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Abstract
The objective of this article is to understand, in the Phenomenology of the spirit, how the dialectical movement that occurs in consciousness takes place as soon as it is recognized as self-consciousness. For this, it is of vital importance to re-visit the first whole movement that makes consciousness, in Phenomenology, in order to understand how it is capable of recognizing itself as a self-consciousness.
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“The spirit only acquires its truth by meeting
himself in absolute tearing, that is,
when precisely in the middle of absolute tearing
He knows how to meet himself.”

The Phenomenology of the Spirit is, perhaps, the most controversial work of Georg Wilhelm Friedrich Hegel (1770-1831). Not only for studies that - with greater or lesser thoroughness - have dedicated themselves to digging up this or that content that, in short, allows them to develop, complement or justify their exposures or those of Hegel himself; or for those who, in the sincere persecution of the truth, and the commitment that this task entails, have seen, in this monumental work, an intense bidding, a desire to express the truth, perhaps, as never before. No. Phenomenology is also controversial for its own author. The then professor of Jena, entitled to the first of his investigations as System of Science (1807) and subtitled as Phenomenology of the spirit, being this, the first part of his desired system. They needed to parade twenty-four years (1831) for the German genius to replace the title with the subtitle. Hegel's decision could be that he neither saw, nor could he ever see his finished system, or that the Phenomenology had transgressed the limits that Hegel himself had imputed to it, but the truth is, that even today, the last (intimate) motives of that editorial provision escapes all hermeneutical or historiographic conjectures on the matter. It was late. The story, capricious as always, wanted Hegel to die, and that the Phenomenology of the spirit would survive and endure as a mystery that, still today, accompanies us. The purpose of this text does not contain the ambition to unravel that enigma that is the Phenomenology for a today, a yesterday, or a tomorrow; nor does it seek to adhere to specific concepts, which appear therein, to redeem them as essential, thus eclipsing the total organicity of the text. The objective of this essay is much less vain, although not less daring: to understand, in the Phenomenology of the spirit, how the dialectical movement that occurs in consciousness occurs as soon as it is recognized as self-consciousness. For the fulfillment of this task the hermeneutical efforts will be focused on the first four chapters of the Phenomenology
, to then properly address the concept of self-consciousness. That said, the analysis that Hegel performs in the first three chapters: sensitive certainty, perception and strength and understanding, will be addressed, but only as a background of self-consciousness, hence the analysis dedicated to them is not so exhaustive as to the concept of self-consciousness, core of this section.
Before starting, properly, with the analysis of Hegelian consciousness, a couple of previous observations are necessary: ​​the first is that to understand the journey that goes from consciousness to self-consciousness, with the greatest possible fidelity to Phenomenology and Hegel himself, it is necessary to throw himself on the path, which has arranged the spirit, to go with him. That is, to understand the Hegelian spirit and the different figures that it creates and destroys in its path, it is necessary to walk with it, with the spirit, in the upward spiral of its course towards the absolute. This tendency, typical of the spirit, cannot be captured with a method
, whatever it was, given that it would be immobilizing the conscience itself to analyze it, it would be judging it from outside itself, and this, in addition to being naive Paradox, it means denying the spirit its very essence, its movement
. On the contrary, the Hegelian spirit is the invitation to a continuous dialogue, a dialogue, where nothing more or less is being played what we are and we don't know how to be.
 The second observation is that it has been unequivocally said that the Hegelian spirit is the necessary synthesis in which the history of humanity and our conscience, philosophy and science converge, the singular and the universal but we must also capture it, to this spirit Hegelian, under the deep anguish caused by thinking always as incomplete, or as the constant passing of tears that the self faces in the presuppositions (figures) that it embodies, or as the always violent, although essential, examination of an identity in constant self destruction.
 The need of the spirit to become absolute will always be crossed by a tension with the possible. The necessary is done as it is understood as possible, just as the possible becomes necessary to the extent that it has been understood as a possibility. Martin Heidegger, in Being and Time, ensures that the possibility is above reality and that this is the exact understanding that Phenomenology must have
, however, in Phenomenology, necessity and possibility are, and must be, extremes of the same reality, because the possibility, without necessity, is infinite and casual, just as the need becomes arbitrary and dogmatic without the light of the possible. There is not one without the other. The power of the possible lies in being able to capture the advent of the necessary, just as the empire of the necessary exists to serve as a destination for the possible. Both are to lead the spirit, the self and the us - which is the same - in their path of self-recognition. Without this premise, entirely Hegelian, it is not possible to capture, not only the movement of consciousness, but no movement of the Hegelian spirit in the search for its identity.
1.1 Awareness
1.1.1 Sense Certainty
The first three chapters of Phenomenology are responsible for the study of consciousness. In the journey that the spirit makes for its self-recognition as absolute from the conscience, the starting station is the sensitive certainty. But why? Why does the German choose sensitive certainty to begin the journey of consciousness in his self-discovery? Hegel does not want to contaminate the conscience with external objects, much less inquire into it from concepts that it would not produce but only when it has mediated something alien or external to one's own conscience, so, it only remains, as necessary possibility, to analyze its movements from it same. To do this, Hegel lends a hand to immediacy, to what immediately appears to consciousness, and that would be, from its most childish stage to its absolute self-recognition, the object of study of the complex conceptual building of Phenomenology
. The conscience would look for itself through the different manifestations or possibilities figures (Gestalt) that is generated in the movement that is inherent to its self-knowledge. In - and from - the immediacy the spirit would reproduce itself by displaying its parts to be configured as a possible totality. Hence the first sentence, in the development of Phenomenology, is:
"The knowledge that first and immediately has to be our object cannot be other than that which is itself an immediate knowledge, to know of the immediate, of what is there."

 This first knowledge of consciousness is designated by Hegel as sensitive certainty and is characterized by believing that the true is that which is captured immediately. This consciousness, by its very nature, does not register any intermediary (mediation) among the members of its relationship (object-consciousness), is located temporally and spatially in front of the singular object and says: I now know about what is here. For her there are no multiple qualities in the object but, strictly, a self and something, given here and now.
 Sensitive certainty then believes that there is an I (this) and something outside of it (this) located in a space-time (here-now), nothing more. In it Hegel sees the richest and most true knowledge, although he will immediately declare it as the poorest truth
. The reason for this contradiction lies in the fact that this, the sensitive certainty, is on the one hand capable of capturing the pure being even if only in its singular immediacy. The only thing that sensitive certainty reveals is that what she intuits is immediately. This awareness of sensitive certainty, as Valls Plana emphasizes, is "absolutely dispersed"
because the truth at its disposal is, neither more nor less, than in the space-time conditions that surround each particular subject, thus making the world a "Show impossible to retain"
 for nothing or anyone. There is, then, for sensible certainty, an absolute truth but contingent truths, truths that depend on subjects. The truth would be subject to the whim of the immediacy of the different subjects that capture it. ¿So what is this that sensitive consciousness intends to know?
When the sensitive subject practices his truth or wants to say it (meynen) he states the here and now by framing the object within limits that constantly erase themselves. The here and now are pure alteration, pure change. The ego of the sensitive consciousness confuses its truth with the particular (the this), when in reality its statement is sustained in space and time, that which is a non-this. Certainty or sensitive conscience is then paralyzed when asked about its truth, it cannot state it, precisely because it disappears in its own restlessness. What appears to the sensitive consciousness is always mediated by a now and a here and not in the absolute immediacy that the sensitive consciousness believes it has in its power. For Hegel this is the essence and truth of the sensitive consciousness, the appearance of that which is neither object nor subject and which in turn is inherent to both: being in general. The truth that is doomed to not be able to be enunciated by the sensitive conscience is what gives it its foundament: the universal.
 Thus, when the sensitive consciousness states something, it only expresses, without knowing it, being in general. For example, in the trials: -my desk is here- or-now it's seven-the only truth that has been affirmed is the indicative being. But this not only happens with the object of knowledge of sensitive certainty, but also with the subject that enunciates it. The self of sensitive certainty thinks that the object is because he captures it, more when another I enters the relationship, the desk is no longer in a here, but in a there or here, and the now of seven It was seven before it was seven or after seven it would be seven. In the same way, the being persists in staying. And this is the truth that has, behind it, the sensitive certainty: the immediate intuition of the being in general, the irruption of the universal itself. It is not until consciousness achieves the movement that suppresses and overcomes the here and now of the object and the singular subject that captures it, that sensible certainty manages to get out of itself to meet its new figure: perception.

1.1.2 Perception 
Perception (wahmehmung), unlike the singularity of sensitive certainty, takes over the universal and builds, necessarily for itself, a subject and object of the same nature, universal. What the sensitive certainty could not enunciate, that which was hidden behind it, is the essential principle of the functioning of perception: the universal. The abstractly capricious sensibility of immediacy is overcome (aufheben) in perception, by a necessary knowledge, that is, by a knowledge “… that there is no choice but to enter, into it… introduced by the logic of the previous station or figure”
 This overcoming that happens to the sensitive certainty by perception does not imply suppressing the previous season, but preserving it to enrich it in its diversity and difference. Perception no longer meets a singular and immediate object (without qualities), but in its movement it captures an object populated with multiple properties (size, color, shape, etc.) and designates it as a thing. In this movement of designation of the object, perception operates with universality as a principle and not with the unilaterality that the immediacy of sensitive certainty took for itself as truth. The same desk, used as an example to illustrate sensitive certainty, is no longer, for perception, an individual thing or an immediate intuition, but is now recognized as a thing with properties: wood, rough, black, etc. And this is where the contradiction arises. By containing, in itself the thing, the properties that determine it, it is forced to deny all the properties that it does not contain. The desk then becomes denial of all otherness as an exclusive unit. That is to say, the desk is no longer because it has been immediately intuited, as in sensitive certainty, but because perception says that it cannot be anything else, it excludes from itself everything other than a desk. This is because in perception, the thing and its properties do not touch each other, and this is the simple universal of perception: the medium in which the object is determined as a thing. To this medium or summary in which the different properties of the object are determined as a thing, Hegel will designate it as a crop (dingheit) 
For the percipient conscience the thing appears as an absolute denial of being another, since it is related only to itself in order to continue being.
 In the movement that realizes the awareness that it perceives, the thing has run out of essence since the subject, through reflection, has placed absolute negativity in it
. 
Between the thing and its properties an impossible contradiction has been formed to enunciate by the percipient conscience, a contradiction between the individual and the universal, unity and plurality. The perception thus has, at its bottom, the same mistake as the sensitive certainty: it is determined on the contrary to what she affirms or, in other words, in the same constitution of her knowledge her ignorance is installed. Percipient consciousness, as Findlay states, can certify that "... external things are merely a crowding of properties or aspects that we, as subjects, have met in an external way"
but consciousness with the same need that exhorted it to overcoming the previous season will realize that "the reconciliation of the concrete unit with the diversity of sensitive aspects remains precisely the same issue, whether we refer to the thing or if we transfer it to us." 
 Perception, as a figure of consciousness succumbs to the contradiction that the thing, on the one hand, constitutes its properties for the self, and on the other hand, it dissolves in the change of those same properties for the other. 

The truth of perception collapses in the negativity that is inherent to it, but in its exercise of overcoming there is something that can remain and this is what the perception that withdraws within itself sees: the unity of being-for-itself and the being-for-another. In Hegel's words: "... when unconditional absolute universality has occurred, it is, (...), when consciousness truly enters the realm of understanding." 

With the unity of being-for-itself and being-for-another, absolute unconditioned universality is achieved, and thus, this figure of perception falls so hopelessly to reach its new stage: understanding (verstand).
Both in sensitive certainty and in perception, knowledge had been eclipsed by the eternal contradiction of having to deal with the opposite poles of the same reality (singular-universal; unity-plurality; I-other). It is no coincidence that Hegel, in the first two chapters of Phenomenology, devotes a section to the tacit recognition that there is something behind the consciousness that leads to error, either by way of illusion or by way of error. The movement and error, which had dragged consciousness to perception, is that consciousness has only taken as its content the objective being (wesen) and has seen, in the object (sensitive certainty) or in the thing (perception), the essential, thus remaining, the conscience itself, as the inessential. 
 On the other hand, understanding appears when the determinant is no longer the given object or the thing that possesses properties. The main thing, for understanding, is not that the desk manifests itself as a given immediately, nor as a thing with color, size or shape, but that the interiority manifests itself to consciousness by becoming before itself concipient consciousness. In the understanding, consciousness takes the first step of taking itself as its object as well as being a synthesis of the moments previously developed here.
1.1.3 Force and the Understanding
In sensitive certainty, knowledge is given through the immediate singular, in the perception by the mediated universal, while in understanding
 it is given by a synthesis that overcomes and preserves the previous moments. What they could not communicate sensitive certainty and perception will try to be explained, by understanding, through what Hegel designates as force. It is worth mentioning the Hegelian passage, and then go on to clarify the concept of force: "..., the movement in terms of dissemination and deployment of autonomous matters in that being, is the manifestation or externalization of it, of force." 

What Hegel designates as force is the movement that knots and unleashes the different qualities that perception left in the cigar itself. Force functions as the movement of differences in a unit that unfolds and retracts. The extremes that he condemned as irreconcilable, sensitive certainty and perception, are now entrusted to be able to join in a center called force
. The force must be considered as the movement that brings together these opposing moments inherited from the previous stations, making them an autonomous unit
. What was itself happens to be in turn, and by force, reflected
 in a for itself. Understanding, through force, does not abandon the singular of sensible certainty or the universal of perception, on the contrary, it expresses them both, by way of a synthesis, in a universe of forces that attracts and disperses them in virtue of the activity of the force itself. That which sensible certainty pointed out as this, and perception as a thing, now the understanding expresses it as a universe of forces arranged according to laws. The truth that has the understanding, in itself, is that of the laws. 
Mutability, typical of the multiple properties that perception assigned to the phenomenon, now has its stillness in the universality of laws because understanding conceives them as a multiplicity of diverse universals: gravity, action and reaction, inertia, or any other regularity attributed to phenomena.  In short, understanding conceives the world as a system of laws that penetrate each other and are independent of each other. This will produce, according to Hegel, a split between the phenomenal world and the suprasensible world, to which Hegel devotes the famous section of the Inverted World.
  The world is open in two (platonic way). The reality of a world of sensitive appearances on the one hand and the supersensitive reality, deduced from the world of laws, on the other. The unity of the multiple, which the understanding believes to hold, when viewed with attention, only demonstrates that the dual reality of consciousness persists in remaining. Hegel describes this error of understanding in the following way: "... within the phenomenon the understanding is really nothing other than the phenomenon itself, (...) the understanding only makes, in all this, experience of itself." 
 
Consciousness, through understanding, has wanted to tie the sensible (the this and the thing) in the singular-universal, expressed as a movement of the forces becoming law, and instead, the understanding has come to be a simple connection that the conscience does with the suprasensible, moving away, once again, to the conscience of itself. The interior of consciousness, to advance to the later figure, must stop looking at the phenomenon as something alien or strange, to remain before the necessary possibility of having to look at itself from itself. When the interior of consciousness is before it, then the curtain disappears, and remains
“… In sight, looking from inside to inside; the look of the indistinct or non-different homonym, which repels itself and expels itself from itself, which is set as a different interior, but for which the non-distinction of both or being indistinct is also immediate both, this is self-consciousness.” 

The different certainties that the conscience believed to have, including those of the understanding, sought its corroboration of truth within the phenomenon, thus leaving the truth, in a completely different terrain from that of the conscience, which, in short, believed it to be enunciating (to the truth). Consciousness, however, has now run into, due to the need for its progress, that the truth she expresses, or has wanted to express, and herself, have begun to coincide, precisely, because the different moments she has gone through, they are nothing but the corroboration of a future of self-consciousness. In Hegel's words:
“The necessary march or advance of the figures of consciousness, which we have considered so far, for which what they really had was a thing there (ein ding), that is, was something different from themselves, expresses precisely this, namely: that not only the consciousness of things is not possible but for a self-consciousness, but precisely this and only this is the truth of those figures [of aisthesis (sensitive certainty), doxa (perception), dianoia (understanding)].” 

The famous sentence conscience is self-consciousness, it only expresses becoming, which is now captured by the conscience by overcoming the different figures that presented themselves between their knowledge and their object
. The conscience, arrived at this point, begins to recognize itself as a self, hence the chapter that happens to the Force and Understanding Hegel names it: The truth of the certainty of itself. It is in this chapter where consciousness begins to recognize itself as such, where it is realized that it is, from the very beginning of its journey, a self-consciousness
. Hegel always knew: conscience is self-consciousness
1.2 The self-consciousness
The chapter of self-consciousness is, perhaps, the most controversial and the most consulted of all Hegelian philosophy
. The different interpretations and appropriations that have been made, and are still being carried out around Hegelian self-consciousness, have given rise to varied and original theses in the broad spectrum of social sciences and humanities. There are several reasons for this, but perhaps the one with the greatest weight, is the extensive meditation that is done in this chapter on the discovery of consciousness as subjectivity, like me, and the experience that this implies for consciousness itself. When the subjectivity overflows the gnoseological, as happens in self-consciousness, it becomes a reflection on the very nature of man, on his behavior towards the world and with his fellow men, in short, an anthropological reflection. The movement that goes from the third chapter of consciousness (Strength and understanding), to the first of self-consciousness, is also one of the most problematic of Phenomenology. For some authors, this movement is not carried out with the effectiveness of the previous ones, that is, the theoretical need to overcome the object of consciousness appears as "weak" in relation to the previous seasons. For example, Robert Pippin points out, with some suspicion, that "apparently, there is a" small "connection between the topics of the fourth chapter (self-consciousness) and the problems addressed in the first three chapters (consciousness)." 
 In a similar way Findlay does when he affirms that "in the transition that takes place (in the Phenomenology of the spirit) with the chapter of self-consciousness, the dialectic, precipitously, pivots towards the social sphere.”
 Taylor goes further when he states that the argument that is supposed to imply the need to progress to the next figure (self-consciousness) "is presented in a non-convincing way ..." 
. Preuss, on the other hand, is more radical when he argues that, "in the chapter of self-consciousness, Hegel betrays the true objectives of Phenomenology, with the rupture he makes regarding the chapters of consciousness." 

It must be said that none of these objections are completely unfair. In fact, in the first part of the Phenomenology, (which has been summarized so far) Hegel describes a trip, of a gnoseological type, in which the subject-object duality goes through different instances of knowledge in the search for truth. However, and in this the criticisms stated in the previous paragraph coincide, there is a rather abrupt turn in the methodological program of the text when the self-consciousness makes an appearance. Sections such as Lordship and Bondage, or the discussions that follow, Stoicism, Skepticism or the famous Unfortunate Consciousness, tend to mislead the reader a little, who until now believed he had, in his possession, a guiding thread as clear as Hegel I allowed him. With the arrival to the fourth chapter (self-consciousness), the epistemological, apparently, disappears from the center of the conceptual map of the text to direct the reader's gaze towards issues that seem, at first glance, totally different. In spite of how abrupt the movement seems from the understanding to the truth of the certainty of itself, and of the supposedly different themes that are discussed in this chapter in relation to others, the purposes and the internal logic that Hegel assigned in his Phenomenology remain the same
. This abrupt turn is based on the equally violent meaning for the conscience of the discovery of the self in relation to another. When consciousness discovers how inner, the world widens, in such a way, that the subject, by itself, is not enough to embrace, needs others, needs to socialize
. Since the core of this research lies in the chapter that Hegel dedicates to self-consciousness, here the analysis will be more exhaustive than in the chapters that belong to the study of consciousness itself. Remember, as mentioned at the beginning of the chapter, that self-consciousness will only be examined in its first self-recognition movement, that is, when it captures itself, when it recognizes itself and not in its second moment, more dedicated to socialization and the intersubjective relationship of self-consciousness.
1.2.1 What is self-consciousness?
The chapter that Hegel dedicates to self-consciousness is the second part of the whole conceptual building of Phenomenology. This chapter IV (The Truth of Self-Assurance) is structured by two great headings: (A: Autonomy and non-autonomy of self-consciousness; Domination and servitude) and (B: Freedom of self-consciousness; Stoicism, Skepticism and Consciousness unfortunate) respectively. These two epigraphs are, in turn, composed of different sub-epigraphs that intertwine the multiple contents that are addressed there.
The organizational complexity of this part of the Phenomenology, which Hegel calls self-consciousness, goes hand in hand with the theoretical complexity addressed there, because, while, in the chapters devoted to consciousness, the object of knowledge was somewhat different from it. (of conscience), here she is going to be the one who questions herself. The gnoseological categories, exposed in the first part, become subverted by categories of subjective type such as enjoyment, desire, work, life, fear, death, power, freedom, slavery, etc. The question of knowledge is redirected here, as nowhere else in the text, to the very being of the human, to the enigma of being placed before a mirror. But then, what is self-consciousness?
At the same beginning of chapter IV, and following the logic of the previous ones, Hegel introduces the distinction between consciousness and self-consciousness:
“… Now something has come up that had not occurred in everything that we had previously been talking about (…): a certainty that is equal to its truth, because that certainty has become an object for itself, and consciousness It is itself true.”

Consciousness has encountered here that she, now, is her object. The unreadable nature of the external has confessed, to the experience of consciousness itself, a vital secret: conscience is self-consciousness. Consciousness, in its objectification of the world, had, behind it, riddles that could not, so far, be raised: Who was enunciating these truths? Who configured and reconfigured the immediate apparent reality in the form of objective knowledge? The answer is evident now, and only now, because the curtain has been raised and “the native or native kingdom of the truth has been entered”
, consciousness has turned its back on its statements, it has not taken into account itself same, when she was, in her deep reality, her truth. Hegel, in his Encyclopedia of Philosophical Sciences, says with complete transparency: "The truth of consciousness is self-consciousness."
 When the object of consciousness is itself, all the distinctions that consciousness carries out can only develop in, and from, itself. Consciousness, now, is both object and subject. The dualism of the external is reconfigured, by the need to become consciousness, into the dualism of the internal. The Copernican turn, of which Kant spoke in his Critique of Pure Reason, is in sight, although not as something given beforehand, a priori, but "as something that has to be properly demonstrated"
, and this is what he has Hegel done: prove it.
The analysis of the conditions of the possibility of knowledge becomes void unless one looks directly at the interstices of that subject who thinks and looks at the world, that subject who, consciously or unconsciously, is the maker of his representations. However, in this subject that one thinks, a new duality occurs, and this Hegel notes, immediately: “… consciousness distinguishes, that is, introduces a distinction, but it is a being-other that for consciousness is not at the same time nothing different.”
 Consciousness, in its first gesture of self-recognition, is thought of as an undifferentiated unit and does not realize the distinction it adds to itself. Consciousness believes to have reached its truth then, and when enunciating it, it must necessarily be stunned: I = I. The first immediate reality of self-consciousness turns out to be a tautology. Snatching the truth from everything that is not herself, she creates self-consciousness, remains free and self-sufficient, but finds that her reality is empty as there is no distinction between her and her object, between herself and another. Hegel summarizes this self-complacency of self-consciousness in the following terms: 
“… the self is the content of the relationship and the relationship itself; he himself is with respect to another, but he grabs that other [he infects that other at the same time, he invades that other at the same time, he extends (greift über) at the same time on that other], which stops he, that is to say, for himself, is nothing but himself.” 

In short: conscience desiringeverything, has been left with nothing. On the side of the object the result is the same. As long as the objective being (wesen) is not received by consciousness as something there, autonomous in its determinations, but as moments of the journey of self-consciousness in its self-discovery, they can only be mere “... abstractions and differences that for consciousness they are at the same time null, (...) purely missing beings.”
 In this discovery, self-consciousness realizes its uniqueness and power, that those previous moments of consciousness (sensitive certainty, perception and understanding) are but stations to overcome so that the conscience is simply facing its reality. Hegel condenses this knowledge of herself as a "reflection from the being of the sensible and perceived world, and essentially a return from the being-other, or from what is another."

Self-consciousness distinguishes itself from the other precisely because it can differentiate itself in otherness. That differentiation is what Hegel calls return from being-other. This return from the other, as well as the stations described above, implies the overcoming and conservation of the previous moments, never their annihilation.
 The object of the certainties of consciousness now appears as an undifferentiated object of self-consciousness on its return
. What this movement for consciousness entails is explained by Eduardo Álvarez:
“… Man is aware of himself as long as he distinguishes himself from the world, which is now discovered as mediated by the activity of consciousness and set by it. This means that the object, while maintaining its consistency in the face of consciousness, now appears as a negative moment through which it, denying that object, returns to itself. Said, in other words, denying the immediacy of the object to discover it configured or determined by the action of the self is equivalent to saying that man becomes aware of himself through action. Therefore, we have here the denial of the object understood as the action by which the subject becomes aware of himself: the identity of self-consciousness is realized by the denial of what she is not.”


Negativity is what hid the curtain, since it is the principle of action of self-consciousness, its self-recognition. The undifferentiation, the stillness or the permanence of the conscience with itself, occurs, indeed, by means of the active process of differentiation of the own conscience
. Self-consciousness is, precisely, because it denies what she is not, hence Jean Luc Nancy designates her as "... the negativity at the height of herself and herself."
 This discarding of otherness, carried out by self-consciousness, it is equivalent to saying, in addition, that consciousness, as a self-consciousness, has a double object: the sensitive object, marked with the character of the negative; and a second object, which is nothing but itself and that "only begins being there as opposed to the first." 
 In this differentiating movement, consciousness reveals its identity, reveals what belongs to it, which determines it
. This action, or movement of differentiation, is poetically defined by Hegel as desire (begierde), since "self-consciousness (through the action of desire) seeks to complete its satisfaction
 by giving an objective expression to its subjective certainties." 
. That said, you can then the famous sentence is pronounced: "self-consciousness is desire"
.. 
The Hegelian desire does not consist in a rush that is thrown at anything, nor in a repressed power that has emerged and now exists and can flow thanks to the appearance of a trigger as a drive. No. The desire must be grasped as a disposition, or better yet, as a disposition for self-realization. If, as J. L. Nancy indicates, "the self is what is not found,
" then the desire is the willingness of the self to seek, to meet. Thus when desire acts as the driving force of self-consciousness unveils or reflects (as Hegel says), for consciousness, something new, something that could not appear clearly in the previous seasons of the becoming of sensitive consciousness: the living, life, the living. The mediation of desire, like the natural appetite of self-consciousness, reconfigures the world, giving it life. This, the thing and the force become, immediately, by the mediating action of desire, expressed as something alive. In Hegel's words:
"... what self-consciousness distinguishes itself as something that is there other than it, also has in it (as it is set as being or being there, or in that its being set as being or being there) not simply the way of being of sensible certainty and perception, but to be reflected in itself, and, therefore, the object of immediate desire is something alive, a living.”

 The contradiction, as indicated above, is inherent in self-consciousness since it is only discovered through what it denies: the objective. Its “desiring” movement wants to exhaust the objective, and yet it remains dependent on it, because, with the mere gesture of self-reference, the desire remains intact and empty since it does not have to be satisfied
. The object that remains before self-consciousness is shown, to this contradictory uneasiness of desire, as a projection in the desired vitality. Only the living can be desired
, because desire only appeals to what has movement by itself, what has life, another self-consciousness
. The desire, to discover itself, is then directed to another self-consciousness, and in this, it is recognized as such.  
The analysis that Hegel performs later is not relevant to the purpose of this text, because it falls on the dimension of the other and its meaning for the self (social or intersubjective aspect of Phenomenology), where the categories of struggle, death, recognition, the famous section on domination and servitude, skepticism and unhappy or unhappy conscience, among others
.
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� Note: Several notable studies on the Phenomenology of the spirit, and Hegel's work in general, have noted that Hegel's philosophy cannot be understood with a method. These authors include J. L. Nancy, J. Stewart, J. Hyppolite and many others. Just to mention some prestigious research that notices this detail: “It does not exist, let's repeat it, dialectical method; there is the reality of the reasoning that, confronted with what it designates, is constrained to develop according to a logic that has to confer immediate opposition-mediation, identity-contradiction, substance-subject, its effective significance.” (CHATELET, Francois. Hegel according to Hegel, Trad. Josep Escoda, 2nd edition, Ed. LAIA, Barcelona, ​​1973, p.105); “… The “method” of the Hegelian scientist consists in having no method or mode of thought typical of his Science. The naive man, the conventional scientist and even the pre-Hegelian philosopher oppose, each in his own way, the Real, and deform him by opposing means of action or thought methods that are his own. The Sage, on the other hand, is fully and definitely reconciled with all that is: he entrusts himself without reservation to the Being and opens himself completely to the Real without opposing resistance. His role is that of a perfectly flat and indefinitely extended mirror: he does not reflect on the Real; it is the Real that reflects on itself, which is reflected in its consciousness and is revealed in its own dialectical structure through the discourse of the Sage, who describes it without distorting it.” (KOJEVE, Alexandre. Introduction to Hegel's reading: Lessons on the Phenomenology of the spirit, taught from 1933 to 1939 at the Ecole Pratique des Hautes Etudes, Collected and published by Raymond Queneau, Foreword by Manuel Jiménez, Trad. Andrés Alonso Martos, Editorial Trotta, Madrid, 2013, p.507); “Thought begins with itself, that is, with the decision to think.” (GADAMER, Hans-Georg. Hegel's Dialectic: Five Hermeneutic Essays, Trad. Manuel Garrido, Fifth Edition, Ediciones Cátedra, Grupo Anaya, SA, Madrid, 2000, p.7); "... knowledge is not an object, but a process" (HEINRICH, Hüni. Consciousness is Desire (Hegel), Trad. Julio César Vargas in Praxis Philosophical Magazine, No.15, 2011, pp. 87-96; p. 88)


� “… the thing is not exhausted in its end, but in its development and execution, and neither is the result the real whole, but the real whole is the result along with its becoming; the end taken by itself is the lifeless universal, just as the tendency is the pure thrust that still lacks reality, and the bare result is nothing but the corpse that that tendency and thrust leave behind.” (HEGEL, FW. Phenomenology of the spirit, Ob. Cit., p.113)


� “The conscience suffers, therefore, from this violence, namely: that of having to systematically spoil its limited satisfaction itself, and spoil it for itself [by the structure of consciousness itself].” (Idem, pp. 186-187)


�   “… The essence of this [of phenomenology] does not lie in being real [in being effective, having effects] as a philosophical “direction”. Higher than reality [than effectiveness] is the possibility. The understanding of phenomenology lies solely in taking it as a possibility.” (HEIDEGGER, M. Being and Time, Ed. Gaos, Mexico, 1962, p.49


� “The element of immediate existence [or the element that represents immediate existence] is, (…) the determinality by which this part of science [which the Phenomenology of the spirit represents] is distinguished from the other [parts].” (HEGEL, FW Phenomenology of the spirit, Ob. Cit., p.138)


� Ídem., p.197


� “We have, therefore, to behave equally immediately or receptively, that is, not to change anything in it, as he offers us, and to keep away from apprehension any attempt to conceptually penetrate the apprehended.” (Idem)


� Ídem


� VALLS, R. From me to us. Reading of the «Phenomenology of the Spirit» by Hegel, 3rd Edition, PPU, Barcelona, ​​1994, p.57


� Ídem


� "Such a simple thing, which is by denial, that it is neither this nor that, a non-this, and also indifferent to being both this and that [that is, being equally worthy to be this or that], is what we call a universal” (HEGEL, FW Phenomenology of the spirit, Ob. cit., p.200)


� Ídem, p.211


� “The richness of sensitive knowledge belongs, then, to perception and not so much to that immediate certainty in which that wealth has only come into play, to be brought up, because only the perception has its own essence [ that is, within it, and not only as an element that enters to play from outside] denial; [ie] difference and diversity.” (Idem, p.212)


� “The thing is set as being-for-itself, or what is the same: as the absolute denial of every other being; and, therefore, that denial is a (…) negation that only refers to itself; but the negation that refers to itself is but the suppression or overcoming of itself [therefore, of the thing itself], or what is the same: having [the thing itself] its essence in another thing, in a other.” (Idem, p.226)


�   FINDLAY, J.N. Reexamination of Hegel, Trad. J.C. García Borrón, Ed. Grijalbo, Barcelona, ​​1969, p.90


� Ídem


� "These pure determinations have the appearance of expressing the essence itself or the essentiality itself, but they are only a being-for-itself that is encumbered with the being-for-another" (HEGEL, FW. Phenomenology of the spirit, Ob. Cit., p.227)


� Ídem


� “… The conscience only has its content as being [Wesen] objective [that is, it does not have as content but what it is as an object], but the conscience does not have the content as conscience as such, we have then that for consciousness that result must be put on the side of the "meaning of object" that result has [ie, that result does not mean for consciousness but "object"], and we must consider consciousness still as withdrawing [ie , how to back down from that that has been so, so that for consciousness it, as objective [in the meaning of object that it has], that is, as object, is the essence or the essential [and she the inessential].” (Idem, p.234)


� Note: For several scholars of Hegel's work, this chapter (Strength and Understanding) is the most complex and mysterious of the entire conceptual building of Phenomenology. Despite this, dissimilar efforts have been made to understand it, as faithfully as possible. Among the most prominent are: PIPPIN, Robert B. Hegel's Idealism: The Satisfactions of Self-Consciousness, Cambridge University Press, 1989, pp. 131-142; PINKARD, Terry. Hegel’s Phenomenology: The Sociality of Reason, Cambridge University Press, New York, 1994, pp. 34-45; GADAMER, Hans-Georg. Hegel's Dialectic: Five Hermeneutical Trials, Ob. cit., pp. 49-75; WESTPHAL, Merold. History and Truth in Hegel’s Phenomenology, Humanities Press, 1978, pp. 93-119; KRASNOFF, Larry. Hegel’s Phenomenology of spirit: An Introduction, Cambridge University Press, New York, 2008, pp. 85-112


� HEGEL, FW Phenomenology of the spirit, Ob. Cit., p.237


�   “They are not like extremes that retain something fixed for themselves, so that they only send to the center an external property, the property of one with respect to that of the other and that of the other with respect to that of the one, and for their mutual contact; but what they are, they are only in that center and: in that contact. For that center is where immediately lies both being dammed or contained in whether the force or the being-for-itself of the force ...” (Idem, p.243)


� “… The force would not be if it did not exist in such conflicting terms; but to exist in such conflicting terms, or that the force exists in that opposite way, does not mean, but that both moments are in themselves autonomous. - And it is this movement to constantly autonomize both moments and to suppress and overcome both again, it is this movement, I say, that must be considered. -” (Idem, p.238)


� Note: The term is from Hegel


� Note: Important hermeneutic efforts have been dedicated to this important section of Phenomenology. Among those that stand out: PIPPIN, Robert B. Hegel's Idealism: The Satisfactions of Self-Consciousness, Ob. Cit., Pp. 131-142; PINKARD, Terry. Hegel’s Phenomenology: The Sociality of Reason, Ob. Cit., Pp. 34–45; GADAMER, Hans-Georg. Hegel's Dialectic: Five Hermeneutical Trials, Ob. cit., pp. 49-75; WESTPHAL, Merold. History and Truth in Hegel’s Phenomenology, Ob. cit., pp. 93–119


� HEGEL, FW. Phenomenology of the spirit, Ob. Cit., p.271


� Ídem, pp.271-272


� Ídem., p.271


� Note: This Hegelian conclusion can be understood, not only as one of the fundamental theoretical foundations of German idealism, but as a radicalization of Kantism. Well, while Kant postulated the thing in itself (noumenon) as unrecognizable, in contrast to a subjectivity constituted of representational or apparent knowledge, Hegel will understand that what captures or apprehends consciousness is the real thing, thus leaving consciousness, equated with the totality of the real. 


� “… From the beginning, the task that Hegel has set out to carry out in Phenomenology: to treat self-consciousness, (…) not as something previously given, but as something that has to be properly demonstrated, which means: demonstrated as The truth in all consciousness. All consciousness is self-consciousness.” (GADAMER, Hans-Georg. The Hegel Dialectic: Five Hermeneutic Essays, Trad. Manuel Garrido, Fifth Edition, Ediciones Cátedra, Madrid, 2000, p.20)


� REDDING, Paul. The Independence and Dependence of Self-Consciousness: The Dialectic of Lord and Bondsman in Hegel’s Phenomenology of Spirit, en The Cambridge Companion to Hegel and Nineteenth Century Philosophy, Ed. Beiser, F. C., Cambridge University Press, 2009, p.94 


� PIPPIN, Robert B. Hegel's Idealism: The Satisfactions of Self-Consciousness, Ob. cit., p.143


� FINDLAY, John. The Philosophy of Hegel: An Introduction and Re-Examination, George Allen and Unwin, London, 1958, p.93 


� TAYLOR, Charles. Hegel, Trad.F.C. Merrifield y C. M. Mejía, 1ra Edición, Anthropos Editorial, Barcelona, 2010, p.128


� PREUSS, P. Selfhood and the Battle: The Second Beginning of the Phenomenology, en Method and Speculation in Hegel’s Philosophy, ed. Merold Westphal, Humanities Press, Atlantic Highlands, NJ, 1982, pp.71-83


� Note: To see a critical analysis of the objections have been made on the Hegelian phenomenology as a fragmented text consult: STEWART, Jon. Hegel’s Phenomenology as a Systematic Fragment, in The Cambridge Companion to Hegel and Nineteenth Century Philosophy, Ed. Beiser, F.C., Cambridge University Press, 2009, pp. 74-93


� Note: Is particularly recommended to this topic: PINKARD, Terry. Hegel’s Phenomenology: The Sociality of Reason, Ob. cit


�   HEGEL, F.W. Phenomenology of the spirit, Ob. cit. p.275


� Ídem, p.276


� HEGEL, F.W. Encyclopedia of Philosophical Sciences, Edition, introduction and notes by Ramón Valls Plana, Editorial Alliance, Spain, 2005, p.475: §424


�   GADAMER, Hans-Georg. Hegel's Dialectic: Five Hermeneutical Trials, Ob. cit., p.52


�   HEGEL, F.W. Phenomenology of the spirit, Ob. cit. p.276


� Ídem


� Ídem, p.277


� Ídem


� “That naive objectivity of the natural conscience, consisting in attributing a truth to the object, totally unrelated in advance with respect to knowledge, has dissipated. But Hegel warns us that overcoming those objective figures of consciousness does not mean their annihilation” (VALLS, R. From self to us. Reading of Hegel's" Phenomenology of the Spirit ", Ob.cit., P.87)


�     “It is, then, in self-consciousness, as a concept of the spirit, where consciousness has its effective turning point or turning point, in which consciousness, from the full color appearance that represents the most sensitive here, and from the empty night of the suprasensible beyond, happens to be introduced in the spiritual day of the present and the present.” (HEGEL, FW. Phenomenology of the spirit, Ob. cit. p.286)


� ÁLVAREZ, Eduardo. Self-consciousness: Fight, Freedom and Misfortune in Hegel, The Odyssey of the Spirit, Ed. Felix Duque, Ediciones Pensamiento, Madrid, 2010, p.89


�   Note: Demonstrating the object-subject duality within the self = me as a denial of a pure identity as an indissoluble unit is a clear objection to Fichtean philosophy that postulated the identity of the self with itself as the arrival to absolute freedom by having disappeared, thanks to the irruption of reflection, the object of their relationship. This criticism is also expressed by Hegel when he analyzes Fichte's system in the following way: “the identity of the I = I is not a pure identity, that is, it has not arisen from the abstraction of reflection. If the reflection conceives the I = I as unity, it must also conceive it as duality, at the same time; I = I is identity and duplicity at the same time, there is a contrast in the I = I. I am once subject, and another, object; but the opposite of the I is also the I; the counterpositions are identical.” (HEGEL, F.W. Difference between the philosophy system of Fichte and that of Schelling, Intro. and Trad. Juan Antonio Rodríguez Tous, Editorial Alianza, Madrid, 1989, p.39)


�   NANCY, J. L. Hegel: The restlessness of the negative, Trad. J. M. Garrido, Arena Libros, Madrid, 2005, p.62


� HEGEL, F.W. Phenomenology of the spirit, Ob. cit. p.278


� "... the problematic issue (of all self-consciousness) is that the thinking subject is also the object of thought." (RAUCH, Leo, and SHERMAN, David. Hegel's phenomenology of self-consciousness: text and commentary, State University of New York Press, 1999, p.56 (parentheses added))


�     Note: Satisfaction (Befriedigung) for Hegel is not the simple enjoyment caused by any pleasure, but the communion of the subject with himself in the object.


� TAYLOR, Mark C. Journeys to selfhood. Hegel and Kierkegaard, Fordham University Press, 2000, p.192


�   HEGEL, F.W. Phenomenology of the spirit, Ob. cit. p.278


�   NANCY, J.L. Hegel: The restlessness of the negative, Ob. cit., p.63


�   HEGEL, F.W. Phenomenology of the spirit, Ob. cit. p.278


� Jean Luc Nancy himself goes on to affirm that if consciousness becomes immobilized in the mere tautology of the I = I “it would not even be conscience.” (NANCY, J.L. Hegel: The restlessness of the negative, Ob. Cit., P.68)


� "Self-consciousness comes to face life as it appears before itself in a desiring mobility." (HEINRICH, Hüni. Consciousness is Desire (Hegel), Trad. Julio César Vargas B in Praxis Philosophical Magazine, No.15, 2011, pp. 87-96; p.91)


� “… Self-consciousness only reaches its satisfaction in a different self-consciousness, in another self-consciousness” (HEGEL, F.W. Phenomenology of the spirit, Ob. Cit. P.285)


�   For fully competent analysis of these sections see: PIPPIN, Robert B. Hegel's Idealism: The Satisfactions of Self-Consciousness, Ob. cit., pp. 143-163; VALLS, R. From me to us. Reading of the "Phenomenology of the Spirit" by Hegel, Ob. cit., pp. 55-115; HONNETH, Axel. From desire to recognition: Hegel’s account of human sociality, in Hegel’s Phenomenology of Spirit: A Critical Guide, Ed. Dean Moyar and Michael Quante, Cambridge University Press, 2008, pp. 76-91; TAYLOR, Charles. Hegel, Ob. cit., pp. 129-148; REDDING, Paul. The Independence and Dependence of Self-Consciousness: The Dialectic of Lord and Bondsman in Hegel’s Phenomenology of Spirit, in The Cambridge Companion to Hegel and Nineteenth Century Philosophy, Ob. Cit., Pp. 94-11; ÁLVAREZ, Eduardo. The knowledge of man: An introduction to the thought of Hegel, Ed. Trotta, UAM, Madrid, 2001, pp. 177-189; FINK, Eugen. Hegel Phenomenological interpretations of the Phenomenology of the spirit, Trad. Iván Ortega Rodríguez, Ed. Herder, Barcelona, ​​2011, pp. 207-261








