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Hegel spent most of his life as an educator. Between 1794 and 1800, he was a private tutor, first in Bern, Switzerland, and then in Frankfurt-am-Main.  He then began a university career at the University of Jena, which in 1806 was interrupted by the Napoleonic conquest  of  Prussia, and did not resume for ten years. In the intervening years, he was director of a Gymnasium (or secondary school) in Nuremberg. In 1816, Hegel was appointed professor of philosophy at the University of Heidelberg, then abruptly ascended to the chair in philosophy at the University of Berlin in 1818, where he remained until his sudden death from cholera in 1831.  


As a university professor of philosophy, Hegel viewed his most important activity as classroom lecturing, and all the major philosophical texts of his maturity after 1816 took the form of  manuals to be read by students and to be lectured upon.  After Hegel's death, the first comprehensive edition of his writings prominently included additions to his texts on logic, philosophy of nature. philosophy of spirit and philosophy of  right drawn from his lectures, as well as transcriptions of entire lecture series on the philosophy of history and on aesthetics, philosophy of religion and the history of philosophy.   


Hegel was also the friend of Immanuel Niethammer (1766-1848), an important administrator and reformer in the Bavarian educational system. Niethammer occasionally  used his influence to help Hegel's career, and the two men sometimes corresponded about matters relating to pedagogy, either at the secondary school or the university level.


Education is not only a prominent but also a fundamental theme in Hegel's philosophy. But perhaps surprisingly in view of  his career, Hegel does not usually deal with this theme primarily in terms of a theory of pedagogical practice or method.  


He does occasionally discuss the education of children  (EL · 140A, PR ·

SYMBOL 183 \f "Symbol" · 173-175); he also criticizes Rousseau's theory of education in �mile, along with some of  the projects and practices that derived from it, such as those of  J. B. Basedow and J. H. Campe (Werke 11: 283, VA 1:384,  TJ 26, VPR 1:306; EG  · 396A, PR · 175).
 And while director of the Žgidien-Gymnasium in Nuremberg, Hegel did give annual year-end addresses which dealt with pedagogical theory -- defending various aspects of the curriculum, such as religious, natural scientific or military instruction, and defending Niethammer's view that the secondary school curriculum should be grounded on a classical education in Greek and Latin language and literature (Werke 4:305-402). During the same period Hegel also wrote short treatises to Niethammer and Friedrich Raumer on the teaching of philosophy in secondary schools (Werke 4:403-425). But nowhere does Hegel develop a  pedagogical theory comparable to that advanced by Rousseau or in Locke's treatise on education, or even in Kant's university lectures on pedagogy. 


The concept of Bildung. What is a fundamental theme of  Hegel's philosophy is  Bildung. This term might be translated as 'education', but it could also be rendered, more appropriately in many contexts, as  'formation', 'development' or 'culture'. For Hegel, the term  refers to the formative self-development of  mind or spirit (Geist), regarded as a social and  historical process.  Bildung  is part of the life process of a spiritual entity: a human being, a society, a historical tradition. It occurs not primarily through the imparting of information by a teacher, but instead through what Hegel calls 'experience': a conflict-ridden process in the course of which a spiritual being discovers its own identity or selfhood while striving to actualize the selfhood  it is in the process of discovering. 


Bildung is to be distinguished from the 'upbringing' (Erziehung) of  a child by its parents or pedagogues. But for Hegel the essential end of both processes is the same. For the principal achievement of upbringing is to overcome immediacy, simplicity or natural crudity (Rohheit), to deepen  spirit through thought, of the universal.  Hegel emphasizes that the early stages of this process require some kind of external constraint or discipline, the frustration of immediate desires and the growth of a capacity, consequent only on this experience of conflict and frustration, to direct one's own agency through a self-conception and rational principles. The aim of education as upbringing, Hegel says, is therefore to enable the child to be consciously or for itself, what it already is in itself or for adults: namely, a rational or spiritual being (EL · 140A).  But since the child is already essentially or in itself a rational being, the entire process of Bildung is fundamentally an inner or self-directed activity, never merely a process of conditioning through environmental stimuli, or the accumulation of information presented by experience. 

What is merely learned (gelernt) is made the possession of everyone through their becoming acquainted with it as something already familiar (bekannt) (PhG · 13). But for this very reason, Hegel says, what is familiar is not rationally cognized (erkannt) (PhG · 31). For rational cognition, it is required first that the object lose its familiarity, become separated or estranged from the rest of what is given, which happens through the operation of the analytical understanding (PhG · 32).  This, however, is only one aspect of  Bildung;  the more decisive step is when the thinking mind is reunited with the object in a new or rational form, that of the concept (PhG · 33).  In true cognition, the otherness of the object is overcome through a struggle with it, and the mind is reconciled to the given through acquiring a rational understanding of it. What was  given immediately  as familiar at the start of the process is now an otherness overcome; the object is no longer present in its immediate form, but is now grasped by means of a universal concept produced by the mind, which therefore recognizes itself  in the object. 


This new relation to the object is what Hegel also calls "being with oneself  in another," which is his definition of  spirit's actualized freedom:  "Only in this freedom is the will completely with itself, because it has reference to nothing but itself, so that every relationship of dependence on something other than itself is thereby eliminated" (PhG  · 23).  Bildung is therefore also a process of  liberation, in which the freedom of  spirit is vindicated over the mere positivity of what is given in nature. 


Further, because in cognition what was merely accepted as given is now seen as the product of  a process of thought,  the mind's relation to it is free because it is self-supporting or justified through its own thinking.  Education (Bildung) is therefore the  "laborious emergence from the immediacy of substantial life," the acquisition of the  "universal principles" or the  "thought  of the thing"  (Gedanke der Sache �berhaupt). When this occurs, one is able "to support and refute the universal thought with reasons" (PhG · 4).  Bildung is simultaneously a process of  self-transformation and an acquisition of the power to grasp and articulate the reasons for what one believes or knows. Acquiring a genuinely rational comprehension of things goes hand in hand with a process of  liberating maturation through a struggle involving selfhood and the overcoming of self-conflict. 


Bildung in the Phenomenology. Hegel's first major work, the Phenomenology of Spirit, takes as its theme "the long process of education (Bildung) toward genuine philosophy, a movement as rich as it is profound, through which spirit achieves knowledge" (PhG · 68) or the "education (Bildung) of consciousness up to the standpoint of science" (PhG · 78).  In Hegel's use of this term, there may be more than a mere allusion to the contemporary literary genre of the Bildungsroman, such as Hyperion (1798), by Hegel's friend Friedrich H”lderlin, or Goethe's Wilhelm Meister's Apprenticeship (1796) which portrays the coming to maturity of  a young man involving conflicts over self-identity and the aims of life. M. H. Abrams has even suggested that the Phenomenology itself  is a Bildungsroman whose subject is not a particular person but rather the human spirit, especially since it has seen itself as coming into something like a state of adulthood in modernity, and especially in the ages of the Enlightenment and post-Enlightenment.


 The complex organization of the Phenomenology, which has been the topic of  endless controversy,
 involves both a systematic and a historical presentation of this educational process.  The opening chapters appear to deal with pure philosophy, in abstraction from any historical process, but beginning with Chapter 4, there are increasing allusions to historical phenomena, formations, philosophical movements and events, until Chapter 6 appears to trace the entire history of  Western culture from the Greeks down to the French Revolution.  The main controversy, which I do not intend to address here, is whether the Phenomenology is governed by a single philosophical aim or theoretical conception or whether Hegel fundamentally altered what he was doing in the course of writing the work.


Hegel begins with the 'natural consciousness', and attempts to present it in a series of  shapes or formations (Gestalten), each of which undergoes a dialectical process of experience, transforming itself into the succeeding shape.  As Hegel outlines this process in the Introduction to the Phenomenology, each shape of consciousness is characterized  by two fundamental features or "moments",  which Hegel characterizes as (1) "the being of something for consciousness, or knowing" and (2)  "the being-in-itself " of this same thing, which is called "truth" (PhG · 82).  In other words, consciousness has a  conception of what it is to know reality, and also a conception of the nature of the reality that is to be known. When, as in many of the shapes Hegel describes, natural consciousness is presented a self-conscious agent striving to realize itself, these two aspects could also be thought of respectively as conceptions of  the state or condition it is trying to attain to, and also a conception of  the worth it will achieve by attaining to it. Whichever way the matter is conceived, there is for each shape of consciousness a determinate "moment of knowledge" and a determinate "moment of truth"; each shape of consciousness has its own specific conception of  what reality is and how it is known. Further, the natural consciousness involves (or even simply is) the comparison of its two moments, and the criterion of truth for each shape of consciousness is their agreement (PhG  · 84).  


To attain to genuine knowledge, then, all that a shape of consciousness must do is ascertain that its own moment of  knowledge agrees with its own moment of truth.  It need not appeal to any criterion outside itself. If it is in agreement with itself, it has found the truth; but if its own proper conceptions are in disharmony with one another, then spirit is impelled to go beyond it and to seek the truth in a different shape. 


The method of  the Phenomenology is to examine each shape of consciousness in turn, and in particular to scrutinize its process of comparing its moment of knowledge with its moment of truth.  Hegel's startling claim is that for every shape of consciousness (short of the 'absolute knowing' with which the system of shapes of consciousness comes to a close), the two moments always necessarily fail to agree. The Phenomenology is therefore a record of a long series of  failures (it traces, as Hegel says, "a path of  doubt,  or more precisely, a path of despair" (PhG · 78); and the title of the work refers to the fact that it is supposed to be a complete record of all the false or merely apparent (hence phenomenal) forms that spirit's knowledge can take (PhG · 89).  At the same time, however, it is supposed to be a record of  the "becoming of  science as such or of knowledge" (PhG · 27), since the end result of the process is supposed to be to reach a knowing that does not contradict itself. 


This happens because the series of shapes of consciousness are supposed to be arranged in such a way that as each one breaks down internally, it leads necessarily to a new shape, which solves the previous incoherence (before, however, breaking down in an incoherence of its own).  The breakdown of each shape of  consciousness, in other words, takes the form of a "determinate negation," it results in a specific new shape which appears in this way  as higher or deeper, one step closer to the truth,  than the one which has gone before (PhG ·  79).  


This process of  Bildung  is depicted in the Phenomenology as an ideal course of philosophical method leading up to genuine science; but through allusions of varying specificity and explicitness, it is also seen as the course the human spirit has taken in history. A key stage in the development of  consciousness, for example, is the well-known master-servant dialectic in  Chapter 4. Consciousness at this stage is presented as attempting to confirm its self-worth through conquest and appropriation of the external world. It comes to see that a genuine confirmation of  its worth can be had only in the form of  its recognition (Anerkennung) by another self-consciousness. The relation of  self-consciousness to its objects, however, has thus far been the appropriation of  external things, and following this model,  the quest for recognition is the attempt to subjugate another self-consciousness, to have one's self-worth or independence recognized by it without having to recognize it in turn. Hegel supposes this to be achieved by the master consciousness, which  (using the threat of  death) subjugates another self-consciousness, the servant consciousness. Both consciousnesses understand the master as the independent and the servant as the dependent consciousness.  In relation to external things, this means that the master's only relation is that of enjoyment, while the servant's sole relation is one of  labor.  The master appropriates the world without doing anything; the servant  labors on the world, but the will it impresses on things is solely an alien will, that of the master  (PhG  ·

SYMBOL 183 \f "Symbol" · 188-192).    


The irony in this relation, as Hegel depicts it, is that each self-consciousness is in reality exactly the opposite of what it is understood to be.  The master, who relates to things only through the labor of the servant, is in fact the dependent consciousness, which needs the other's recognition in order to be what it is, and does nothing to appropriate the world and whose will is therefore idle in relation to it.  The servant, on the other hand, is the one whose will is truly expressed in labor, and it is further the only genuinely independent consciousness in the relation, since it does not receive recognition from the other consciousness (PhG ·

SYMBOL 183 \f "Symbol" · 192-195).  The frustrating and self-alienating process of  being reduced to a condition of  servitude turns out in the end, therefore, to be one which is liberating, once the servant consciousness attains to a comprehension of what it truly is. This happens, on Hegel's account, when it  comes to see that the will which appropriates the world through its labor is really its own will, yet not its particular will, but a universal or rational will, and it sees its independence as the unconditional validity of this will. With this the servant consciousness, in Hegel's portrayal, attains to the standpoint of  ancient Stoicism, which views its own rational and universal comprehension of things as liberating (PhG ·

SYMBOL 183 \f "Symbol" · 196-199). 


The course of the master-servant dialectic illustrates Hegel's general conception of Bildung. For it is a process of liberation achieved only by means of  initial frustration, struggle, and an altered conception of oneself. The aims of the master  self-consciousness, in their original form, are doomed to frustration because they rest on a false conception of the self whose aims they are.  In this way, the specific goal of the master consciousness  (to dominate another self-consciousness) fails to correspond to its own concept (that of achieving independence in relation to that other). This goal is achievable only when it is reconceptualized and transformed, as is done by the servant consciousness when it attains to Stoic sense of  itself as universal rationality, and independence as the comprehension of things from the rational or universal standpoint.


Bildung is also the central theme in one phase of  the Phenomenology's account of the history of spirit: This is the emergence of modern self-consciousness out of the self-alienation of the Christian middle ages (PhG ·

SYMBOL 183 \f "Symbol" · 484-526).  Hegel views the transition from the culture of the Greek city states to that of the Roman empire as involving a loss of a sense of community, and along with it, a sense of self. No longer at home in a spiritual world on  earth, people turn to an otherwordly religion that promises them citizenship in a kingdom of God, or as Hegel calls it, a "beyond" (PhG · 485).  


The earthly side of Christian culture, however, remains one of self-alienation: individuals live with a sense of separation between their merely natural being and  their universal or rational essence.  Self-actualization for them therefore is constituted by the "cancelling (Aufheben) of the natural self";  the "end and substance" of  the individual will "belongs only to the universal substance and can be only a universal" (PhG · 489).  This universal substance is, on the one hand, identified with the state power, and the culture of individuals consists in their devoting themselves to the ends of the state (PhG · 494). The self-alienation of culture is exhibited in the fact that the state power confronts them as something other, and its interests are "good", whereas their individual power, characterized as the power of private wealth, is something "bad".  Culture consists in putting one's private wealth in the service of  the universal good, through a "noble" disposition, as distinct from the "ignoble" disposition, which obeys the sovereign only reluctantly and in a spirit of revolt (PhG · 499-503). 


In this discussion Hegel portrays with considerable subtlety the mind-set of  the early modern monarchical state, in which a modern centralized monarchy is arising out of a power structure dominated by semi-independent feudal nobles, the chief one of which lays claim to the universal authority of state sovereignty. It calls upon the obedience and devotion of  the others, which often takes the form  less of  the structured subordination of a genuinely organized state than of the giving of counsel or even the language of flattery (PhG ·

SYMBOL 183 \f "Symbol" · 508-511).  The real meaning of all this, however, is the cultivation of a self  which identifies its own worth with the vindication of  what is rational or universal in itself as distinct from what is merely particular.  In this way,  his discussion of  early modern Bildung leads into his account of the Enlightenment and modern  moral self-consciousness.  As Terry Pinkard has recently emphasized, Bildung in the Phenomenology is a process through which modern culture forms the modern self, whose aim is the actualization of its own freedom.  This is a process through which a human being becomes not merely a self but a particular kind of self, deriving a sense of self-worth from a self-chosen way of  life and from living according to self-given rules or principles.
  Or to put it in the language Hegel was to use later in the Philosophy of Right,  early modern culture (Bildung) was to shape the "moral subject" which finds its self-actualization in "subjective freedom" (PR · 106).  


Civil society. At the time he wrote the Phenomenology, however, Hegel still had not conceptualized the social world that corresponds to the moral self who is the product of modern culture.  He did this only after the ten year hiatus in his university career, first in the Encyclopedia of  Philosophical Sciences composed to be lectured upon when he took up his professorship at the University of Heidelberg in 1817, then (more intensively) in his last major work, Elements of the Philosophy of Right (1821). 


Pre-modern society was "ethical" (sittlich), in Hegel's technical sense of that term,  organized around two principal institutions: a private, particular  and natural society, associated with religion (the family) and a public,  universal or political society, a secular world fashioned by human intelligence (the state).
  Both institutions display the characteristic Hegel associates with "ethical life" (Sittlichkeit), namely, that there is a direct and immediate identity of the interests of society and that of the individual.  Ethical life, as Hegel puts it, is spirit in its immediacy:  "I that is we and we that is I" (PhG · 177) or "the individual that is a world" (PhG · 441).  "Ethical" institutions are those which directly harmonize the interests of individuals with those of society; "ethical" dispositions are those which reflect this state of affairs psychologically: they experience a direct identity between their interests and that of the social whole (PR ·  146). In the family, this takes the form of  feeling or sense (Empfindung): family love is "spirit's feeling of its own unity" (PR · 158); in the state, it is "patriotism" or "the political disposition" which is "the certainty, based on truth,... that my substantial and particular interest is preserved and contained in the interest and end of ... the state" (PR · 268).  In modern society, however, ethical life is complicated by a third sort of institution, in which this unity is not directly present, a "stage of  difference" or "world of ethical appearance" (PR · 181) in which "ethical life is lost in its extremes" (PR · 184). Hegel's name for this institution is "civil society" (b�rgerliche Gesellschaft).


Historically, Hegel identifies "ethical life" with the beautiful and harmonious civilization of ancient Greece, and he sees modernity as arising out of the long historical  process following upon its dissolution. In the Phenomenology, the downfall of the Greek polis is analyzed in terms of a conflict between the two institutions: the family and the state (PhG ·

SYMBOL 183 \f "Symbol" · 444-476). Free individuality does not emerge directly, but appears as an indirect result of a conflict between two ethical forms. (Hegel views the traumatic and tragic conflict between family and state as portrayed most purely in Sophocles Antigone, where Antigone represents the principle of the family, and Creon that of the state -- PhG ·

SYMBOL 183 \f "Symbol" · 457-466). The disruption of Greek ethical life leads to the alienation of  the Roman empire and the long self-alienation represented by the dominance of Christian religion, leading to the educative culture (Bildung) of the early modern period.  Implicit in this analysis is that if the original harmony of Greek society is again to be achieved, but this time on a higher and more reflective plane, it will have to be through new form of social institution not reducible to these earlier forms. Yet in 1807 Hegel still had no name for such a society and no conception answering to the demand. 


The Philosophy of Right conceptualizes objective spirit or the social order as "ethical life" (Sittlichkeit).  It is society conceived as an actual world in which the self exists concretely. Hegel analyzes the ethical life of modern society in terms of three phases or institutions: the family (PR ·

SYMBOL 183 \f "Symbol" · 158-181), civil society (PR ·

SYMBOL 183 \f "Symbol" ·  182-256) and the state  (PR ·

SYMBOL 183 \f "Symbol" · 257-329). The self or the will is also conceived in two other ways, which are seen as abstractions from the concreteness of ethical life: it is regarded as a person, under the heading of Abstract Right (PR ·

SYMBOL 183 \f "Symbol" · 34-104), and as a subject, under the heading of Morality (PR ·

SYMBOL 183 \f "Symbol" · 105-141). What is most striking in this is that these two abstract conceptions, which Hegel regards as definitive of the modern conception of the self, relate in their concrete form chiefly to the characteristically modern addition to the social structure: the institution of civil society. 


As Riedel has pointed out,
 before Hegel "civil society" (and its cognates, societas civilis, soci‚t‚ civile, b�rgerliche Gesellschaft) was used interchangeably with 'political society' or 'state'. Hegel effected a revolution in social theory by using the term to designate a public institution, created and sustained by human will and reason, but  distinct from the state, and in which individuals appear not as citizens acting on behalf of the universal but as private persons and self-conscious subjects pursuing their own private ends. The paradoxical newness of this institution is indicated by the name which had recently been devised for the new science devoted to its study: 'political economy'. For this name indicates simultaneously the universal character of the society (as 'political') and yet also its private character, since oikonomia is the Greek word for the management of the family or household (oikos), regarded as the social institution in which labor, production and exchange were carried on (particular in a society dominated by agriculture). Political economy began to treat entire states as units of  production, to be managed like families, while at the same time acknowledging that through a system of production and exchange standing outside the political state, individuals were acting as persons and subjects in an extra-political capacity, and yet as members of a genuine society, which Hegel also characterized (in a paradox converse to the one involved in the term 'political economy'), as a 'universal family' (PR ·  239).


Hegel's conception of civil society is grounded on that of the modern market economy, or what Hegel calls the "system of needs" (PR ·

SYMBOL 183 \f "Symbol" · 189-208). But it is important to recognize that this is only the foundation of  the institutional structure of civil society (PR · 188), whose higher phases are the legal system protecting the rights of individuals (PR ·

SYMBOL 183 \f "Symbol" · 209-229) and the network of  both state and private institutions which are seen as both protecting the economic realm (PR ·

SYMBOL 183 \f "Symbol" · 230-249) and developing it into a genuine social home in which individual freedom may flourish (PR ·

SYMBOL 183 \f "Symbol" · 250-256).  It is in civil society, as we shall see, that Hegel locates the function of  Bildung  in the modern state, whether considered as the education of  individuals or  the larger culture of  spirit. 


The educative function of civil society. Civil society, Hegel tells us, has two main principles: that of the individual, and that of  universality (PR · 182). Civil society, as an economic reality, is made up of private persons engaged in self-seeking activities. But civil society  is to be treated as a social institution, and constitutes a genuine form of society at all, only because behind the mere appearance of universal self-seeking, there is implicit a spiritual or ethical principle of  social or collective interest, in which the aims and interests of individuals are finally brought into harmony or  identity. In the "system of needs" (the market economy) this process of socialization goes on silently, behind the backs of  individuals, who do not recognize what they are really doing and what is really happening to them. This is what Hegel means when he says that in civil society the principle of universality assumes the form of an "external necessity" and hence of an "appearance" (PR · 184). The principle of universality first emerges  in the public system of justice protecting the rights of private individuals, and is finally made an explicit aim of action in the state functions which regulate the economy and in the institutions outside the state through which the common interests generated within the economic realm take the form of  collective aims.  But within the economic system itself, the universal first makes its appearance in the form of  the Bildung individuals undergo as part of their life-activities.


"Individuals, as citizens of  [the "necessity state"], are private persons who have their own interest as their end. Since this end is mediated through the universal, which thus appears to the individuals as a means, they attain their end only insofar as they themselves determine their knowledge, volition and action in a universal way and make themselves links in the chain of this continuity" (PR · 187).  


When individuals act as members of civil society, their conscious motivation is typically self-interested. When they think of things with the economic mindset of civil society, they  regard the entire society to which they belong in the way Hegel would describe as the Notstaat,
 the "necessity state", and -- like liberal social theorists -- they regard this state not as a universal end in itself but as merely a means to the satisfaction of their ends and those of  other, similarly active and similarly motivated, individuals.  But this, Hegel tells us,  is only the way things appear to them. For in reality, when they participate in civil society, then turn themselves objectively into links in a chain, or means to an end which is universal in scope and content. Yet their activity not only  means something different objectively from what it means to them subjectively, but it also subtly transforms them. Through it they are shaped, cultivated and educated (gebildet), so that they too come subtly to have a consciousness which is directed not merely at selfish or particular aims, but acquires universal and rational aims as well: 


"In this situation, the interest of the Idea, which is not present in the consciousness of these members of civil society as such, is the process whereby their individuality and naturalness are raised, both by natural necessity and by their arbitrary needs, to formal freedom and formal universality of knowledge and volition, and subjectivity is educated (gebildet) in its particularity" (PR · 187). 


The modern market economy had already been attacked both by conservatives and radicals, as promoting moral corruption and disordered relationships between human beings based solely on self-interest. Hegel, on the contrary, sees it as subtly promoting a deepened interdependence between people and ways of life which, even prior to reflection, are oriented systematically to a common good.  Critics such as Rousseau had, on the one hand, attacked modern society for its endless refinement of  human needs and desires, its catering to  whims, caprices and luxuries, and the way it promotes 'artificial' needs. Hegel, however, finds in this an "aspect of liberation"; those who reject modernity in favor of what they see as natural simplicity, are like the ancient Cynics, who recommended a way of life that was really unfree, because its rejection of civilization was "merely a consequence of these same social conditions, and in itself an unpreposessing product of luxury" (PR · 194, A).  On the other hand, when modern civil society expands people's needs, this is a sign that individuals are being encouraged to value their own opinion, even their own arbitrariness,  and this is the social medium through which they also develop the inner life of moral subjectivity, and the subjective freedom which is the proper contribution of the modern world to the development of spirit (PR · 185,R,A). 


Through the refinement of people's needs, moreover, they are brought into an ever greater interdependence, as they labor to acquire the means to satisfy these needs.  In order to do this, they must acquire the skills needed to work in civil society, and also both the theoretical  and practical education required to be productive. To live successfully in modern society, one must cultivate one's intellectual capacities, one's capacity to analyze and to perform mental activities with flexibility, agility and rapidity, and also one's capacity to articulate these mental operations in language: "This involves not only a variety of representations and items of knowledge, but also an ability to represent and to pass from one representation to another in a rapid and versatile manner, to grasp complex and general relations, etc. -- it is the education of the understanding in general, and therefore also includes language" (PR · 197). 


Beyond this cultivation of purely theoretical abilities, participation in the work of civil society builds a certain habitual practical orientation toward a life of cultivated activity, in place of the idleness and lethargy which in Hegel's view, has been characteristic of  earlier (agricultural or pre-agricultural) social forms. "The barbarian is lazy and differs from the educated man in his dull and solitary brooding, for practical education consists precisely in the need and habit of being occupied" (PR · 197A).  The practical education of civil society for Hegel also consists in "the limitation of one's activity" to suit both the nature of  the objects of  one's labor and the human needs to be satisfied, "a habit, acquired through discipline, of objective activity and universally applicable skills" (PR · 197). 


The  critics of modern civil society, of course, see in both the increased refinement of needs and the increased specialization and intellectualization of labor the increasing servitude of modern humanity to a corrupt and unnatural system.  Hegel is aware of their standpoint, which is based on "notions of the innocence of the state of nature and of the ethical simplicity of uncultured (ungebildeter) peoples" (PR · 187R). From this standpoint, he notes, Bildung itself appears as a kind of corruption. He is equally aware of the reply to these critics which takes the form of defending Bildung, conceived as the cultivation of our intellectual and practical capacities, as "merely a means to... the satisfaction of needs, and the pleasures and comforts of particular life" (PR · 187R).  Hegel rejects both views, because they fail to recognize "the nature of spirit and the end of reason."


"Spirit attains its actuality only through internal division, by imposing this limitation and finitude upon itself, through the continuum of natural necessity and, in the very process of adapting itself to these limitations, by overcoming them and gaining its objective existence within them. The end of reason is consequently neither natural ethical simplicity nor the pleasures as such which are attained through education. Its end is rather to work to eliminate natural simplicity... -- i.e. to eliminate the immediacy and individuality in which spirit is immersed.... Education (Bildung), in its absolute determination, is therefore liberation and work toward a higher liberation; it is the absolute transition to the infinitely subjective substantiality of ethical life, which is no longer immediate and natural, but spiritual and at the same time raised to the shape of universality" (PR · 187R). 


The infinite value of Bildung. By regarding the education afforded by civil society as expressing "the nature of spirit" and fulfilling "the end of reason", Hegel is saying that this education is not to be defended as a means to other ends (to pleasure or the satisfaction of particular needs) but it is rather an end in itself.  "This is the level at which it becomes plain that education is an immanent moment of the absolute, and that it has infinite value" (PR · 187R). 


 The limitations it involves are not hindrances on freedom, but in fact constitute a liberation from "immediacy and natural simplicity."  Those who complain about the corruption of  modern culture, Hegel thinks, are taking the standpoint of  "ethical simplicity" -- what they praise as "innocent" and "natural" is simply the unreflectivity of  the customs of a pre-modern social order, which for that very reason is sunk in unfreedom.  Hegel's liberal critics have often tried to depict his defense of "ethical life" as praise for this sort of  unreflectively traditionalist disposition, but the passages we are looking at here are only a small part of the textual evidence  indicating  how totally they have misunderstood him on this point.  In the above  reply to the "Cynical" critique of  civil society, Hegel emphasizes that ethical life is an "infinitely subjective substantiality,  which is no longer immediate and natural, but spiritual and at the same time raised to the shape of universality."  In other words, true ethical life is not unreflective habituation, but instead a rational self-harmony achieved after, and precisely by means of, the inner self-division which is essential to the process of  Bildung. Ethical life, properly understood, is never opposed to education. In fact, the liberation of education leads precisely  to an "absolute transition to the infinitely subjective substantiality of ethical life" (PR · 187R).  


The issue for Hegel is not whether people are happier or more contented when they remain in a state of  crude simplicity  than when they develop their capacities to master nature and satisfy their needs and desires. This issue, focused on by both the critics of  modern society and its defenders, cannot be settled  because the very terms in which it is posed rest on a misunderstanding of the meaning of  the presupposed human ends, even the end of happiness itself.  For the very idea of happiness, conceived as a total or comprehensive satisfaction of needs or desires, presupposes a standpoint in which the simplicity of natural needs and their satisfaction has already been reflected upon, and judged in the value it has for a free and rational being.  In Hegel's view, people can be concerned about such a thing only after they have forever left behind the innocent simplicity whose loss the Rousseauian bemoans and to which the Cynic confusedly wants to return us.  Socially and historically speaking, people can begin to measure things from the standpoint of happiness only after they have achieved "milder mores (Sitten)" and a certain level of culture (VPR 3: 144,  PR · 123,  EG ·

SYMBOL 183 \f "Symbol" · 395A-396).  Philosophically speaking, the value of happiness or contentment can be measured only from the standpoint of reason, and from that standpoint the principal value possessed by the pursuit of happiness lies precisely in the fact that this pursuit requires us to stand at a distance from our desires, weighing their value, and disciplining them through consideration of  the way their satisfaction will contribute to our welfare on the whole.  


"When reflection applies itself to the drives, representing them, estimating them and comparing them with one another and then with the means they employ, their consequences, etc., and with a sum of satisfaction -- i.e. with happiness -- it confers formal universality upon this material and purifies it, in this external manner, of its crudity and barbarity.  This cultivation of the universality if thought is the absolute value of education (Bildung) (cf. · 187)" (PR · 20). 

It makes no sense, therefore,  to estimate the value of education by its contribution to happiness; for the value of happiness itself consists precisely in the role it plays in the process of education. 


Education as pedagogy: its social function in modern ethical  life. Hegel's conception of Bildung is clearly broader than our usual conception of  "education", which has to do with the activities of  schools and their pupils, teachers or tutors (including parents)  and their students, whether they are children, or adolescents, or adults. Hegel, as we noted at the outset, did express himself  on these topics occasionally, especially while he was engaged in directing a secondary school during the long period in which his university career was interrupted. But we can understand the full import of  his remarks on education in the narrower and more familiar senses of "upbringing" (Erziehung) and "pedagogy" (P„dagogik) only when we see them in light of  his larger theory of modern society and the crucial role of Bildung in achieving  freedom as the actualization of spirit and absolute end of  reason. 


In relation to his theory of modern society, Hegel locates education in these narrower senses in the individual's transition from the family into civil society (PR · 175).  Hegel rejects the "play theory" of education proposed by  the followers of Rousseau because it does not acknowledge that the characteristics of  family life -- the immediate unity with others through the feeling of love, the innocence of  childhood, the comfort and contentment  of  immaturity and Unm�ndigkeit, in which one is cared for by others and one's thinking is done by others -- are not good in themselves, but are rather conditions with which it is healthy and proper to be discontented.  The child's need for upbringing is present precisely as "their own feeling of discontent with themselves at the way they are -- as the drive to belong to the adult world whose superiority they sense, or as the desire to grow up" (PR · 175R). The period of infancy is the only one in which the primary concern of parents for children should be care and love (and therefore the only period in which, characteristically, Hegel thinks the primary caregiver should be the mother) (PR · 175A).  The aim of  parents in bringing up their children should  not to keep them contented with what they are, but rather to develop their capacities, through discipline, to rise above their arbitrary will and to appreciate the values that govern the adult world. "Upbringing also has the negative determination of raising the children out of natural immediacy in which they originally exist to self-sufficiency and freedom of personality, thereby enabling them to leave the natural unit of the family" (PR · 175). 

Hegel's view of the role of schools in education is also determined by his conception of it as a transition between the family and civil society. "The school stands between the family and the real world... It is the middle-sphere which leads the human being  from the family circle over into the world" (Werke 4:348-349). This is why he regards the responsibility for the education of children as a delicate matter, which must be shared between parents and civil society. "It is difficult to draw a boundary here between the rights of parents and those of civil society" (PR · 239A). But because the true end of education lies outside the family in the larger world of civil society, Hegel appears to give the final say in matters of pedagogy to civil society rather than to the family: "Society has a right to... compel parents to send their children to school" (PR · 239A). "In the face of arbitrariness  and contingency on the part of parents, civil society has the duty and the right to supervise and influence the upbringing of children insofar as this has a bearing on their capacity to become members of  society" (PR · 239). 


Hegel emphasizes the practical training schools must give children in matters which will equip them for life in civil society (Werke 4:327-335). But even more fundamental, in his view, is teaching young people to think rationally, and to articulate their thoughts in ways that will make them part of  the public world. Defending Niethammer's emphasis on classical education, Hegel argues that learning languages and grammar, and even the admittedly burdensome learning of Latin, is a valuable training for the young mind (Werke 4:312-316, 322-324). Classical literature, he insists, provides us with the common matter on which to put to work our minds and our skills at communication. "Education (Bildung) must have an earlier material and object, upon which it labors, which it alters and forms anew. It is necessary that we acquire the world of antiquity, not only so as to possess it, but even more in order to have something that we can work over" (Werke 4:320-321). 


In many of his better known remarks on moral education, Hegel appears to endorse the rather authoritarian idea that it is of first importance to break down the self-will of the child through stern discipline (PR · 174, A). Hegel also rejects the Enlightenment pedagogical doctrine, advocated by both Locke and Rousseau, that moral education must appeal to the pupil's reason, and that children should not be taught substantive moral principles until they are capable of understanding them (Werke 4:347). But Hegel's position on these issues must be understood as expressions of his larger conception of Bildung. The remarks about breaking the child's self-will should be understood as corollaries of  the Hegelian doctrine that Bildung  requires the development of one's self-conception in response to conflict and frustration: for example, the development of the concept of a free, rational self  historically required the discipline of the servant self-consciousness and the overcoming of its condition of servitude. And Hegel's objection to the Enlightenment principle is that keeping children ignorant of moral principles while they are immature is counterproductive to the Enlightenment aim of encouraging rational moral reflection: 


"In fact, if one waits to acquaint the human being with such things until he is fully capable of grasping ethical concepts in their entire truth, then few would ever possess this capacity, and these few hardly before the end of their life.  It is precisely the lack of ethical reflection which delays the cultivation of this grasp, just as it delays the cultivation of moral feeling" (Werke 4:347). 


Hegel's views on moral education are in fact far from authoritarian. He applauds the more lenient attitude toward school discipline which he sees emerging in pedagogical practice, and justifies this change by appealing to the liberating function of  school education in leading the pupil from the family into civil society. 


The concepts of what is to be understood by discipline and school discipline have altered very much with the progress of  education [or: of culture (Bildung)]. Since upbringing has increasingly been considered from the correct standpoint that it requires essentially more support than suppression of the awakening self-feeling, that it must be a cultivation (Bildung) of self-sufficiency, the upbringing in families as well as institutions has increasingly lost the manner of  inculcating in young people a feeling of subjection and unfreedom, and of making themselves obedient more to another than to their own will even in matters which are indifferent -- demanding empty obedience for the sake of obedience, and reaching through hardness what more properly belongs merely to the feeling of  love, respect and the seriousness of the subject matter... From this liberality follows also the setting of boundaries on the discipline which the school can exercise" (Werke 4:350-351).  


Bildung and the universal.  If there is a central, and also controversial, thesis underlying Hegel's general theory of education, it is probably that education or culture consists fundamentally in disciplining what is particular or individual in the human personality so that it conforms to what is universal.  As with many of the central theses in Hegel's philosophy, the verbal statement of this thesis is used by Hegel to express several distinct doctrines, and also to imply that there is a close connection among them. The 'universal' for Hegel means, in the first place, the conceptual, that which belongs both to the analysis of the understanding and the reconciling comprehension of reason, that which can be explicitly articulated in thought and language. The thesis thus means that education aims at developing the capacities to rise above mere feelings and intuitions, to think in conceptual terms which can be articulated and rationally defended in discourse.  


Secondly, the 'universal' for Hegel also means the social, or what is rationally recognized as valid and binding in the social order.  Bildung is therefore also the development of the capacity and disposition to conform to the rational demands of social life. This is closely related to Hegel's own philosophical project of  reconciling us rationally with the demands of modern social life, so that we may regain the harmony between universal and particular which characterized Greek ethical life, but this time not at the level of immediacy but through reason or philosophy. 


Thirdly, and related to the first two points:  what is 'universal' is what we have in common with others, as distinct from what distinguishes us from them or makes us unique among them. In this sense, Hegel's thesis means that education aims not at cultivating or indulging arbitrariness,  personal peculiarity and idiosyncrasy, but in developing a character which values itself for what it has in common with other people. Hegel is at the opposite pole here from the Romantics, who equated the full development of individuality with an attitude of irony, vanity and eccentricity, particularly in art, but also in personal lifestyle. He declares:  "The rational is the high road which everyone follows and where no one stands out from the rest. When great artists complete a work, we can say that it had to be so; that is, the artist's particularity has completely disappeared and no mannerism is apparent in it.  Phidias has no mannerisms; the shape itself lives and stands out. But the poorer an artist is, the more we see of himself, of his particularity and arbitrariness" (PR · 15A).  Hegel intends the metaphor of the classical artist also to apply to ethical conduct and lifestyle:  Exceptional excellence of character is found not in those who indulge in all sorts of  eccentric experiments in living, but rather in those who take over a recognized role in society and master it in the way that a sculptor like Phidias mastered his craft. 


The aim of  education, then, even of the recent  liberality in education which Hegel praises, should not be to indulge people's "individuality", to encourage them to social nonconformity or rebelliousness, but rather to make them into rational citizens of a rational society, who are capable of taking their place beside fellow citizens whom they recognize and respect as equals, and to whom they can articulate the rational principles of the society in universal terms that all can understand and whose validity everyone must rationally acknowledge. 


Summary and assessment. The strengths and weaknesses of Hegel's philosophy of education are  those of his ethical and social theory generally. He views education in the narrower senses of upbringing and pedagogy as playing a determinate role in a modern rational society which is the outcome of a larger historical process of education or culture (Bildung). This vision involves an enlightened confidence in the progressive direction of history and in the rationality of the institutions of modern society. To the extent that we now  question the vision, it is because we also question that confidence. 


Hegel may be right  in rejecting a theory of education which values childlike innocence, and correct in arguing that the tendency in modern society to make such innocence an ideal merely exhibits one symptom of the loss of innocence. But Hegel’s conception of Bildung takes for granted modern society’s conception of a whole series of oppositions which are now often questioned. Among these are: undevelopment/cultivation, backwardness/progress. Such questioning may arise from a recognition of the way in which the practical application of these distinctions has led to the brutal destruction of non-European cultures in many parts of the world, whose wisdom, art and social institutions surely had much to contribute to the education, cultivation and progress of the human species. And their barbarous suppression in the name of  those very values has surely been a serious step backward. But as we question Hegel's implicit confidence in the values and ideals of modern European culture, we need also to acknowledge that it is only the ideas of Enlightenment modernity which enable us to recognize and deplore the destructiveness which has been carried on in their own name. We cannot reject Hegel's conceptions of Bildung or  reason or progress -- as is frequently done at present by well-intentioned  but fatally confused critics of modernity --  without undermining our own grounds  for objecting to the abuse of those conceptions.  In other words, we can expect to appreciate what has been lost and desecrated through the destruction and marginalization of non-Western and "pre-modern" civilizations only by fully appropriating the enlightened standpoint of  modernity in its authentic form. Thus in the end, Hegel's argument remains correct even for us: the value of  innocence can be appreciated only from a standpoint which has come to terms with its loss of innocence. 


Also controversial, no doubt, is Hegel's insistence on the educational ideal of rational universality --  the cultivation of a stance of rational reconciliation with modern society, rather than an attitude of   radical revolt,  ironic detachment or self-protective flight. Contrary to false images of it which have been promoted by its ideological critics, Hegel's social theory does not rest on the quietistic assumption that everything in society is as it ought to be. When Hegel defends the rationality of the actual, he at the same time insists on  distinguishing what is actual from what merely exists, and acknowledging that it is obvious that what exists is seldom wholly rational or as it ought to be (EL · 6, PR Preface, Werke 7:25). But Hegel is committed to the philosophical project of  reconciling us to what exists through the comprehension of the actuality of the existent.
  In other words, he holds that we can practically relate to the existing social world in a rational way by comprehending this world as it is supposed to be, that is, in terms of the rational relationships which are inherent in it, even if these are sometimes marred or perverted by accidents or human misconduct (PR · 258A).  Education is to develop our capacities to harmonize with the social world in its essence or actuality -- which may include the capacity to perceive defects in the existing world and take the steps to correct them which are  provided by the institutions of  modern society. 


Hegel's project of reconciliation does assume that the existing social world is fundamentally or essentially rational, and not in need of  radical revolutionary change before it can become fundamentally or essentially rational.  Hegel's project of  reconciliation is therefore unacceptable to some of  his revolutionary followers, who think that social relationships needs to be fundamentally changed  before they can be rationally accepted. Here again, however, Hegel's conception of what it is to achieve rational understanding and reconciliation with one's society  seems to underlie even the radical vision of  many who reject the view that modern society at present is fundamentally and essentially rational. 


Hegel's vision on this point could be radically rejected only by some of his Romantic contemporaries (and their later spiritual heirs) who think that human beings are not destined ever to be rationally at home with their worldly condition. It is dubious, though, whether the characteristically modern forms of anti-rationalism (whether they should be called 'fascism' or 'fundamentalism' or 'post-modernism') can in good faith claim to  reject the values of  the modernity merely by striking the pose of doing so. Often they thereby merely exhibit themselves to be the purest modernists of all, since what they become is often simply an abstractly negative mirror image of modernity, usually in the shape of some grotesquely distorted caricature of it. 


The chief aim of Hegel's philosophy was always to find a way of  embracing otherness, including and reconciling his thought with whatever conceptions present themselves as opposed to his own. His critics most typically fail by underestimating the degree to which he was successful in achieving this basic goal. 
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NOTES

� Niethammer's projects, and H egel's correspondence with him , are documented in Clark Butler and Christiane Seiler (trs.) He gel: The Letters. Bloomington, IN: Indiana University Press, 1 984, pp. 171-233.


� Hegel's published writings will be cited according to the following abbreviations:





Werke		Hegel: Werke: Theoriewerkausgabe. Frankfurt: Suhrkamp, 1970. Cited by 		 	volume:page number.





EL		Enzyklop„die der philosophischen Wissenschaften: Logik, Werke 8. Cited 			by paragraph (�SYMBOL 183 \f "Symbol" �·�) number.





EG 		Enzyklop„die der philosophischen Wissenschaften: Philosophie des 			Geistes, Werke 10.  Cited by paragraph (�SYMBOL 183 \f "Symbol" �·�) number.





PhG		Ph„nomenologie des Geistes, Werke 3. Cited by paragraph (�SYMBOL 183 \f "Symbol" �·�) number 			in the A.V. Miller translation (Oxford: Oxford Press, 1977).  





PR 		Grundlinien der Philosophie des Rechts, Werke 7. Cited by paragraph (�SYMBOL 183 \f "Symbol" �·�) 			number; 'R' means "Remark"; 'A' means "Addition".





TJ		Theologische Jugendschriften (1793-1800), Werke 1. Cited by page 			number.





VA		Vorlesungen �ber Žsthetik, Bd 1-3. Werke 13-15. Cited by Volume and 			page number. 





VPR		Vorlesungen �ber Rechtsphilosophie, ed. K-H. Ilting. Stuttgart: Frommann 			Verlag. Cited by volume and page number. 





� M. H. Abrams, Natural Supernaturalism: Tradition and Revolution in Romantic Literature. New York:  Norton, 1973. 


� See Robert Pippin, "You Can't Get There From Here: Transition Problems in  Hegel's Phenomenology of Spirit," in F. Beiser (ed.) The Cambridge Companion to Hegel. New York: Cambridge University Press, 1993, especially pp. 52-58. 


� Terry Pinkard, Hegel's Phenomenology: The Sociality of Reason. New York: Cambridge University Press, 1994,  pp. 302-324-325.


� See Manfred Riedel, Zwischen Tradition und Revolution: Studien zu Hegels Rechtsphilosophie. Stuttgart: Klett-Cotta, 1982. English translation by Walter Wright: Between Tradition and Revolution: Hegelian Transformations of  Political Philosophy. Cambridge: Cambridge University Press, 1984.  


� Ibid., Chapter 6.


� The term Notstaat was taken over by Hegel on the basis of earlier usage. Friedrich Schiller equates the Staat der Not with the "natural state" which is based on force rather than right, and is contrasted with the Staat der Vernunft or Staat der Freiheit, founded on a "moral unity". In Schiller's view, it is the task of humanity to exchange the former (existing) state for the latter, which is at present only a political ideal (Schiller, Werke (Frankfurt: Insel, 1966) 4:202). Fichte too identifies the Notstaat with the existing state and hopes for gradual progress toward the 'rational state' (Fichte, S„mtliche Werke, ed. I. H. Fichte (Berlin: DeGruyter, 1971) 4:238-239).  Hegel's use of the term suggests that he thinks the earlier philosophers had wrongly identified the existing state with civil society, seen only from the limited standpoint of one of its members. He regards the rational state as the existing state (or the 'actual state', of which the existing state is an imperfect version in the transitory empirical realm), but in order to recognize this, philosophers must look at what exists in a rational way, so that the state can be seen in its true actuality and not confused with civil society. 


� See Michael Hardimon, The Project of Reconciliation: Hegel's Social Philosophy. Cambridge: Cambridge University Press, 1993. 


� I wish to thank John McCumber for helpful bibliographical advice pertaining to this essay. 
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