desire itself
which is superSeded, but a peculiar form of desire, and that the aim of

g self-consciousness, even as it leaves the section on self-certainty, is still

A the satisfaction of desire.

Scf. Phenomenology #165 for a description of the two-fold intentiomality
of desire.
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Desire does not merely survive into the section "Lordship and Bondage",
but remains essential to the ever expanding project of megation which
structures the Phenomenology. Because desire is the principle of

self-consciousness' reflexivity or inner-difference, and because it has as its

highest aim the assimilation of all external relations into relations of
inner-difference, desire forms the experiential basis for the project of the
Phenomenology at large. Desire and its satisfaction constitute the first and
‘i final moments of the philosophical pursuit of self-knowledge.4 In this regard,
the metaphysical project which informs the entire project of Geist finds its
original and final measure in the criteria which desire sets forth for its
satisfaction. Hence, to claim that desire is simply an unsophisticated form of
knowing and being in Hegel's system is to misread the standard of truth which
governs the,zhggggggglggx generally: the gradual sophistication of desire -
the expanding inclusiveness of its intentional aims - is the principlehof
progress in the Phenomenology.

Stanley Rosen, a student of Kojeve's, argues that desire is the basis of
both historical progress and the development of philosophical self-reflection;

he places Hegel among those modern philosophers who stress the primacy of

L s e B T e TS it £ e e s b LB i b e S

degire in human development:

; In the tradition of such modern philosophers as Machiavelli and
» Hobbes, [Hegel]l recognizes desire as the ‘'engine' of
world-history (thereby uniting the Platomic Eros with the
directedness of historical development). The spirit first knows
itself as subjective feeling. When feeling is localized
externally, or given an objective status, spirit divides itself
¥ into inner and outer world. We become alienated from ourselves
or regard our true self as contained in the object outside us,
which we desire to assimilate. Desire is thus fundamentally

E %cf. Plato's Symposium in which Diotima claims that eros issues forth from
a lack and is, in turn, a pursuit of a metaphysical experience of plenitude.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



50

desire for myself, cr for my interior essence from which I have
become detached. The struggle to satisfy my desires leads to the
development of individual consciousness. Since others desire the
same things, this struggle is also the origin of the family, the
state, and, in general, of world-history.

- As Rosen suggests, the dramatic education of Hegel's journeying subject

consists in a series of self-alienations which prompt a revision of the subject
itself. Every confrontation with an external reality is at once an alienation
of the subject; difference threatens the subject with annihilation until the

subject can discover that difference as an essential moment of itself. In the

Bttt v
ety

section "Lordship and Bondage", Hegel's emergent subject confronts another
self-consciousness, and immediately concludes that it, the initial subject, has
lost itself. Desire remains defeated until it can find a way of revealing that
other subject as essential to its own identity; this way is forged through the
struggle for recognition.

The previous section on self-certainty provides a theore;ical
understanding of the necessity of the Other. Self-consciousness needed to
understand itself as self-negation, as a self-determining being. The Other was
distinguished from other objects in that it was like the first
self-consciousness - an independently subsisting being which exhibited the
principle of self-negation. Discovering this Other self-consciousness appears
in that section to be the only way that the initial self~comsciousness can
regard its own essential structure rendered explicit. The task of "Lordship
and Bondage" is to demonstrate how this process is effected in experience. The
reflection of the subject in and through the other is achieved through the

4 process of reciprocal recognition, and this recognition proves to be - in the
,% terms of this chapter - the satisfaction of desire. Our task, them, is to

:

3

understand the project of

1-Sis'n:anley Rosen, G.W.F. Hegel: An Introduction to the Science of Wisdom,
p. 41,

i
i
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! desire - the negation and assimilation of Otherness and the concomitant
expansion of the proper domain of the subject - in the encounter with another
subject with a structurally identical set of aims.

The transition from "The Truth of Self-Certainty" to "Lordship and

Bondage" is a curious one in that the former section establishes the Other as
;3 an adequate object for self-consciousness' desire only in theoretical terms.
And yet the progress of the Phenomenology is supposed to be necessitated
'through knowledge gained from experience. The first paragraph of "Lordship and
9 Bondage" reiterates this theoretical conclusion, asserting prior to its
demonstration that "self-consciousness exists in and for itself when, and by
the fact that, it so exists for another; that is, it exists only in being
acknowledged [anerkannt],"® Because we cannot expect that self-comsciousness
has certain knowledge of‘its own requirements before these requirements are
made clear in experience, we are forced to regard the emergence of the Other in
the following paragraph as puzzling. "Self-consciousness is faced by another
self-consciousness...”,’ but why? And why has it not happened earlier? Why
did the journeying subject of the Phenomenology begin its journey alone, and
why was its confrontation with the sensuous and perceptual world previous to
its confrontation with an Other?

?E The development of the Phenomenology suggests that the reader must make a
; strict distinction between the appearance of a given entity and its conceptual
reality. The appearance of the Other must be understood as an emergence into

f explicit reality which has hitherto remained an implicit or nascent being.
Before its actual appearance, the Other remains opaque, but not for that reason

without

OPhenomenology, #178.
T1pid., #179.
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ireality. Coming into existence - or explicit appearance - is never, for Hegel,
éa creation ex nihilo, but is, rather a moment in the development of a Concept
'(Begriff). The Other is revealed as an essential structure of all experience
"in the course of the Phenomenology; indeed, there can be no experience outside
‘the context of intersubjectivity. Hence, even as the Phenomenology claims to

‘'be an experience of the genesis of Geist, it is a fictive experience created by

and through the text, and it must be understood as an experience uniquely

.i philosophical - a sustained inverted world - which delineates in the terms of
its own temporality the structures which condition and inform historical
experience as we know it.8

To say, then, that the Other appears is not to claim that the initial

self-consciousness discovers a phenomenon which previously had no ontological

status; rather, it is only now that the Other becomes explicit in virtue of its
centrality to the imitial self-conmsciousness' pursuit of an identity which

encompasses the world. The Other becomes the general object of desire.

k SThe 'experience' of the Phenomenology cannot be understood as ordimary

g experience, but, rather, as the gradual and insistent cultivation of

3 philosophical truths embedded in ordinary experience. Werner Marx accounts for
3 the distinction between natural and phenomenal consciousness in Hegel's

ﬁ Phenomenology of Spirit: A Commentary on the Preface and Introductionm tr.
Peter Heath, (New York: Harper and Row), 1975, op. cit. pp. 12-16. Although
Hegel occasionally claims to begin his phenomenological narrative with ordinary
¥ experience (cf. Phenomenology #8: “...it has taken such a long time...(to)

: make attention to the here and now as such, attention to what has been called

; 'experience', an interesting and valid enterprise"), he also claims that

5 philosophy must now lift spirit beyond the realm of pure sense. The

e philosophical cultivation of sensuousness into an all-embracing truth begins

: not with 'ordinary experience' or daily life, but with the philosophical
assumptions of ordinary experience. Hence, the 'experience' of the
Phenomenology is never devoid of philosophical appropriation; although the

i referent is implicitly the ordinary experience of human beings, this referent
is never disclosed as outside of the philosophical language which interprets
it.
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The optimism which. characterizes the closure of "The Truth of
- Self-Certainty" and the opening paragraph of "Lordship and Bondage" is a
function of the purely comceptual nature of the conclusion that mutual

recognition is a possible and gratifying object for desire; the struggle to

make sense of this possibility in experience is hard won. Self-consciousness
begins this struggle in paragraph #179 where it discovers that the structural
similarity of the Other is not an immediate occasion for deriving an adequate
reflection of itself in the Other; indeed, the first experience of the Other's
similarity is that of self-loss.

Self-consciousness is faced by another self-consciousness; it has

come out of itself. This has a two-fold significance: f£first, it

has lost itself, for it finds itself as an other being; secondly,

in doing so it has superseded the other, for it does not see the
other as an essential being, but in the other sees its own self.?

The initial self-consciousness seeks to have itself reflected in the other
% self-consciousness, but finds itself not merely reflected, but wholly absorbed.

The initial self-comsciousness no longer seeks to consume the Other, as it

sought to consume objects, but is imstead consumed by the Other.
Self-consciousness comes out of itself when faced with the Other: "ausser
sich" in German not only denotes coming out of oneself, but ecstasy as well as

anger.l0 The intentional and reflexive relations to the Other are

I"Es ist fur das Selbstbewus.tsein ein anderes SelbstbewuBtsein; es ist
ausser sich gekommen. Dies hat die gedoppelte Bedeutung: erstlich, es hat
sich selbst verloren, denn es findet sich als anderes Wesen; zweitens, es hat
damit das Andere aufgehoben, denn es sieht auch nicht das Andere als Wesen,
sondern sich selbst im Anderen." Hegel, Phanomenologie des Geis.tes (Frankfurt
am Main: Suhrkamp Verlag) 1970, p. 146.

10For a discussion of Hegel's appropriation of the ecstatic religious
concepts, ses Nathan Rotemstreich, "On the Ecstatic Sources of the Concept of
Alienation," Review of Metaphysics, March 1963,
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temporarily lost, and self~consciousness is convinced that the Other has
' occupied its own essence - self-negation - stolen it even, and in this sense

' self-consciousness finds itself besieged by the Other. In one respect,

self-consciousness discovers that the self-negating principle of
self-consciousness itself is a detachable attribute, onme which might be

extricated from the particular embodiment which the initial self-consciousness

Y e B s A s b I L e g o A g
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is. And insofar as self-negation is its own essence, self-consciousness
concludes that essence and embodiment are only contingently related, that the
same essence might inhabit different embodiments at different times. That

_5 self-consciousness can find its own essential principle embodied elsewhere
appears as a frightening and even angering experience. And yet the ambiguity
of ausger sich sgein suggests that the externality which self-consciousness is
now seen to inhabit is not wholly external: in desiring the Other,

self-consciousness discovers itself as ecstatic being, a being which has it in

S

itself to become other to itself, which, through the self-surpassing principle

T BN T

of desire, gives itself up to the Other even as it charges that the Other has
somehow appropriated it. The ambiguity of gift and appropriation characterizes
the initial encounter with the Other, and transforms this meeting of two

55 desires into a struggle (Kampf).ll

LlThe struggle for recognition was reconceived a number of times
throughout Hegel's early writings, but the Phenomenology establighes the
struggle as consequent upon the experience of desire for and by another.
Although Kojeve and Leo Strauss have interpreted this struggle as emerging from
2 a conflict of desires over goods, the scarcity of which sets individual wills
» against each other, this interpretation has been deftly refuted by the
: scholarship of Ludwig Siep in "Der Kampf um Anerkennung. Zur
i Auseinandersetzung Hegels mit Hobbes in den Jenaer Schriften" Hegel-Studien,

3 Band 9 (Bonn, 1974), "Zur Dialektik der Anerkennung bei Hegel" Hegel-Jahrbuch,
& - (1975), and in "Zum Freiheitsbegriff der praktischen Philosophie Hegels in

L Jena", Hegel-Studien, Beiheft 20, pp. 217-228. 1In his "Der Kampf un
Anerkennung..." Siep traces the evolving conception of the struggle for

_ recognition throughout the Jena writings, and discovers that Hegel's conception
g of the struggle between self-cosciousnesses differs significantly from Hobbes'
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- notion of the conflict of interests which forms the basis of contractarian

legal theory. While Hobbes understood the conflict of desires to give rise to

~an artificial state apparatus which would limit the (naturally) limitless

freedom of egoistic individuals, Hegel developed the view that the struggle for
recognition gave rise to a concept of the individual essentially defined in
terms of a larger cultural order, which, rather than limit the individual's
freedom, provided for its concrete determination and expression. In the System
der Sittlichkeit (1802-3), Hegel viewed the struggle for recognition, not as a
pursuit of property or personal homor, but of the integrity of the family. The
struggle was enacted within the family, as a struggle between members who must
reconcile their individual wills with the exigencies of collective family life,
and as a struggle between distinct families for recognition. The ac: of
recognition insures that the individual is no longer a discrete entity, but is,
rather, "ein Glied eines Ganzen" (System der Sittlichkeit (Hamburg: 1967), p.
50. That recognition aids in the comstruction of a collective identity is
reinforced by Henry S. Harris' analysis of the System der Sjttlichkeit in "The
Concept of Recognition in Hegel's Jena Manuscripts", Hegel-Studien, Beiheft 20.

In the Realphilosophie II (1805-6), Hegel reconceives the struggle for
recognition as a pursuit of property and homor, but even here it is not the
individual who seeks recognition of his own interests, but, rather, a set of
individuals who seek to find recognition for their common identity. Hegel here
develops his notion of absolute freedom which calls for the surpassing of
individual wills: "die Binzelnen haben sich durch Negation ihrer, durch
Entdusserung und Bildung zum Allgemeinen zu machen" (Realphilosophie II, #245).
The Realphilosophie II envisions the struggle for recognition as following the
breakdown of a contractual agreement; hence, the struggle does not, as it does
for Hobbes, signify the need for a comtract, but, rather, for an ethical
community based on non-artificial, i.e. natural, ties.

In every case in the Jena writings, Hegel conceives of the struggle for
recognition as one which is resolved through a discovery of a prior unifying
ground which remains concealed throughout the struggle itself. Both of the
above cited texts resolve the struggle through positing love or family as its
necessary solution. This struggle for a community based on agape is prefigured
in Hegel's early essay on love (Dje Liebe), writtem between 1797 and 1798. By
the time of the Phenomenology (1806) Hegel views the struggle for recognition
as motivated by the demands of reciprocal desire, but the life and death
struggle emerges as an intermediary stage of this development. Sijep points out
that the strugele for recognition is often misconceived as a struggle which
beging with the life and death struggle, but he argues that the life and death
struggle is itself precipitated by the prior struggle for recognition implicit

in desire: "Die Bewegung des Anerkennens beginnt namlich nach Hegel damit,
dass es 'ausser sich' ist, sich als 'Fursichseiendes aufhebt' und sich nur im
Anderen anschaut...Diese Struktur entspricht nicht dem Kampf, sondern der
Liebe...Nicht der Anfang der Bewegung des Anerkennens, sondern erst der Schritt
des Selbsbewusssteins, 'sein Andersein auf(zu)-heben', ist im Kampf auf Leben
und Tod verkdrpert" (Siep, "Der Kampf um Anerkennung...", p. 194).

The struggle for recognition arises then, not from a primary competitive
attitude toward the other, but from the experience of desire for and by

“another. Specific desires for property, goods or positions of social dominance

must be, according to Hegel's framework, seen as derivative expressions of the
degire for a community based on love. Desire is, thus, not originally an
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The first lesson gleaned from the encounter with the Other is that of the
essential ambiguity of self-consciousness' extermalization. Self-comsciousness
| seeks a reflection of its own identity through the Other, but finds instead the
enslaving and engulfing potential of the Other. As desire for a comprehensive

identity, self-consciocusness initially expects the Other to be a passive medium

é of reflection for itself; the Other will mirror itself since the Other is like

i

itself. Perhaps extrapolating from its experience with objects,

TR

self-consciousness naively expects that the Other will be passive like objects,
and differ only insofar as it can reflect self-consciousness' structure.
Apparently, this initial self-consciousness did not take seriously enough the

extent to which the Other is, indeed, like itself, i.e. a principle of active

negation, and so is scandalized by the independent freedom of the Other. The
independence which was to be a passive reflection of the initial
self-consciousness is now conceived as an externality which safeguards freedom
within the Other, a situation considered threatening by the first
self-consciousness who vieweq freedom as its own exclusive property.
Self-consciousness' anger - the way in which it is ausser sich - does not
proceed directly from the perceptuai experience described above, but as a
consequence of its own ecstatic involvement with the Other. The Other embodies
its freedom because the initial self-coneciousress has forfeited its freedom to
52 the Other. Desire is here understood as ecstatic self-sacrifice, which is in
direct contradiction to the overriding project of desire, i.e. to attain an
ever more capable identity. Desire thus founders on contradiction, and becomes

a passion divided against itself. Striving to become coextensive with the

Hg effort of acquisition or domination, but emerges in such forms only when a
e community based on the principles of reciprocal recognition has not yet been
developed.
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jworld, an autonomous being which finds itself everywhere reflected in the
jworld, self-consciousness discovers that implicit in its own identity as a
vdesiring being is the necessity of being claimed by another.

The initial encounter with the Other is thus a narcissistic project which
fails through an inability to recognize the Other's freedom. This failure of
recognition is itself conditioned by the view of the Other's externality as
encapsulating, a view which presupposes that the ecstatic involvement of the
first self-comsciousness is necessarily self-annihilating. The philosophical
assumption of this experience is that freedom is an exclusive characteristic of
the individual, and that it can inhabit a particular embodiment only insofar as
it is that embodiment's exclusive property. Thus, insofar as it is the body of
the Other which is seen to lay claim to freedom, it is that body which must be
destroyed. Only through the death of the Other will the initial
self-qonsciousness retrieve its claim to autonomy.

The quandary conditioning the struggle of life and death is that of having
to chooge between ecstatic and self-determining existence. It is not merely
the bodily exteriority of the Other which offends the initial

self-consciousness, project of self-determination, but its own estrangement

from itself. This estrangement is not to be understood solely in terms of the
fact of the Other as an independent freedom, but also as the self-estrangement
implicit in the experieace of desire. As an intentional movement, desire tends
to eclipse the self which is its origin. Enthralled with its object, the
desiring self can only regard itself as estranged. As a movement outside of
itself, desire becomes an act of willful self-estrangement even as its
overriding project is to establish a more inclusive self. Thus, the effort to
overcome the Other is simultarneously an effort to overcome self-consciousness'’

own otherness to itself.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



58
The ambiguity of the 'otherness' which self-consciousness seeks to
~overcome forms the central thematic problem of "Lordship and Bondage", and it
becomes clear that any reflexive relation that self-consciousness seeks to have
is itself only possible through an intentional relation to an Other; it cam
overcome its own self-alienation only through overcoming the externality of the
Other self-consciousness:
"It must supercede this othernmess of itself. This is the
supercession of the first ambiguity, and is therefore itself a
second ambiguity. First, it must proceed to supercede the other
independent being in order thereby to become certain of itself as
the essential being; secondly, in so doing it proceeds to
supercede its own self, for this other is itself,"l2
The meaning of 'supercession' or 'overcoming' in the above reveals itself
as recognition (Anerkennung). The initial self-consciousness can only retrieve

itself from its ecstatic involvement with the Other insofar as it recognizes

the Other as also in the process of retrieving itself from its own estrangement

in desire. Self-consciousness' predicament, that of having to choose between
ecstatic and self-determining existence, is seen to be the predicament of the
Other as well. This similarity between the two self-consciousnesses ultimately
proves to be the basis of their harmonious interdependence, the discovery of
each that "as consciousness, it does indeed come out of itself, yet, though out
of itself, is at the same time kept back within itself, is for itself, and the
self outside it, is for it. It is aware that it at once is, and is not,
another comsciousness...".l3 Recognition, when it is achieved, affirms the
ambiguity of self-consciousness as both ecstatic and self-determining. The
process of recognition reveals that the self-consciousness which is

self-estranged, un-recognizable to itself, is still

17211'L~|encmenologg, #180.
131pid., #184.

. ;
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the author of its own experience: '"there is nothing in it of which it is

itself not the origin".l4 When the Other is viewed as the same as the self,

and it understands that its act of recognition has brought the Other into
explicitness, then the self is also revealed as the author of the Other. As it
becomes clear that the same truthe hold true of the Other's relationship to the
self, the Other is also viewed as the author of the "I". Desire here loses its
character as a purely consumptive activity, and becomes characterized by the
ambiguity of an exchange in which two self-consciousnesses affirin their

‘E respective autonomy (independence) and alienation (Otherness).

:ﬁ The life and death struggle appears as a necessity to a
self-consciousness, which assumes that it is the determinate embodiment of the
Other which is primarily-responsible for thwarting self-consciousness' pursuit
of its own identity. The corporeality which contained the freedom of
seif-qonsciousness presents itself as that which requires annihilation in order
for that freedom to be retrieved. The externality of each to the other

hf presents itself as an insurpassable barrier, and seems to imply that each

i individual can be certain only of his own determinate life, but can never get

A TSP

beyond his own life to be certain of the life of the Other. Determinate life

itself becomes suspect in this predicament; it thwarts self-consciousness'

project to transcend its own particularity and discover itself as the essence

¥ of objects and others in the world. The effort to ammnihilate the Other is

%E originally motivated by the desire of the initial self-consciousness to present
;é itself as a "pure abstraction”; it seeks to bresk its dependency on the Other
;f and, hence, prove "that it is not attached to any specific existence, not to
Eg the individuality common to existence as such, that is, not attached to
4 lige,nl5
? L4g182.
154187.
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And yet this effort to dis—enthrall itself from the enslaving externality of
the Other requires that this self-consciousness stake its own life in the
process. The project of "pure abstraction" is quickly foiled as it becomes

clear that without determinate existence the initial self-consciousness would

never live to see the identity after which it strives. Moreover, the death of
the Other would deprive self-consciousness of the recognition it requires in
order to have, not merely self-certainty, but truth.

The life and death struggle is a crucial section in the Phenomenology's
development of the notion of autonomy, for, as Hegel claims, "the individual
who has not risked his life may well be recognized as a persom, but he has not
attained to the truth of this recognition as an independent
self-consciousness.”16 Although determinate life may be a necessary
precondition for the project of self-consciousmess, it is not to be regarded as
an end in itself. In order to discover itself as a negative or se;f—surpassing
being, self-consciousness must do more than merely live; it must transcend the
immedizcy of pure life. It cannot stay content with the 'first nature' into
which it is borm, but must engage itself in the creation of a 'second nature'

which sevzdlishes the self, not merely as a presupposition or a point of view,

but as an achievement of its own doing. Autonomy can be achieved only through
5 relinquishing an enslavement to life. Hence, Gadamer concludes,

"gelf-consciousness...is unable to achieve true being-for-self without

overcoming its attachment to life, i.e. without annihilation of itself as mere

I61pid.

17q,6. Gadamer, "Hegel's Dialectic of Self~Consciousness”, Hegel's
Djalectic: Five Hermeneutical Studies, p. 66.
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The life and death struggle is an extension of self-comsciousness' initial

project to gain unity with the Other; and to find its own identity through the
Other. Insofar as the effort to obliterate the Other is a mutual or "two—fold
action",18 each self-consciousness seeks to destroy the determinate boundaries

;} which exist between them. Violence to the Other appears as the most efficient

route by which to render the externality of the Other irrelevant. And insofar
as both individuals seek to rid themselves of their dependence on determinate

existence, and release the pure freedom which they view as trapped within

corporeality, each seeks to merge with the Other as the abstract principle of
freedom, "absolute abstraction”,l9 pure being-for-self.

Thus, the life and death struggle is a continuation of the erotic which
introduces Hegel's chapter; it is desire transformed to destruction, a project
which assumes that true freedom oniy exists beyond the body. Endeavoring to
rid the Other of its determinate life, each self-consciousness engages in an
anti-corporeal erotic which endeavors to prove in‘vain that the body is the
ultimate limit to freedom, rather than its necessary ground and mediation.

The dynamic of lord and bondsman emerges as an extenuation of the desire
to annihilate, but, because annihilation would undermine the project
altogether, by taking away life, the precondition for identity, this desire is
held in check. Domination, the relation which replaces the urge to kill, must
be understood as the effort to amnihilate within the context of life. The

Other must now live its own death; rather than become an indeterminate

nothingness through death, the Other must now prove its essential nothingness
in life. The Other which was at first captivating, now becomes that which must

be captured, subdued, contained. Angered at having been captivated by the

1%Phenomenology, #187.
191pid., #186.
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Other, self-cousciousness in pursuit of its own absolute freedom forces this
Other to annihilate its own freedom and thus affirm the illusion that the Other
is not a freedom at all.

The lord's reflexive relation must be understood as an internalization of

the intentional relation it had toward the O;her in the Life and Death
struggle. The original effort to annihilate the body of the Other had the
consequence that the original self-consciousness must stake the life of its own
body. This unintended consequence becomes a purpose of its own as
self-consciousness realizes that transcending its own body within lived
experience might become a way to render irrelevant the body as a limit to
freedom. The lord cannot deny his body through suicide, so he proceeds to

i embody his denial. This internalization of an intentional relatiom, i.e. its

; trangformation into a reflexive one, itself engenders a new intentional one:

E? the reflexive project of disembodiment becomes linked to the domination of the

-é Other. The lord cannot get rid of the body .once and for all - this was the

lesson of the Life and Death struggle. And yet he retains the project of
becoming a pure, disembodied "I", a freedom unfettered by particularity and
determinate existence, a universal and abstract identity. He still acts on the

philosophical assumption that freedom and bodily life are not essential to one

another, except that bodily 1life appears to be a precondition of freedom. But
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freedom does not, in the tacit view of the lord, require bodily life for its

_ concrete expression and determination ae well, For the lord, bodily life