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ABSTRACT

In this thesis 1 dga]:primari]y with Hegel's theory of
tragedy, in an aFtempt to both explicate and evaluate his ideas
in this area. The works of Hegel upon which I have based my
observations include the chapfer entitled Spirit in his

Phenomenology of Spirit and the section on Dramatic Poetry in

his Philosophy of Fine Art. First I delineate the kind of moral

dilemma which Hega] asserted aé intrinsic to tragedy and then I
.evaluate the theory which arises out of this belief.

A The Hegelian tefmino]qu necessary for this sort of discus-
sion is set out in the first two chapters. An explanation is
given fof such terms as Spirit, Freedom, the Universal, the
Abso]ute and the ;e]f-defined subject. Hegel's interest in the
Greek EQlié_‘ the tension between the autonomy of the individual
and the demands of the state and his concepts of Christian agape
and Fate are also discussed.

In the second chapter Hegel's historical dialectic is ex-
plored to further clarify his concept of Spirit and to provide
the context in which he first presents us with the Antigone,
which is his major vehicle for the abstraction of his theory of
tragedy from the rest of his system. At this stage the basic
ingredients of tragedy can be clearly defined, i.e., familial
obligation versus civic duty. I discuss the possibility of
tragic division within Spirit itself, the case in which morally
justifiable belief and action may be at odds with action and

belief which is.equa]Ty justifiable.
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The third chapter offers a more thorough examination of the
ethical duties which Hegel thought were unique to family life
and the relation these bore to the Universal. Then a brief
exegesis of the Antigone is given, followed by the philosophical
significance which Hegal perceived in the play's major events
and in the relationships therein depicted.

In the final chapter I deal with Hegel's attempt to extend
his theory fo include modern tragedy.' I discuss the level of
coherence and consistency which he maintains and -the value of
his expanded theory. As he contends that modern tragedy empha-
sizes the individual and the needs and desires of his particular
personality or character, I follow up on Quinton's query about
whether Hegel's theory can hold up once we have taken the ethical
significance away from the action in tragedy.

Finally, I discuss what "the tragic view of 1ife" can be
said to mean for Hegel. Is he the optimist he is generally
taken for and are all spheres of action and belief in his
ethical world ultimately concordant and harmonious? Or, indeed,
does Hegel consistently support a yes or no answer to this lat-
ter question, along with all its ensuing implications for tragedy

and Spirit.
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CHAPTER. ONE

INTRODUCTION



This thesis deals primarily with Hegel's theory of tragedy,l
in an attempt both to explicate and evaluate his ideas in this
area. This involves a delineation of the kind of moral dilemma
which Hegel asserted as intrinsic to tragedy and an analysis of
the theory which arises out of this belief. The first two chap-
ters provide the foundations which are necessary for this sort
of discussion. An explanation is gfven for such terhs as Spirit,
Freedom, The Universal, the Absolute and the self-defined sub-
ject. Hegel's interest in the Greek polis in terms of the ten-
sion between the autondmy of the individual and the demands of
the state, and his concepts of Christian agape and Fate, are
also discussed. The second chapter also explores Hegel's his-
torical dialectic in order to further clarify his concept of
Spirit and to provide the context in which he first presents us
with the Antigone, his major instrument for the abstraction of
his theory of tragedy from the rest of his system. At this
stage the basic ingredients of tragedy can be clearly defined,
i.e. familial obligation versus civic duty. I discuss the pos-
sibi]ity of tragic division within Spirit itself, the case in
which morally justifiable belief and action may be at odds with
action and belief which are equally justifiable.

The third chapter offers a more thorough examination of the
ethical duties which Hegel thought were unique o family 1ife
and the relation these bore to the philosophical significance
which Hegel perceived in the major events and relationships

depicted in the Antigone.



- 3 -

In the final chapter I deal with Hegel's attempt to extend
his theory to inc]dﬁe modern tragedy. I discuss the problems
of coherence and consistencylwhich afise from the extension of
his theory. As he conténds that modern tragedy emphasizes the
individual, and the needs and desires of his particular person-
ality or character, I question whethervHegel's theory can be
sustained once the ethical significance is taken away froﬁ the
action in tragedy. 1In closing I consider what "the tragic view
of lTife" can mean for Hegel. 1Is he the optimist he is generally
taken to be and are all spheres of action and belief in his
ethical world ultimately concordant and harmonious? Or, indeed,
does Hegel consistently support any yes or no answer to this
latter question, along with all its ensuing implications for
tragedy and Spirit.

The question of the possibility of an ethically perfect or
harmonious society 15 an important one in the study of Hegel.
The po]itica; upheaval caused by the Ffench Revolution and the
Napoleonic wars brought about ﬁora] and po]iticai confusion and
the Structures of al} European societies lay exposed to erosion
by these winds of change. Hegel, upon the completion of one of

his most significant philosophical works, The Phenomenology of

Spirit,‘had the experience of seeing some of the ideals and
principles which he had hitherto praised and supported, leap,
as it were, off the page and into life. I am referring to
Napoleon's victory at Jenav(October 13, 1806). Few of us have
had so close a glimpse at history's milestones and the young
Hegel was overwhelmed with feelings of hope for the fruition of

the victories which he witnessed.



..it is not difficult to see that ours is a
birth-time and a period of transition to a
new era. Spirit has broken with the world
it has hitherto inhabited and imagined, and
is of a mind to submerge it in the past, and
in the labour of its own transformation...
The frivolity and boredom that unsettle the
established order, the vague foreboding of
something unknown, these are the heralds of
approaching change. The gradual crumbling
that Teft unaltered the face of the whole is
cut short by a sunburst which, in one flash,
illuminates the features of the new world.]

Hegel saw the task of philosophy to be one of cancelling
divisions. As a young man at the Tubingen Stift it seems that
he saw what were to him the important concepts to be grasped in
a lTife-time, to be in peaceful harmony with one another. These
concepts are generally taken to involve firstly the idea of man
peacefu]fy cohabiting with man as one, in such a way as he be-
lieved the Greek city-states of the past to exemplify. Secondly
he believed in the self-defined subject which had arisen out of
the philosophical revolution of the Enlightenment. Thirdly he
had strong religious beliefs which, although he came to deny
them in the dead formulae of the Church, he continued to revere
in the teachings of Jesus Christ. Hegel's philosophical career
was an odyssey in which at times he balanced precariously on
the peak of a wave from which he could see all his beloved ideas
as having their true expression in a unity which provided the
perfect structure for man's moral and social 1ife. But to an
increasing extent throughout his mature years, Hegel toppled
from this peak, not, as far as we know, into the depths .of des-
pair, but to the realization that this unity was by no means

immediately present in the ideas with which he was working. To



the contrary, the ideas of the autonomous will was at odds with
the concept of the community as one. This is nof to be seen as
a set-back or deficiency in Hegel's reasoning, that the ideas
he viewed as so necessary turned out to be opposites. It is
this realization which raised Hegel's unfolding system out of
the mire "of the night in which all cows are black" (PG 16),
which had caught up Schelling and others, and whose boggy depths
afforded Tittle chance of escape. Hegel saw the polarities and
saw that, far from ignoring the differences, it was his job as
a philosopher to systematically see how they might best be
united and exemplified in the 1ife of man. |

Hegel shared the yearnings for the classical past that
were rife among many poets and philosophers of his day, such as
Goethe, Holderlin ‘and . Schiller, and held the supposed harmony
of the Greek polis as a political ideal through Germany's own
troubled times. Yet he ultimately proclaimed that "only the
German nations attained the consciousness, in Christianity, that

man as man 1is free.“2

What are we to make of this statement
which at once upholds and betrays Hegel's philosophical system?
The existence of free man as the conscious participant in the
Universal Spirit of humanity was the goal which Hegel believed
all history struggled to attain for the individual. To say,
however, that 18th or 19th century German society_had attained
such é thing undercuts the p]ethora of arguments which Hegel has

heaped upon us urging the dialectical nature of history. In

fact, it is to deny most of the PG.



The problem with dialectical progress is that it is hard to
seevan absolute end tO'it? Hegel wanted both. He cherished the
dialectic as the profoundest means for the development of ideas
and yet he believed that all of history and human thought had an
ultimate goal: the comprehension of the Universal essence of
the Spirit of humanity, the morally perfect world. Hegel kept
stressing the need for the view of thé "whole" picture in order
to achieve this goal and yet he also seems to have thought con-
temporary German society had accomplished this end and clearly
without a holistic view. But what is important for my purposes
is not Hegel's nationalism but his moral philosophy and his be-
lief in the historical dialectic. Having pointed out this de-
fect, I should Tike in what follows to concentrate primarily on
what may be seen as illuminating rather than confusing in cer-
tain passages of the PG. |

What does it mean to say that man, as man, is free? For
man to realize his own freedom he must realize his own sjgnifi-
cance, his own secondary rb]e in society and his consequent sub-
servience to the Sp%rit of humanity. Hegel, Tike Rousseau,
believed that freedom was only possible within a society. He
did not believe, as did Rousseau, that man is born free, but
that he must come to be free as he learns to participate ration-
ally in the equally rational conventions of society. Man must
"realize" his freedom as he must "realize" his shared self-
identity as Spirit. As Robert Solomon points'out, the word
"realize" s intentionally ambiguous here. It means both a) to

recognize and b) to make it so. Hegel sees Spirit primarily as



a "result," which accordingly means both a) a conclusion and b)

a product. Hence, "to recognize ourselves as Spirit, as one,

3 . .
This is freedom. Man, as man-

is to make ourselves Spirit."
kind, is free.

Hegel endorsed the Kantian concept of Freedom, which was
emblematic of the Enlightenment, defining mere freedom from res-
traint as "“negative freedom" and freedom to think and participate
in conformity with moral law as "positive freedom." Not just any
society, however, offers the constitution, the laws and conven-
tions, which grant its citizens positive freedom. The extent to
which freedom is achieved in a given society is the extent to
which its constituents are human in Hegel's eyes. For example,
those ruled by despotism in the ancient Orient were not human.
Their freedom was arbitrarily and accidentally visited upon them
by a savage ruler who himself was not human because his freedom
was negative aﬁd he had no understanding of Hegel's 19th c. con-
cept of universal freedom.

The Greek polis on the other hand, which was the object of
so much attention in Hegel's time, demonstrated that the citizen
of this 5th century B.C. society was the possessor of a strikingly
universal consciousness. The polis was designed so that every
man should have his say and his chance to be represented in the
dynamic political system which the Greeks had painstakingly
developed. Hence, the Greeks understood the necessity for indiv-
idual autonomy within a unified civic body. Charles Taylor says
that in Hegel's eyes the polis, "the highest articulation of

society," had a touch of the divine. .However, the polis had



only a touch of the divine. The presence of slavery demon-
strated that the Greeks too lacked a true understanding of uni-
versal freedom. Eventually, according to Hegel, the parochial
nature of the laws, that is, the limited scope of the decision-
making body, led to the total collapse of the polis.

Hegel's treatment of the Antigone in the PG makes a two-
fold point. Hegel believes that the polis represented an impor-
tant phase in historical development, that is development towards
an understanding of the Universal. It qepicts how society must
endeavor to grant individual autonomy within the 1imits of
cohesiveness, but it also illustrates how the very 1fmitations
necessitated by a unified, singular political entity will event-
ually destroy individual autonomy. Hence, the city-state must
perish in the interests of a greater understanding of the Uni-
versal. The Antigone is an explicit éxamp]e of how just such
an arrangement, "the unity qf the human and the divine ((par- -
ticular and universal)), bought at the expense of a certain

par‘ochiaHsm,“4

can turn, with surprising ease, into a moral
battleground.

This leads to the other side of Hegel's purpose in his use
of the Antigone. Human actions can be justifiable as delineated
within or implied or even dictated by the lTaw and sti]} cause
conflict. This conflict is what Hegel came to recognize in the
form of moral dilemma. When both parties within a conflict rep-
resent actions or beliefs which are justifiable within a social

structure we have the truest, most basic ingredients of tragedy.

The Greeks were apparent]y-discovering this in a very immediate



and fundamental way. Hence, perhaps, the incredibly accurate
and succinct nature of many of their tragedies, not the 1east of
which is the Antigone. The value of Hegel's analysis of the
Antigone, both as the basis for a theory of'tragedy and in terms
of the light it sheds on the anatomy of moral ditemma, is what

I shall be seeking to discover in this paper.

My interests in the Antigone as a major contributor to our
understanding of moral dilemmas are secondary to my interests in
the theory of tragedy. I shall therefore be examining Hegel's
use of this play in terms of the general moral philosophy sug-
gested by it, and I will then seek to discover whether the sort
of moral dilemma inherent in this philosophy. is central to a
theory of tragedy. This ultimately leads to a critical analysis
of this very system of moral beliefs.

In his early manuscripts on Christianity, Hegel had be-
lieved that a spirit of unity could, in fact, transcend the sep-
aration caused in society by the demands of radical individual
autonomy. He had hoped that a single solution could be found in
the victory of one side over the other. That is, he hoped that
a desire for political unity wfth the help of .Christian brotherly
love would overcome any demands of the individual which might
threaten the cohesion of the whole. However, he came in time to
believe that it was really the case that both sides must be
brought unto a unity while each requirement remained intact and
was satisfied. This problem, how to unife expressive wholeness
and individual autonomy is what is dealt with in the PG and was

a central issue for the Romantic age. Admiration for the Greeks,
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basically Christian beliefs, and Kantian leanings are all trends
which Hegel shared with the Romantics. Hence, we can see that
the Romatic view pushed history a step forward in a trend to-
wards an understanding of the Universal, and Hegei with it.

A central issue of the Enlightenment which also had a major
impact on Hegel was a movement towards a se]f—definedAsubject.
The new notion of self had nothing to do with any understanding
of cosmic order, in fact, the point was that this all pervading
order did not exist. Meaning was in man, intent and purpose
were in the thoughts and actions of man, meaning and order 7%
through which man finds himself were no longer projected onto
the external world, the world was objectified.

Charles Taylor says that this new notion of self which was
a result of the scientific revolution of the 17th century, a
movement sparked by the inspiration of Galileo and Newton, under-
lies an "emancipation from meaning." The dawning age of science,
Tay]of maintains liberated man from the laws and myths of the
external or natural world. Scientific progress was no longer
progress in understanding the meaningful order in nature, nor
was self-knowledge related to this. The world is "entzaubert,"

"disenchanted," to use Max Weber's phrase. Progress was escape
from past illusion. I see Taylor's remark as misleading because
I see this whole revolution asiyet another step in man's search
for meaning. It is only that now the meaning is shifted away
from the cosmos, its cloak 0% anthropomorphic myth is shed, and

meaning is centered within manking. Although the moderns thought

that the systems of order and the anthropomorphism of the
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ancients were self-indulgent and unconducive to genuiné scien-
tific or philosophical progress, the obverse dangers, the threat
to moral order posed by this disillusionment in past beliefs,
weighed heavily upon the architects of this revolutionary philo-
sophy. Hegel, and many of his contemporaries, set out to dis-
cover how this "new" man, liberated from myth and the teleology
of cosmic order, atomisticalily separate and subjective, could
find peacefu] political unity without sacrificing this new found
1hd1v1dua1 autonomy. |
Hegel believed that the individual should be guided from

within just as a political body should be governed from within.
No external ruler governed thé Greek polis, pub]ic‘11fe was an
-expression and a common expression, not merely actions limited
by an unchallengeable, enforced law. So should it be on-all
levels of human dealing. Just asvhe did not want division in
the political body, he did not want internal division in man
and he stanuchly opposed Kant's diviéion'bf man's reason from
his desire. Hegel felt that the best argument against Kant could
be found in Chrfstianity, although it is often misunderstood.

The message of JesUs was a call to man to

restore the lost unity, to replace the law

which commands from outside and divides men

from nature and each other with the voice

of the heart, that affinity of spirit with

nature which comes forward in love.

This .is the love, the Christian agape, which Hegel had orig-

inally thought would conquer separation but which he Tater came

to see as only one half of the ba1ance. The classic misunder-

standing of this Chrjstian love is - present in both the Jewish and
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Catholic faiths. If man's God is dominating and in his love fbr
him man submits himself to His will, it is to become His slave.
Hence there is a hierarchy of servitude in which man is divided
against himself through his ability 6r desire to serve his God.
Yet there already did exist this morally autonomous man who was
at this stage undefinable in Hegel's philosophy. Kant thought
that his moral subject was morally autonomous whereas, this reli-
gious man with what Hegel called an unhappy consciousness, was
not. Kant had man's Reason ruling his passions, and, with a vfew
to balance, dominating the decision making apparatus in the mind
of the moral man. The categorical imperative dictated that man's
actions bear the test of "universalizability," and if only thosé
actions that could be accepted as if they were a universal Tlaw
wereﬁfo]]owed, then the autonomous man in a moral society was
possible. Hegel, however, believed that Kant was seriously mis-
taken. The difference betweeh these "misusers" of Christianity
and the Kantian moral man is that the former "have their lord
outside themselves, while the latter carries his lord in himself,
yet at the same time is his own s]ave.”6
Hegel's concept of "fate" is another aspect of his religious
belief and it seems to provide a link between his moral phil-
osophy and his philosophy of history, both of which are central
in his discussion of the'Antigone. If law is provided from a
source external to us or is somehow imposed upon us, as Hegel be-
lieves it is even for Kant, we ére never reconciled with that
against which we trespass. This is because any system of judging

crime and weighing punishment, according to Hegel, is brought
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about through divisions of man against man. But when our pas-.
sions are no longer particular and egoistic but united with our
reason and the Spirit of all mankind through love, then, our
trespasses are against life itself, they are a division in Spirit,
and with the passage of time, history meets and heals the wounds
itself. History reacts. "The punishment we receive from fate is

Torf

that of 1life injured, it offers the roéd to reconciliation.

we cease to act in such a way as to bring on this injurious fate,

if we cease to cause division, then the unity of 1life is reétored.

Both the trespasser and the path of history are healed to§ether.
Although this apparently retfibutive doctrine is clearly

more Greek than it is Christian, it is important to remember that

the love that restores the oneness is Christian agape. It 1is

also important to remember that this is not the classical system

of divine retribution that it seems. In Hegel, no curse is cast

upon a sinner's off-spring nor do the Eumenides fly down from

the Heavens. The symbo]ism, however, is clear. If the balance

is upset, the act of setting it right is painful and disruptive;

a division which will last until the balance is restored.

In that we suffer, we acknowledge that we have erred.

Antigone8

True moral consciousness, which is the ultimate goal in the
chapter on Spirit in the PG, is a state in which the subject's
will is at one with the Universal. This is explicitly the dest-
ination of Hegel's odyssey, it is absolute knowledge. Through

the reflection upon this odyssey which this thesis provides it
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will become clear how the prob]ém of man in society, individual
autonbmy versus the welfare of all, gave rise to Hegel's theory

of tragedy. Hegel's belief in the struggle of history towards

its goal, an understanding of the Universal, is also the path
which provides the context for the tragic collision which he felt
was - the prototype for all true tragedy. As he felt this cd]]ision
had its inception in the political structure of the Greek polis,
Hegel believed that it is to this structure which we must look in
order to understand the birth of tragedy on the war torn stage of

history's progress.



CHAPTER TWO
SPIRIT AND HISTORY

The Tragic Struggle for Freedom

But even as we contemplate history

as this slaughter bench on which the
happiness of peoples, the wisdom of
states, and the virtue of individuals
have been sacrificed, our thoughts
cannot avoid the question, for whom,
for what final aim these monstrous
sacrifices have been made.

Hegel, Philosophy of History?
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The section that I shall primarily be dealing with in the
PG, the chapter concerned with Spirit, represents a historical
_dia]ectic. Hegel believed that the unfolding of history is di- .
alectical in nature and also that there is an unrealized purpose
in this unfolding which is manifested in major phases df histor-
ical development. When these developments run contrary to the
purpose, it is not the case that we who are interpreting and re-
flecting upon these events redefine the purpose, but rather,
history corrects itself and the forms of 1ife which seem to run
contrary to the purpose are altered or completely annihilated.
History endeavors to "heal" itself by constantly rebuilding the
ruins in an attempt to fulfill and not contradict the purpose,
meeting with more or less success at each bhase. The purpose
which Hegel believes to motivate historical developments is that
of humanity seeking to understand true universality, the Absolute,

but the path is clearly not one of steady progress.

The city state fails as a realization of the
universal, because its parochial nature
contradicts true universality. The revolu-
tionary state destroys freedom because it
tries to realize it in absolute form, by
dissolving all articulations of socjety,
without which freedom cannot exist.

It may be the case that Hegel's "purpose" applies in retro-
spect and is essentially interpretjve. For instance, the seeking
of a uniVersa] consciousness causing first the development and
then the destruction of the Greek city-state, can be said at best
to interpret history. Consequently, although one can find no
precise beginning to this development, and prior to this develop-

ment the purpose is meaningless, the purpose can be subscribed
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to as a reflective interpretation because, Hegel feels, it ex-
plains the "tortuous paths of history"” better than anything else.
Thus, in a historical dialectic, we have no "self-authenticating"
purpose as a starting point, and there is not likely to be un-
animous agreement among philosophers that Hegel's interpretation
applied in hindsight is accurate or sound. Even so, it is impor-
tant to keep in mind through the ensuing discussion that an under-
standing of the universal is Hegel's major criterion for a free
and moral society and hence his yardstick for historical progress.
Spirit is the constant which moves through history, gaining
strength at history's high points and suffering divisfon when
revoiution destroys the order which is necessary for development
and growth. Our interest lies with the Greek polis which mani-
fests an understanding of the universal which is great but not
great enough. Through the development of the polis and its sub-
sequent downfall Hegel isolates the collision which is socially
and politically devastating and which gives rise to tragedy. The
"final aim" of which this chapter's epitaph speaks is the social
and political manifestation of the Universal. The roots of
tragedy lie in man's 1inability to articulate this concept in his
social institutions. |
Sophocles' Antigone provides Hegel with a perfect instance
of society's break down through its division from the Universal.
In the play, Antigone represents the claims og the world of the
beyond, the sphere of action and belief which is Divine and with
which Antigone is intuitively uhited. Creon represents the .

claims of the state. He cannot see how the burial of a traitor
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to the polis could be an ethically supportable action. Antigone
cannot see how the polis should be allowed to interfere with a
matter which lies strictly between her family and its Gods and
she proceeds to ignore the state's command. Such a conflict is
due to shortsightedness on the part of both parties and both par-
ties are brought down by the actions which their partial and
deceptive perceptions bring about. Hegel, however, felt that

the greater point which this play makes is that the structure of'
the polis cannot support this internal strife. Through the un-
willingness, which Creon demonstrates, to perceive the complex-
ities of the matter and to expand the Tlimited scope of the state's
parochial laws, a hopeless unability to grasp the Universal 15
revealed and this is a revelation which Hegel feels has truly
devastating and tragic repercussions. This conflict creates a
rent in social order which Hegel calls a division in Spirit. A
Universal Spirit would be able to meet the demands of both the
civic and Divine realms. The meeting of these requirements would
be seen by man as a necessity for the welfare of the Spirit of
humanity. This is what the Universal is, it is essentially the
elimination of borders, boundaries and divisions. An under=
étanding of the Universal would lead not to compromise, but to

an inclusion of the opposition. Creon should not see Antigone

as a foe but as someone whose claims should be represented within
the political body. 1In the sense.that she is the one asking for
recognition and he is the one denying it, Creon is more culpable
than Antigone, and it seems that the tragic resolution effected

in the play brings greater blame upon Creon than upon Antigone.
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Spirit, for Hegel, represents the finest, most rational
‘qualities of human consciousness. Hegel felt that the exper-
iences of the individual human consciousness developing towards
maturity were analogous to trends in the development of Spirit
through historical and prehistorical times. Prehistorical time
gives us man in an infant state with a primitive concept of him-
self and the world around him. This primitive man is a creature
filled with his individual desires and needs with 1ittle or no
understanding of the universal. Hence man is divided from Spirit,
or more accurately, the psirit of man is divided from the Absolute
Spirit. Spirit is divided from itself.

If man is to rise to the point where he can
be the vehicle of this return, he has to be
transformed, to undergo a long cultivation
or formation (Bildung) . . . Thus in order
to know itself in the world, Spirit has to

bring about an adequate embodiment in human
1ife in which it can recognize itself.]1]

In Reason in History, the introductory part of Hegel's lec-

furés on the philosophy of history, Hegel says:

The goal of world history is that Spirit come
to a knowledge of what it truly is, that it
give this knowledge objective expression,
realize it in a world which lies before it,
in short, produce itself as an object for
itself.12

The organization of communities is the first step towards
understanding some sense of the universal. Man is expected to
see himself in this development as an active part of a dynamic
whole, a microcosm in a macrocosm, and that which he defends and

boasts of now extends farther than himself. Hegel does not claim
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that history unfolds in a simply progressive manner, that is
from simplicity to sophistication, nor does the consciousness of
- the individual. Consequently, at a relatively early stage in
world history we have the Greek city-states which endeavored to
grant individual autonomy within a totally democratic system of
Jurisdiction. While the structure of the Greek polis was con-
sidered by Hegel to be;divine, complex and very advanced in its
accommodation of the need for individual autonomy, it was seen
as.only a stage in human development which must be destroyed in
the interests of further progress. This is because, ultimately,
Spirit-sure-of-itself, the final and thus far inaccessible phase
in which Spirit perceives its own universality, must have nothing
outsidg of itself, no external restrictions, in order to be

totally universal.

It is the state of humanity writ large - as
Spirit - that is free, not the individual.!3

Hence the neceésity for understanding the Universal. Man cannot
be free without it.

To best understand Hegel's concept of Spirit it may be eas-
jest first to consider the m&re familiar notions éf "fellow
feeling" and "team spirit" and from there make the necessary
leap into Hegel's realm of "Geist." It is easy to comprehend,
as Robert Solomon points out, that "team spirit" means more than
collective aggressiveness. It involves the understanding that
to act collectively is better and more useful than to act singu-
larly. It means interdependence in action and intertwined iden-

tities. Spirit is Hegé]'s version of the "humanity"” of Kant and
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Rousseau. It involves not a respect for individuals but for
humans who merit this respect through their shared identity in
Spirit.

The significance of that "absolute" commandment -
Know thyself - whether we look at it in itself or
in the historical circumstances of its first ut-
terance -~ is not to promote mere knowledge in -
respect to the particular capacities, character,
propensities and foibles of the single self. The
knowledge that it commands is that of man's genuine
reality - of what is essentially and ultimately
true and real - of Spirit as the true and essential
being.14

~The co]]ectioh becomes, for Hegel, more important than its con-
stituents and abstract social classes ére more real than the
individuals which make them up .

Tragic conflict, then, is a conflict which is primarily sig-
nificant for Hegel in terms of the division it represents or
causes in Spirit. Hegel believed tragic conflict to be a con-
flict within the powers which rule the world of man's will and

action, his "ethical substance." As Bradley puts it:

The family and the state, the bond of parent and
child, of brother and sister, of husband and wife,
of citizen and ruler, or citizen and citizen,

with the obligations and feelings appropriate to
these bonds; and again feelings of personal love
and honor, or of devotion to a great cause or an
ideal interest 1like religion or science or some
kind of social welfare - such are the forces ex-
hibited in tragic action...And as they form the
substance of man, are common to all civilised men,
and are acknowledged as powers rightfully claiming
human allegiance, their exhibition in tragedy has
that interest, at once deep and universal, which
is essential to a great work of art.
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Ethical substance is not only ethical consciousness but
also ethical action. It knows no "other" or external; the ob-
jective social entity before it is no other than a part of it-
self, as reality is all a part of it. Spirit actualized in
ethical substance is the source, the goal and the work of a
society. It is the foundation and operation of custom and law.

It is essential that the opposing forces in this situation
be clearly defined. Ethical substance represents the unity of
a society. When Hegel says self-identity, which is signified by
ethical substance, he does not mean thatvevery individual is
sure of his own unique identity but that every individual (not
Qnique]y) is sure 6f his identity with the whole. This is the
moment which is captured in the Greek polis, a situation which,
Hegel wants to believe, so much manifests the wills of its indi-
vidual constituents that they can find no identity for themselves
without it, nor can the polis without its members. But at the
same time as this identity is being achieved, the action of the
individual, .which is a part of the same moment, rends asunder
the unity of society.by the individua] accomplishing his own
work and taking his own share. Far ffom being devastating, this
is what makes Substance actual and alive; Hegel says this comple-
ment of forces is the "movement and soul of substance and the
resultant universal being." (PG 439)

"The 1iving ethical world is Spirit in its truth". (PG 442)

But the PG does not end here. Spirit is divided within itself.
There are two spheres which struggle to co-exist and they are the

realm of culture and the world of belief or faith; the realm of
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essential being according to Hegel. It is the Enlightenment

which marks the time when the insights of certain individuals,
who have a grasp of Spirit returned to itself through the separ-
ation caused by these two spheres, become diffused - that is, I
suppose, a realization of the unity of Spirit dawns across the
land. Spirit divided, and realized in reconciliation, expands
from merely encompassing alj reality as we know it, to encompas-
sing the beyond as well, which marks the 1ntegratfon of religion
with ethics, and morality now represents this new all-
~encompassing Spirit, Spirit-sure-of-itself. The purpose of the
section on Spirit is to follow the ethical world (Sittlichkeit)
through its destruction to the final Moralitat or moral view of
the world whence arises the "actual se]f-consciousness}of Abso-
lTute Spirit." (PG 443)

The scene is set, then, with three active ingredients. The
first is substance representing the great store of laws and cus-
toms enforced and carried out in a given society. The second is
the real circumstances of the individual, that is the changing:
situation which each individual must constantly interact with.
The third, which Hege] calls the infinite middle term, is the
self-consciousness of the individual. Substance, in this scen-
ario, represents the universal essence. However this can be
misleading in the same way it is misleading to call, as does
Tay1or, the polis a divine articulation of society. Weré sub-
stance at this stage truly universal or the polis truly divine,
their destruction, or division would not be necessary. As it

is they merely articulate the best understanding that society
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and the individual in it have at this time of the universal and
the divine, but they are, in fact, small-scale models of the
real thing.

16 116

Ethical action is the prohodos, the step taken.
action is here an antithesis, in that it negates pure thought

by replacing it with action. When Sittlichkeit is operating

smooth}y in an ongoing society, self-consciousness is always
implicitly united with Substance, that is, customs and laws,

and this unity becomes explicit in action which unites the re-
ality of the 1ndividua]'to Substance as well. This, I hope it

is clear, if only barely, is all a very complicated way of saying
that an individual 1is conscientiously fé]]owing the laws. and 1.
customs which maintain his society. The synthesis of the thought
and the action is the vision of unity which these pose with: the
established mores. However, on occasion the action, which
"preserves the antithesis to self-consciousness" (E§.445), in
that it immortalizes in deed'the thought of the individual, be-
trays the self-consciousness as heeding some end which directs
actions contrary to the established lTaws. By this fact we can
perceive that it is in the nature of consciousness to create dis-
tinctions within itself - ”e*hibiting itself as a world articu-
Tated into its ((separate)) spheres." (PG 445) Since conscious-
ness is implicitly united with Substance, and becomes explicitly
so through action, the only coherent result of there being two
distinct spheres of consciousness is that there are two distinct
spheres of ethiéa] substance, the human and the divine. This is,

of coursé, Hegel's cryptic foreshadowing of the great role the



- 25 -

Antigone is going to play in his description and explanation of
the decline and fall of the Greek polis. <Consequently, an indi-
vidual confronted by this divided substance and forced into
action by some pressing dilemma in his personal reality will
entrust himself to .one of these two spheres "according to its
nature." (PG 445) (Hegel almost always says "it" in these in-
stances because he is referring to the individual self-
consciousness, not the individual. . We shall see soon enough,
however, that consciousness is by no means neuter.)

Whichever way an individua] chooses to take he is acting
knowingly "in that he is cognisant of the realm to which he is
committing himself, but unknowingly in that he is unaware that
by his action he is eclipsing in his singu]ar.vision the other
sphere of substance énd upsetting the balance of Reason. The
"knowledge of the individual at this stage of development is,
therefore, deceptive. The agent believes himself to be firmly
in the right because he has éﬁther the understanding of state
law soundly gquiding him, as was the case with Creon in the
Antigone, or, as in Antigone's own case, Divine Law is the un-
yielding guide. Hegel's description of this deceptive knowledge
indicates a thorough understanding of the Greek concept of
hubris (5@%"5). It was not merely a pride so strong that it
threatened and offended the gods, it was a blindness in the pos-
session of sight, a mistaken understanding of one's position and

power which begat overwhe]ming_seH’-confidence.]7

The appearance
of hubris in a character in classical tragedy is often his

hamartia (éﬁyxprtuJ, his tragic flaw which, in spite of the
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countless good qualities and intentions he may have, will event-
ually cause his ruin. Aristotle tells us:
(1) A good man must not be seen passing from
happiness to misery, or (2) a bad man from misery
to happiness...Nor on the other hand should (3)
an extremely bad man be seen falling from happi-
ness into misery...There remains, then, an inter-
mediate kind of personage, a man not preeminently
virtuous and just, whose misfortune is brought

upon him not by vice and depravity but by some
error of judgement. (Poetica B. 13)]

It has often been said of Attic tragedy that, since every-
one knew fhe main story-Tines, which were based on either glori-
fied tribal Tore or well-known sacred myths, irony took the
ptace of suspenée. This is true, however trite it may sound,
and the Antigone was in good company in terms of tragedies which
employed the above-mentioned devices to fill audiences with
grief for a brave and noble character.

Hegel deals philosophically with a similar irony but to do
so he must tamper with the facts of the past as much as Hoes any
playwright. The polis, for all its being such a harmonious
balance of individual will and the welfare of the whole, doubt-
lessly witnessed the rise to power of a great many pebp]e,
Pericles of Athens perhaps being an example, who were forced
constantly to make decisions which involved some question of the
religious over against the Tegal. Hegel is right to centre on
this as a major problem in history, as examples abound in every
culture and in every era.. But the examples which Hegel chooses
to deal with are always the extreme ones where neither thé pro-

tagonist nor the antagonist can understand the other's side the
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least 1ittle bit. This is because Hegel is trying to portray

the know]edge of the individual at this stage as deceptive;
Antigone, Creon, Oédipus and countless others are blind though
sighted, knowing though not knowing. When the scales of human
and divine justice teeter, the answer is not to abolish one side
and raise the other to infinity as Antigone does. Even though

we aré to think of trégic characters as responsible for the
actions whfch bring on their doom because of their blindness,
they themselves receive their doom as an external stroke of fate
or Moira, also because of their blindness. (In the Antigone, I
will argue later, Creon is more the victim of.this sort of short-
sightedness.and suffering than is Antigone.) By this interpre-
tation of affairs we can see that Hegel's Tlabeling of fate as un-
comprehended necessity is an accurate summation of the situation.
Hegel quotes Antigone as saying "Because wé suffer we acknowledge
that we have erred." (PG 470, Antigone 1. 926) In this con-
nection it is interesting that Hegel never gives examples of in-
" stances fn which successful decisions are made, where the agent
surveys the situation, weighs sacrifices that might have to be
‘made in theAsphere of the divine and of the legal (human) and
chooses "according to his nature" but nevertheless not blindly
but with full knowledge, and appeases the slighted side to the
best of his ability. I do not think that Hegel would want to
aéknow]edge that such a rational and clear-sighted decision was
possible of a member of a polis. The whole problem which,
according to Hegel, riddles the society of the Greek city-state

is that man has not yet grasped the concept of the universal.
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The city-state has achieved the purpose of broadening man's view,
causing him to identify with a larger whole, but the laws of the
city-state are parochial in nature and members of these societies
cannot be expected to look beyond these to take in the larger
whole which would involve the divine. Through such a union of
spheres, Necessity would no longer be an external uncontrollable
force but sometining to be controlled by skillful balance. Hegel
believes that once an individual understood the laws of his
polis to be parochial and took in the dialectic that leads fo

the tragic protagohist's destruction brought on by hjs own limit-
ed vision, the individual will achieve a consciousness which,
because of its perception of the entire conflict, will be a
universal consciousness. The bottom line, however, is that as
soon as an individual has an understanding of the universal he
Ano longer uncritically aligns himsé]waith a single city. He is
no longer one with the "simple substance" of a parochial ethic,
but thinks himself as part of some universal empire and conse-

quently the city-state goes under.



CHAPTER THREE
ANTIGONE:

Spirit and Tragedy

Action in the world on the part of the
community is still out of phase with
the truly universal. In making effec-
tive the particular, action thus opens
a struggle within the ethical itself.
This struggle is tragic...The tragic
character who belongs to this stage of
unreflecting Sittlichkeit is one who
acts only half-conscious of what is at
stake. He sees one law; he doesn't

see the other which is tied to it,
whose violation lies in the realization
of the first. He is_blind in the very
possession of sight.



A. The Family and the State

Hege1‘COu1d not have found a better instrument than Soph-
ocle's Antigone to depict clearly wnhat was a constant problem
not only to the tru]y_democratic societies of the past but to
all societies which have‘sought after a unity which does not com-
pletely exclude the diversity among its constituents. The kinds
of Taws these communities must set up cannot possibly accommodate
the divine sentiments brought about in the hearts of many by un-
foreseeable twists of events and passions. . Consider here Jesus
Christ and Socrates, thé two fellow teachers most admiréd by
Hege]; The martyrdom of these men and of Antigone perhaps con-
tributed to Hegel's belief that, painful as it is, destruction
will yield a higher level of understanding, if we are lucky. If
we are not, we have for example the terrifying aftermath of the
French Revolution. History, though it has a goal, does not pro-
vide humanity with steady forward progress. Moreover, insight
is hardly ever fast on the heels of destruction .and ruin. Rather
it is from the whole picture, which Hegel thought he saw, that
true enlightenment comes, but constant glances over the shoulder
are the next best thing.

I have said before that the action of the individual con-

sciousness for itself runs counter to the univefsa1ity of the

state merely by virtue of its individuality. I have also said
that this was an essential contradiction and that in action the
self-consciousness is_(optima]]y) explicitly united with the

ethical substance. The notable exception to this rule is when
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Divine Law comes in .to play. Divine Law is a part of the ethical
substance but it is not made manifest fn huhan law and Findlay
says: 'it is opposed to the fully conscious dimension of action,
and extends down towards the inner essenée of individua]s.'zo

Of course it is opposed to most tonscious dimensions of action
because these tend to be dictated by law, but it is present in
the 1ndividua1,vspr1nging from, I would say, instead of extending
to, some inner essence. So while action - for - self is counter
"to true universal human law, it is normal and in fact necessary
if it is action in accordance with the authority of the state.
[f, however, action - for - self is motivated by ethical sub-
stance that is other than the ethical power of the state, then

we have the kind of contradiction which though necessary for
growth of Spirit; will ultimately be devastating to the state.

In Hegel's introduction of the family he employs rather
convoluted reasoning but the resulting position of the family in
society is acceptable enough by now even predicfab]e. Sincé the
community involves consciousness knowingly acting - for - self,
then as an antithesis, the ethical substance which is represented
in Diviné Law must initially be substance that simply uncon-
sciously is. Self-consciousness for Divine Law must develop how-
ever, in order for the realm of the divine to fall into the
ordained ranks of ethical substance. Hence Divine Law develops
its se]f—conscidusness.as self - in - dthér, in the most natural
ethical community which is the Family. (why this self-
consciousness must be self - in - other I am not sure unless it
is that Hegel believes that this is the only possible inception

of self awareness.)
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At its introduction the Family is-still an unconscious ethi-
cal order and as such is oppoesed to the existing conscious ethi-
cal order of the state. As an immediate ethical order, it runs
counter to the order of thé state which is working toward the
universal. Hegel says: "The Penates stand opposed to the uni-
~versal Spirit." (PG 450) "Penates" normally referred to the
particular minor déities which were thought to Took after a Roman
hohseho]d. There is an attached meaning, however, which was
never primary in Latin usage but to which Hegel is totally com-
mitted: the Pgnates are the spirits of the deceased family mem-
bers who, if honored and deferred to in ritual, smile protec-
tively down upon the household. Such significance attached to
household Penates is clearly linked with Hegel's philosophy con-
cerning the dead as we shall see.

The family 1is considered to be an unconscious ethical order
because it represents the realm of the "Beyond." It attempts to
make conscious, that is, to make comprehensible td man the ways
of the Gods. There is a paradox here in that it i$ through - ritual
which man himself does not clearly understand that he attempts
to make understandable the shadowy realm of religion. By taking
the rites of death into his domain man feels he will gain power
over death itself and no longer be a pawn of the whims of the
Gods or the 1ncompkehensib1e ways of Nature. Furthermore, the
relationship of family members with one another is an immediate
one. It is natural and unmediated by the political and social
structures which articu1a£e the citizen's relationship to his

society. Hence, for Hegel, ethical obligations within the family
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are also unmédiated in that they are not dictated by external
structures and are thus, unconscious.

Ethical action which is directed toward the polis, however,
is conscious ethical behaviour because there is no mystery in
its reasoning. This is the sphere of action and belief which
deals with earthly comprehensible issues, not ritual cloaked in
the mysteries of the Beyond.

We tend to regard the relations between family members as
natural relations, but Hegel insists that "this natural relation-
ship is just as much a.spiritual one, and it is only as a spir-
itual entity that ((the Family)) is ethical." (PG 451) An
important key to understanding the ensuing discussion is that
throughout Hegel seems to mean by "citizen" the individual being-
for-self in society, and by "individual" the individual in his
role as a family member. At any rate, the spiritual relationship.
of family members is what is universal ovef and above feelings of
love and protéction; ft is what gives ethical order to the family
unit. Hegel says that since what is universal is this spiritual
bond, what is significant within the family is not Tove or par-
ticularly strong feelings between particular members but the
relationship between the individual and the whole family. The
whole Family is the ethical substance, and ethical principle is
in this case placed in this relationship of the individual to
the whole. Any action which an individual performs as a citizen
has a negative relation to the family in that it is mediated,
conscious and directed toward the universality that is the com-

munity. It pulls the citizen out of his family unit.
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Within the Family however, it is both the whole Family and
the individual in the Family that are the end towards which all
action is motivated. Teaching, nursing, protecting and any
other services rendered in accidental or contingent circumstances
do not, within the context of the family constitute an ethical
action. Ethical action - 'can only be related to the whole
individual or the individual qua unfversa].' (PG 451) We must
not fall into thinking that any efforts to promote the happiness
or welfare of a blood relation have any kind of total positive
effect that may ever be considered a universally positive ethical
action within the family. The only deed that is true ethicaT
action within the sphere of the Family takes as its object, not
the 1living but the dead. “The individual Family member is indeed
this object, but not as a particular individual within a reality
of 'a long succession of separate disconnected experiénces' but
as an individual who 'has raised himself out of the unrest of the
accidents of life into the calm of simple universality.' (PG

451)21

Promoting the cult of the dead, to use Findlay's words,
is not merely assuring the well being of the individual in the
beyond, and through ritua]lclaiming death as a.'thing done' by
rational ethical action, but also, because of Hegel's belief ex-
pressed in section 450 in the power of the Penates, care for the
dead assures the well being of the whole Family. And yet as al-
ways an individual Family member must also be a citizen, as it
is in this capacity alone that he is ‘'actual and substantial;'

without this negative aspect of Family life, the individual with-

in the Family 'is only an unreal impotent shadow.' (PG 451) The
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venturing out which is civic life; which is represented by Hegel
as fragmented, blind, and in fact downright sinful in its con-
stant destruction of the universal, is all absolutely necessary
for Spirit to reach the Abso]ute in the universality that is

death.

It is, perhaps, difficult to understand how ethical action
within the sphere of_the family can exclude duties and obli-
- gations which spring from a love and a desire to protect which
seems so intrinsic to familial ethical roles. Hegel, however,
ultimately portrayed this state of affairs as one which is unique
to fifth century B.C. Athens. My discussion in chapter four of

his later treatment of this topic in the Philosophy of Fine Art

reveals that Hegel eventually had to concede that it is reason-
able to posit a gréater variety of ethical action within the
familial sphere, as ultimately the desire to protect and other-
wise aid-family members is a noble and defensible c$u§e.‘ How-
ever, when Hegel raised this issue in the PG his motive was
mainTy to create an atmosphere whichlwou1d facilitate our under-
standing of the gravity of the dilemma presented in the Antigone.
The right to burial is no longer generally accepted as tragic
material and Hegel felt that if we are to appreciate tragedy's
glorious ancestry we have to be in a position to understand the
significance it had in its time. It seems, however, that Hegel
could have made .his case'just as strongly without such an un-
supportable definition of ethical roles but there are reasons

which, rightly or not, led him to make such a distinction.



- 36 -

Hegel wanted to represent the sphere of ethical action
within the family as something truly universal. At this point
in his historical dialectic he seemed to think that particular
matters of the body and heart were too accidental, too contigent
on the shifting sands of unmediated desire and shallow opinion.
ObTigations to the realm of the Beyond, however, are, to Hegel,
universal in two senses. In the first place the Beyond is in
one sense the Universal. It is where the dead Tose their par-
ticular embodiment and join the universal essence which is the
substance of human kind. 1In the second place the promotion of
the family Penates benefits the entire family and the entire
individual in it and does so no matter what the accidental cir-
cumstances of the individual or family may be. Thus it is uni-
versally beneficial for mankind and consequently ethical.

It is also likely that Hegel was aware that the polis in
fifth century B.C. was governed by political units (demes) which
had only recently been organized and which overruled and rear-
ranged the previously existing clan system. Once the family unit
and the political unit were the same but now their difference
caused a great deal of confusion of allegiances and internal
strife in the new system. Many clans were unwilling converts to
this newer civil institution and resented political interference
with what séemed sacred. to-the family. The greatest 1css, how-
ever, seems to have been suffered by the women. Once a woman
had a political voice because her family, or gene, was the only
political unit that mattered. Now she had no voice and her

family was insignificant. Hence the tragic heroine struggling
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to maintain the rites of the family in the face of a body politic
that cared not at all.

Agamemnon, the Gfeek general who led the long but victorious
campaign against Troy, sacrificed his own daughter for the sake
of fair wind for his mission. His outraged wife killed Agamemnon
upon his return, vainly upholding a house which, although polit-
jcally successful, had disintegrated from within.

Antigone, too, speaks of her actions as if they were polit-
jcally and not personally motivated. She will bury her brother
because she will not be "accused of treachery" (1. 46). Her
tragedy is that allegiance to her family is political treachery.
Her family nol} more matters. Hegel is trying to portray, 1n'his
odd distribution of ethical duties and in his depiction of male
and female roles in society (which I discuss in section C of
this chapter) the peculiar circumstances which made the substance
of Greek tragedy so poignant for the Greeks. Hegel goes too far,
however. We do not need this strained positing of such a curious
system of beliefs in order to understand the Antigone. The col-
lision which this tragedy and most Greek tragedy represents is
not peculiar. It has universal significance and it can be under-
stood and appreciated without the majority of Hegel's strident

assertions concerning the Greek world view.



B. The Antigone

Hegel 1is anxious to demonstrate the inevitability of the
decline of the city state because of its inability to accommo-
date for the divine rights of the family, while maintaining its
civic laws.?2? It seems indeed that in most cases the polis does
this reasonably well, but the exception which Hege]vié going to
bring up is that which Sophocles gives us in the Antigone. The
situation, whiﬁh Hegel does not explicitly relate to us is one
in which a citizen, Polyneices, has made a traitor and public
enemy of himself. He comes in force against the state of Thebes

which is being held by his brother Eteocles to claim what he

thought was his rightful throne, with the result that:

...sons of one man, one mother's sons,

sent their spears each against each and

found the share of a ¢common death together.
(Antigone 11. 145-8)

Hegel treats this episode rather absurdly saying that try as
these two men might to tear themselves free from Nature which

gave them birth, by actively and consciously becoming the

"individuality of the community,' they must fail. This is

because:

the government, as the unitary soul or the
self of the national Spirit, does not tol-
erate a duality of individuality; and the
ethical necessity of this unity is con-
fronted by the natural accident of there
being more than one. (PG 473)

For Hegel, the system of the Greek city-state is failing at this
stage for the simple reason that it has been unable to raise it-

self above the accidents in Nature, in this case the fact that
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the proposed ruler, 'emerges in the contingent form of two
brothers, each of whom with equal right takes possession of the
community.' (PG 473) By stressing these accidents of Nature,
more and more from this point on, Hegel leads us to understand
him as saying something like 'Wherever there is no known order
to the regeneration of mankind, there can be no successful soc-
iety.' We are further led to believe this because of Hegel's
insistence that men cannot help but be drawn by their Nature
into the conscious realm of politics, and women into the un-
conscious realm of family ritual, and as long.as this 1is the
case, we cannot escape the grips'of Nature enough to succeed in
creating balanced societies. Though admittediy there are 'two
different meanings of Nature being employed here, that is not
Hegel's biggest problem. His problem really is that what he is
claiming to be the cause of the downfall of balanced society is
not only questionable as a cause but also questionable as even
being a recognizabje state of affairs.

At any rate, as an but]aw Polyneices is denied burial, but
insofar as he is Antigone's brother this runs counter to the
ethiéa] End of the Family, and his dishonour 1ﬁ this way is an
offense against Divine Law as well as a disaster for the Family
in 1ight’of what has been said about the Penates. It is in order
for this situation to be seen as the dilemma that fhe Greeks and
Hegel saw it to be that the function of tHe Family and the cult
of the dead are being sb vehemently stressed. Without this ex--
tenuation the modern reader might well wonder just what the

problem is. So while we must be careful not to attribute too
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much in the way of classical theological beliefs to Hegel, we
must also remember that without Hegel's philosophical concept of
the universal which we all must in the end return to, neither
the significance of the Greek city-state nor the éxamp]e of its
failure in the Antigone‘wou1d be so necessary in the development
of the PG. | |

The Family, through ritual, protect the dead from being, as
I have said, mere victims of the arbitrary actions of nature;
"in truth the calm and universality of a self-conscious being do
not belong to Nature.' (PG 452) What Nature does do for the in-
dividual, it seems, is give him embodiment, 1nd1vidua11ty, indeed
a lTifetime through which to. wander in quest of Absolute Know-
ledge, which is Spirit Absolute, which is full consciousness of
the universal and consequent return to it. Death by jtself,
contrary to what Findlay says in his notes to these sections of
the PG, provides no.gateway to the universal. It is plausible

to assume that the development of the individual as a citizen in

his 11fetfme would have something to do with the success of the
individual's final merging with the universal, for it is as a
citizen within an ethical éommunity thét 'works' improve. and en-
lighten Spirit, but this does not seem to be the case. Man be-
comes free in his lifetime, as Charles Taylor says, by giving
himself over to rational thought, which commitment necessitates
his self 1mposed.éx11e from others of a different bent. Hence
the old familiar story; the parochial city—state is rent asunder

because the all encompassing Reason of some few men cannot limit
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in an institution which cannot accommodate, nor in-

deed even grasp, universal reason.

But what of the lesser thinkers? They suffer the'tragic

repercussions of the insights of others but they remain un-

enlightened.

the Family.

Nothing is said of them in Hegel's discussion of

Whether or not the individual has, by his actions

as a citizen achieved unity of consciousness with the sphere of

ethical substance that is human law, and regardless of whether

his Spirit has given itself over to Reason (as is clearly not

always the case) death is still the ultimate goal. In Findlay's

words, the performance of funerary ritual is 'the supreme ser-

vice to the community that a man can perform, in furnishing the

Family with its ancestral pantheon, its household Lares.'

23 Al-

though in my opinion Findlay is getting the two spheres of ethi-}

cal substance confused, as death is only a supreme service to

the Family, it seems to be the case that Hegel is simply saying

that granting the rites of the dead to blood relations, promotes

them to complete universality and this is ethical family action.

Unhonored death leaves the individual in an

abstract negativity which, being in its own

self without consolation and reconciliation

must receive them essentially through a real

and external act. Blood - relationship sup-
plements, then, the abstract natural process

by adding to it the movement of consciousness,
interrupting the work of nature and rescuing

the blood relation from destruction; or better,
because destruction is necessary, the passage

of the blood - relation into mere being, it

takes on itself the act of destruction. (PG 452)
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Hegel does not seem to want to come right out and say that he is
alluding fo the Antigone throughout this discussion, for in-
stance where he describes the dead as being 'at the mercy of
every lower irrational individuality and the forces of abstract
material elements.' (PG 452) Perhaps he feels that to reveal
his sources may diminish the éredibi]ity of this section as sound
philosophical doctrine, and he is probably right. Findlay pro-
vides, probably unintenfiona]]y, what is nonetheless his own
peculiar brand of. comic re]iéf, by inching a little closer
throughout his notes on this section to the motivating source
of Hegel's mysterious intimations concerning the necessity.of
burial rights, and contributes imaginatively here that it is
from the 'corruption of worms and of chemical agencies by sub-
stituting their own conscious work in its place,' that the 1living
rescue the dead. (Though I hardly think he is positing the worms
as Hegel's 'lower irrational individualities.')

There is, of course, a particular dead individual who is the
subject of this cryptic (no pun intended) discussion, and he is
none other than Polyneices the dishonored brother of Antigone of

whom the new and headstrong King Creon says:

Leave him unburied, leave his corpse dis-
graced, a dinner for the birds and for the
dogs. Such is my mind. Never shall I,
myself, honor the wicked and reject the
just.

(11. 205-208)



- 43 -

C. The Roots of Hegel's Theory of Tragedy

There is a lot to be said concerning Hegel's almost fanat-
ical use of the Antigone. It is odd, in the final analysis,
that Hegel employed the play as he did in that its philosophical
exegesis allows llegel's whole system one step forward and two
steps backwards. On the one hand he is terribly anxious to por-
tray the dialectical demise of the city state, and the necessity
of this demise is accounted for by the interpretation which he
gives of the Antigone. On the other hand, in the process of ex-
plaining why the city-state inevitably must fall, he complietely
ignores the level of morality which he has previously established
as existing in the phase of the city-state's prosperity. 1If
this level of mora]fty were properly heeded as the unifying sub-
stance in “the highest realization of human community on

earth,"24

the rending asunder of the polis which has been pro-
mised us throughout the PG would be nonsensical oh the grounds
which Hegel gives. What is equally odd is that in his fervor

to prove his point Hegé] himse]f either misses or'ignores an
extremely ihportant disparity between what is meant by 'Divine’
for Sophocles and what he himself means by the term. For Soph-
ocles the realm of the Divine extended from the Highest peaks of
Olympus to the most obscure churnings of nature. The natural
world was an extension of and a vehicle for the power of thé
Gods. For Hegel the 1nterference of nature with the behaviour

of men and women and its intrusion into the order of quotidian

affairs marked an obstac]é for the community of man to overcome
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which was in no way related to the realm of the Divine. Quite
the contrary, the world of the "beyond," which for Hegel repre-
sented the Divine and Absolute, was something which mankind
should seek to embrace.

The other more obvious entanglement which Hegel gets him-
self into is his embarrassing digression concerning male and fe-
male ethical roles (PG 457); " The female is drawn by her nature
into the ethical obligations which involve the family. The pro-
motion of the cult of the dead is her specific ethical duty and
through this activity she has an unmediated grasp of the Univer-
sal. The male, as an active citizen, has a more ”se]f—conscioué
power of universality." He is promoting universality by
strengthening the community with his support. The relationship
between husband and wife, however, is often not ethically pure

because it is tainted with natural desire for a particular

spouse. Actions born out of love are not ethical actions if de-
sire is a motivating factor, hence the relationship between

brother and sister is ethically pure.

The 1loss of the brother is therefore
irreparable to the sister and her duty
towards him is the highest. (PG 457,

Cf. Antigone, 1. 910)

Nonetheless, it is questionable whether or not Antigone even
remained interested in her betrothed, Haemon, given that she had

to live without her brother Polyneices, as she says:

... My 1ife died long ago. And that has made
me fit to help the dead. (Antigone, 11. 559-60)
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Consider also her pleas concerning the irrevocable nature of the

loss of siblings:

One husband gone, I might have found another,

but with my parents hid away in death, no

brother, ever, could spring up for me.
(Antigone, 11. 910-913)

This hardly depicts the brother - sister relationship as being
particularly pure but leaves the situation rather ambiguous.

Aristotle has told us in his Poetica that -

poetry is something more philosophic
and of graver import than history, since its
statements are of the nature rather of uni=
versals, wggreas those of history are
singulars.

Hegel seems to have taken him'rather strictly at his word. He
not only finds the striking conflict between Creon‘and Antigone
symbolic of the stfugg]e between civic and Divine Jjustice, but
also chooses to universalize an arbitrary assortment of familial
relations from the play as well. Sophocles can certainly not
have meant for anyone to draw such conclusions concerning ﬁa]e
and female ethical roles from the structure of his play. To ex-
pect such a thing would be to imply that all relationships de-
picted in the Antigone represent truths, which once universalized
reflect all mankind. (Applied to the extant body of literature,
ans investigation of this theory has all sorts of bizarre pos-
sibilities.) To take the familial relationships in the Antigone
as universal truths is a double fault for Hegel. In the first
place it is the naive mistake of a child who has just become

aware of the intricacies of Plot, and who does not realize that
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characters and relationships have to be contrived or invented,
in order for.a story to deve19p. Even if the characters and
relationships are nonfictional, it is not commonly believed, ex-
cept perhaps by the likes of Emile Zola and other scientific
naturalists, that any universal laws of human nature‘are being
established just because it happened to be so .on one occasion.

The second fault is that even if Hegel was just using Ihfs
disaster in ancient Thebes as a metaphor or an illustration of
thé‘inevitab1e downfall of a large variety of societies due to
the same flaw, he does not know where to end the analogy. Creon
was a proud, single-minded and self impressed ruler and Antigone
was an over-zealous, impetuous young woman with strong beliefs
concerning which level of justice deserved her allegiance.

These are the two types whose interaction makes the point which
Hegel needs in order to make his own point. I by no means in-
tend to imply that I think the other characters superfluous or
insignificant. On the contrary, I think they are all brilliantly
essential and provide the completeness and ba1an¢e that Attic
fragedy is famous fbr, but they are not part of the analogy.

In the application of an analogy for the purposes of illum-
ination and clarification of a concept it is not necessary to
manipulate the illustrative device so that it is in every way
para]]e] or analogous to the concept which is in need of illus-.
tration. It is Tikewise, unnecessary to tamper with a concept
or idea in order to render it more accessible through analogy.
The exp]icétive powers of analogy are cleariy Timited. I might

say that the Canadian Federal Government is like an octopus in
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that it has many far reaching arms which support and nourish its
-main body and sometimes by their prodding endanger themselves or
- other entities. It may very well be the case that I am making a
bad analogy but it would be foolish to say that this is a bad
éna]ogy because, for instance, the Canadian Government is not
submerged in water. Similarly it would be foolish to say that
the Antigone does not make its point because all the relation-
ships betweeh all the characters are not analogous to a universal
facet of an ethical entity, and it is silly for Hegel to act as
if they are. It is more excusable, I suppose, if it was because
of his own private sentiments and psychological theories that he
went off on this tirade than if he thought he hqd to do so to
validate his use of the Antigone. But in either case this usage
credits him neither as a good philosopher nor as a literary
critic. I think it is fair to say that this part of Hegel's dis-
cussion has nothing to do with the Antigone and plays no signif-
icant role in the development of Spirit.

Antigone is the earthly represéntative of Divine Law and
she‘has a Socratic determination to carry out, at all costs, an
action which she knows to be in accordance with $ikq 8¢lv . She
knows what sﬁe wants from the start and she gets it. She under-
stands that the justice she subscribes to transcends that of
human law. The unburied body of her brother is an offense to
the gods and would be yet another in a long Tine of curses upon
the house of Oedipus were it allowed to go unheeded. She is to
a certain extent Hegel's champion and hers is a success story -

she accomplishes her brother's burial, she achieves her own end
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(which she clearly desires) and she Hestroys the agent who, as
representative of the law, made 1tv1mposéib]e for Divine Law to
operate.

Antigone represents the citizen motivated by ethical sub-
stance that is not human law. In otner words she represents the
individual fulfilling her divine and universal obligation to her
Family. Ismene, Antigone's timid sfster, represénts the citizen
who, although she may have an understdnding of the ethical sub-
stance in the family as opposed to that in the state, is not
ruled by Reason and whose actions, because of her nature, are
" motivated by human law and the ethical sphere of the state.

Antigone says of her commitment to the burial of Polyneices:

For me, the doer, death is best

Friend shall I 1ie with him, yes friend with friend,
When I have dared the crime of piety.

Longer the time in which to please the dead

than that for those up here.

There shall I 1ie forever. You may see fit

to keep honor from what the gods have honored.

Ismene says in return:

I shall do no dishonor. But to act against
the citizens, I cannot.
(11. 70-80)

The opposing sides are cTear. Antigone's position is that
no matter what the legal ruling may be, it is still an offense
to the gods not to bury one's dead. Ismene does not quite see
this, as she does not see that she is committing a crime on any
level, she merely feels that it is sad that their brother cannot

be honored, but she does not feel that it is morally catastrophic.
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The tragedy of the Antigone is neither Antigone's untimely
death nor her wasted virginity. It is Hegel's tragedy, the

failure of society to understand‘fhe universal.

And yet the wise w111 know my choice was
right .
I stand convicted of 1mp1ety,
the evidence my pious duty done.
(11. 910, 925-6)

The Ehorus in the Antigone represent the attitudes of the
elders of Thebes and, as isjéuitab1e to Hegel's dialectical
development, they can at fifst see no contradiction between human
and Divine Law. In the second choral ode.the ﬁhorus,~sti11 ig-
norant of who committed the crime of bestowing burial rites on,
Polyneices, addresses itself to this unknown agent saying that,
great as.man is, he is nothihg unless 'he honors the laws of the
land and thergods' sworn right," but ‘'stateless the man who dares
to dwell with dishonor.' (11. 369-370) The chorus cannot see how
fo]]owing the laws of fﬁe state while following those of God
should be such a difficult thing, and they count the doer of the
forbidden deed as permanent]y dishonored byAthe act. Ironically,
of course, it will be Creon who winds up dwelling 'stateless' in
dishonor.

Antigone, who is the only one whose Reason directs her

towards

The gods' unwritten and unfailing laws.

Not now, nor yesterday's they always live,

and no one knows their origin in-time.
(11. 455-457)

is thought by the chorus to be unreasonable and arbitrary:
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The same tempest of mind
as ever, controls the girl
(11. 929-930)

Clearly the play illustrates the-inadequacy of human Taw for en-
1ightening the citizen mass and maintaining a balance of the two

spheres‘of Justice. But Hegel mislabels the players. He says:

Since the community only gets an existence

through its interference with the happiness

of the Family, and by dissolving individual.
- self-consciousness into the universal, it

creates for itself in what it suppresses and

what is at the same time essential to it an.
~eternal enemy - womankind in general.

(PG 475)

Somehow it is because woman cannot help her strong drive to
represent fami]ia] ethical substancé (which is also Divine ethi-
cal substance) thaf she 'perverts the universal property of the
state into a possession and ornament for the Family.' (PG 475).
vThe rest of this passage which depicts woman as disregarding the
wisdom of age is completely incomprehensible. We are lead to
see the downfall of the city-state as the inevitable result of
the pull of Nature on male and female behavior. This is not
only contrary to what Hegel said earlier in the PG but it is also
something that he would have a 1ot of trouble finding someone to
agree with him on, particularly among the ancient Greeks. Ear-
lier we were told it was the inevitably parochial nature of the
city-state which would cause its ruin; now we are told that the
city-state cannot last because it cannot Tift itself high enough
above the forces of Nature which keep men and women in a per-

petual tug of war, the men pulling for the universality of the
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city-state, and the women for the individual universality of the
Penates. This is as contrary to Greek custom as it is to any-
thing which is depicted 1n the Antigone. We cannot help noticing
that the familial ethica]ksentiment‘which Hegel so vehemently
portrays as a univer$a1 duty to bury family dead, is not present

in Antigone. She says:

Had I children or their father dead

I'd Tet them moulder. I should not have

chosen in such a case to cross the state's
decree.

What is the Taw that lies behind these words?

One husband gone, I might have found another,

Or a child from a new man in the first child's
place.

- (11. 905-910)

This is no doubt part of what made Hegel go on about the signif-

icance of particular ihter-re]ationships of family members but

the fact remains that if we employ Hegel's rigor in interpreting

this passage, it weakens Hegel's point which posits Antigone as

the embodiment and representative of family ethical spirit, as

he sees it.26

Polyneices, as the son'of'Laius and Jocasta, was
only her half brother, if we want.to superimpose meanings we
might just as well look . for something more than a pure unmixed
re]ationship between these two, though it is not an idea worth
much attention.

Nonethe]ess, if we understand Antigone to be guided by
Divine Law, we must remember that Divine Law for the Greeks was
law in harmony with Nature. The exposure of the dead body of
Polyneices, as well as of the other warriors Who fought against

Thebes, was an offense against Nature and as such an offense

against the gods. And surely Hegel knew this.
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Teiresias the aged seer rails against Creon's crime saying:

Why has this sickness struck against
- the state?
Through your decision.
AT11 of the alTtars of the town
: are choked
with leavings of dogs and birds;
v their feast
was on that fated, fallen Polyneices.
So the gods will have no offering
from us, :
not prayer, nor flame of sacrifice.
The birds
will not cry out a sound I can
' distinguish,
gorged with the greasy blood of
that dead man.
(11. 1014-1022)

Throughoﬁt the play there is far less emphasis on Poly-
neices' safe arrival to the underworld than there is on the hor-
ror of decaying flesh being Teft to the merciless elements of
Nature. |

So the Divine Law being represented in the Antigone is not,
on any account, the same as that which Hegel is talking about in
his chapter on Spirit. The best that can be said, though it's
unfortunate that Hegel did not say it, is that Antigone has rec-
ognized another sphere of justice apart from that of human jus-
tice, but she died with an immature understanding of it. Her
consciousness was not One with pure familial orF Divine ethicé]
substance. Hegel recognizes her actions as being unconscious,
but I'do not believe he is saying that she is not a true repre-
sentative of Divine ethical substance, only that the function of
this substance is an immediate, unconscious one, which completely
upsets his previous position that at this stage, all of ethical

substance (ethical action) is guided by Reason.



CHAPTER FOUR

HEGEL'S THEORY OF TRAGEDY
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A. Hegel's Theory of Tragedy

From the complex moral history which Hegel has given us in
the PG, he has abstracted, in his chapter on "Ethical Order,"
the ingredients for his theory of tragedy. This theory is ex-

panded and modified in his Aesthetics and in the ensuing discus-

sion I shall find it necessary to refer to both these works. My
aim is to delineate his theory and to ascertain what within it
may be considered of value to the general analysis and definition
of tragedy.

In the Aesthetics Hegel maintained that "the true theme of
w27

primitive tragedy is the godlike. Far from indicating that
tragedy must involve Divine intervention or be in any way con-
nected with the religious consciousness, Hegel is here merely
reiterating what we have already defived from the PG. According
to Hegel's view, then, tragedy mUst involve the ethical. The
term "godlike" is used because Hegel believes that it is this
divine essence which manifests itself in the world as ethical
action. What is ethical is "the divine in secular or world real-
jzation." (Aes. 296)

From this we may understand why Hegel struggled so hard to
portray the enactment of funerary rites within the family as
ethical action. For Hegel, tragedy involves ethical spheres.

It must be ethical actions or beliefs which collide, or ostens-
ibly, it must be a collision of right with right. Yet Hegel has
made his case too strong by 1imit1ng the ethical action within

the family unit to the provision of burial rites. He is obliged

to weaken his stance in the Aesthetics to include:
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...those forces which carry in themselves their
own justification, and are realized substantively
in the volitional activity of mankind. Such are
the lTove of husband and wife, parents, children
and kinsfolk. Such are further the Tife of com-
munities, the partiotism of citizens, the will of
those in supreme power. (Aes. 295)

Now, however, Hegel has expanded his theory of tragedy at
the expense of his entire system of'ethics, He says explicitly
in the PG, section 453, that the only ethical action of the
family is the previously mentioned funerary duty and that all
other familial and civic obligations fall into the realm of human
law (as opposed to the divine) except actions which pertain to
re]ationshibs of lTove which are outside the ethical altogether.
This severely 1imits the variety of collisions which we can con-
struct within divine and human spheres of action and belief.

Yet Hegel still maintains that tragedy must capture - "that orig-
1n$] Greek sense of the term, ((an)) outbreak, that is, of op-
posing forces from the undivided consciousness of 1ife and the
godlike" (Aes. 317).

Although Hegel did not dwell on it much in the PG, it seems
that he believed that Creon represented a divine and universal
purpose with import comparable to that which is clearly attached
to Antigone's position. Creon is a ruler upon whose decisions
the safety.of the state rests as well as mankind's hopes for the
perpetuatﬁon of the universal through organized society. It is
important that both Creon and Antigone rebresent positions which

are intrinsically justifiable because of their ethical content

as this is to Hegel the hallmark of tragic conflict. The ethical
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did involve the godlike for Hegel in the PG and it did not seem
that he was willing for this term to be an elastic catch-all
which would conveniently stretch to accommodate any work that
the general public deemed tragic. Yet we must remember that it
is only primitive tragedy which Hegel was dealing with at this
stage and the dialectical nature of his theoretical development
has led many to interpret his expanded theory as one which com-
fortably accommodgtes issues involving romantic love, familial
love, noble ambition and a great variety of personal human in-
terests which were clearly of no interest to Hegel when discus-
sing tragedy in the PG.

There now emerges two different stands which may be taken
regarding Hegel's theory and its salvageable insights. Hegel's
belief that ancient tragedy does involve the ethical and that
the tragic hero brings on his own fate (as "uncomprehended
necessity") through the onesidedness of his actions and beliefs
gives us dne interpretation of his theory. A.M. Quinton sums it

up as follows:

...In requiring the moral responsibility of the
tragic hero for the disasters that befall him,
in seeing his destruction as the reaffirmation
of absolute morality, it is fundamentally a de-
mand for poetic justice and as such inapplicable
to by far the greater number of the works about
whose status as tragedies there would be Tittle
disagreement.28 .

Quinton laments Hegel's apparent appeal to a "poetic jus-
tice" and finds this inapplicable to most works which are gener-
ally considered to be tragedies. This belief most Tikely arises

out of Quinton's assertion that a compensating heaven is incom-
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patible witﬁ tragedy.29 Quinton does not feel that optimism,
which is what he sees represented in Hegel's theory even though
it generally prescribes the ruin of the tragic hero, can be the
right path to an acceptablie theory_of tragedy.

Bradley, on the other hand, in his essay, Hegel's Theory of

Tragedy, also feels that "poetic justice" is out of place in a
discussion of tragedy, but contrary to Quinton, neither does he

believe that this is what Hegel is talking about.

But, in the first place, it is most important to
observe that Hegel is not discussing at all what
we should generally call the moral quality of the
acts and persons concerned, or, in the ordinary
sense, what it was their duty to do. And, in the
second place, when he speaks of "equally justified
powers," what he means, and, indeed, sometimes
says, is that these powers are in themselves
equally justified...On the other hand, it is, I
think, a matter for regret that Hegel -employed
such words as "right," "justified," and "justice."
They do not mislead readers familiar with his
writings, but to others they suggest associations
with criminal law, or our everyday moral judge-
ments, or perhaps the theory of "poetic justice;"
and these are all out of place in a discussion

on tragedy.30

Bradley's understanding of Hegel's position is that these
powers which carry within them their own justifications are not
necessarily ethical. If is tragic that allegiance to one should
sometimes involve the violation of the other but this has nothing
to do with what is morally right or wrong. It is not clear to
Bradley that familial love or political duty are ethical and
this is a point on which Hegel too vacillates, but Hegel does
generally insist on the interests of the hero being noble and in

fact ethical. It is Hegel's definition of the ethical that
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changes not his insistence that it is important. Although Brad-
ley has hit upon the crux of the Hegelian tragic dilemma when he

mentions "powers in themselves equally justified," (p. 74)1I

find myself inclined to be in .agreement with Quinton who consis-
tently views the points abandoned by Bradley as the most impor-

tant ones.

A.C. Bradley amended the theory to include

amongst conflicting elements not merely ethical
institutions but also "universal interests,"

moral values that-had no determinate social
institution as their expression, and even

"personal interests," such as Macbeth's ambition.
So adjusted the theory can accommodate the
tragedies of Racine, with their characteristic
battle between love and duty, and to some extent
‘the tragedies of Shakespeare, in which personal
goals collide with the demands of that overriding
order and harmony without which all human arrange-
ments come to ruin. But this amendment really
evacuates the Hegelian position: it allows for

the reality of unrecompensed, unreconciled evil,

it abandons the demand for the moral responsibility
of the hero and for an essentially retributive view
of his sufferings.3]

Yet to weigh the values of these opposing views fairly we must
turn again to Hegel himself for surely the answer will Tie in
his own extension of his theory to take into-account modern
tragedy as well as ancient.

In his Aesthetics, Hegel Tlists three categories of compar-

ison between ancient and modern tragedy. We may consider the
development of tragedy in terms of a) the ends desired by the
tragic hero, b) the nature of the tragic character and also that
of the collisions which he is compelled to face, and c) the‘

nature of the final issue and tragic reconciliation.
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In classical tragedy, Hegel has emphasized over and over

again, there is a strict unity between character and action.

They act in accordance with a specific character,

a specific pathos, for the simple reason that they

are this character, this pathos. In such a case

there is no lack of.decision and no choice. The

'strength of great characters consists precisely

in this that they do not choose but are entirely

and absolutely just that which they will and
achieve. (Aes. 320)

Furthermore, this forceful character is, in Hegel's theory,
justified in his actions and beliefs because of his total align-
ment with a given ethical sphere of reference, his ends are
never defined by his lust for personal gain which has no such
ties. In modern tragedy, howeVer, it is not the basic ethical
dicta of the family, the State, or the Church, as such, which
provide the substance of the drama. These spheres may well pro-
vide the backdrop for the actions of the new and complex tragic
hero but his ends are born of more particular aims which are
accessible to modern dfama because of the relaxing structure of
society, but which were not, as such, within the reach of ancient
drama. The "right of subjectivity" was making itself known, & =
"the principle of the personal 1ife in its independence has
asserted its claim, novel phases of existence make their inevit-
able appearance in each ((ethical sphere)), which modern man
claims to set up as the end and directory of his action." (Aes.

332)

The modern tragic hero, then, need not be the vision of
unity and strength which we encountered in the works of the

Greeks. Furthermore, many of the general interests of our modern
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1ife are portrayed in modern tragic drama to such a degree as
would be unheard of in antiquity. These interests may motivate
characters and charge events in a way such as to supply a mere
external background for the main course of action or may in fact
provide the conflict when confronted by the protagonist in his
"individual state of emotion." "Wrong and Crime" are still
important, not as the ethical judgements they once were, but as
comp]icétions in the hero's life. He may not deliberately seek
to'p1ace himself in a culpable situation, but the tragic col-
lision may involve his inability to avoid it in the pursuit of
his desired end.

What, then, distinguishes tragedy from a simple story with a
sad ending? The answer to this question lies in the third cate-
gory of comparison - the matter of reconciliation. If we are to
tell a story with no compulsion, or inevitability, Hegel asks
- the question, why not have it end happily? If the tragic issue
results merely from external accidents and unhappy circumstances,

it could quite easily result in a happy conclusion instead.

If therefore the interests are of such a nature,
that it is really not worth the trouble to sacri-
fice the men or-women concerned on their altar,
it being possible for them either to surrender
their objects, without making such surrender as
is equivalent to a surrender of their individuality,
or to mutually come to an agreement in respect
thereof, there“is . noiTreason why the conclusion
should be tragic. The tragic aspect of the con-
flicts and their resolution ought in principle
merely to be enforced in the cases where it is
actually necessary in order to satisfy the claim
of a superior point of view. If this necessity
is absent there is no sufficient ground for mere
suffering and unhappiness. (Aes. 343)
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We can distinguish modern tragedy from its cheap imitators
with the "so-called noble criminal, with his empty talk about
fate" (Aes. 318), by a certain conspiracy between the nature of
‘the tragic character and the nature of the events which bring
‘his downfall. Hamlet is the prime example of this which is

cited by Hegel.

The real collision, therefore, ((in Hamlet)) does not
turn on the fact that the son, in giving effect to a
rightful sense of vengeance, is himself forced to
violate morality, but rather on the particular person-
ality, the inner life of Hamlet, whose noble soul is
-not steeled to this kind of energetic activity, but,
while full of contempt for the world and life, what
between making up his mind and attempting to carry
into effect or preparing to carry into effect its re-
solves, is bandied.from pillar to post, and finally
through his own procrastination and the external course
of events meets his own doom. (Aes. 335)

Whereas the emphasis in classical tragedy was on the col-
lision per se, in modern tragédy, according to Hegel, the stress
is-on the complex make-up of the tragic character. Once the
character was his a]]iahce with "one ethical state of pathos
which alone corresponds to his already formed personality."
(Aes. 335). Now the backdrdp 6f contingent relations and con-
ditions is too complex and dynamic to provide the rigid structure
required for tragic collision. Now the germ lies within the
character itself. The tragic character is driven into action,
not necessarily "in the interests of the ethical vindication of
the truly substantive claims, but fbr the simple reason that they
are the kind of men they are." (Aes. 335)

The reconciliation which we are offered in the case of Hamlet

is that he is granted sweet death. It is only from a purely
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external point of view that Hamlet's death can be seen as an
accidental ending of his duel with Laertes.
...in the background of Hamlet's soul, death is al-

ready present from the first. The sand bank of
finite condition will not content his spirit. (Aes. 342)

Hamlet is a more compliicated tragic hero than the Greek pro-
tagonist of our previous discussions. He is not singularly
aligned with a doomed position, he is worse. Hamlet has what
Antigone did not have, a dual vision. Hé can see both sides of
every issue he confronts and he is paralysed. -Unlike the tragic
hero of antiquity he is not strengthened in his position by an
unwavering, if tragic, resolve. He both is in a tragic position
and understands it, he can see all the cases against him and his
possible actions. These prototypes, the one-sided protagonist
and'the dual-visioned hero, provide the material from which,

according to Hegel, all tragedy comes.



B. Conclusion

Hegel believed that tragedy was born of the ethical struggle
inherent in the political structure of the Greek polis. Hegel's
be]ief in the historical dialectic, in which the society of man.
struggles to gain an ever better understanding of the Universal;
seems to indicate that he'believed that a morally perfect world
is not an impossibility. What would be necessary for such per—'
fection would be a social structure which could accommodate the
earthly needs of a universal brotherhood of man as well as the
demands placed upon man from the "beyond." Such a structure,
Hegel thought, would be truly universal; secular and spiritual
spheres of action and belief would co-exist harmoniously. I do
not believe that he felt that the polis provided the machinery
complex enough to host such an arrangement.

In my discussion of ethical spheres within the Greek polis I
have mentioned two distinct ways of promoting universality. One
is the political involvement 6f the male which promotes the qual-
'ity of civic 1ife in this miniature model of universal awareness.
The other is the promotion of the cult of the dead which is the
female's ca1liﬁg and which improves the spiritual life of the

family and grants pure universality to the dead through ritual.

1) The acquisition and maintenance of power and wealth
is in part concerned only with needs and belongs to
the sphere of appetite; in part, they become in their
higher determination something that is mediated. This
determination does not fall within the Family itself,
but bears on what is truly universal, the community;
it has, rather, a negative relation to the Family, and
"consists in expelling the individual from the Family,
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subduing the natural aspect and separateness of
his .existence, and training him to be virtuous,

to a 1life in and for the universal...

2) The deed, then, which embraces the entire exis-
tence of the blood-relation, does not concern the
citizen, for he does not belong to the Family...
it has as its object and content this particular
individual who belongs to the Family, but is taken
as a universal being freed from his sensuous, i.e.
individual, reality. The deed no longer concerns
the living but the dead, the individual who, after
a long succession of separate disconnected exper-
iences, concentrated himself into a single completed
shape, and has raised himself out of the unrest of
the accidents of life into the calm of simple uni~-
versality. (PG 457)

It is not a flaw in Hegel's scheme that these two ways of
promoting universality are at odds with each other. They are at
odds with each other because the laws of the polis are too par-
ochial in nature to provide for the scope of both spheres of
action and belief. This is largely because, according to Hegel,
the men and women of Greek society had too immediate a re]ationQ
ship with their respective ethical obligations. Their's was not
reflective ethical involvement but immediate unity with the
"ethical substance" which their position in society dictated.
Hence, the unity of the classical tragic antagonist with his

action. The character is one with his belief and action.

((The tragic character's)) being consists in his
belonging to his ethical law...The ethical individ-
uality is directly and intrinsically one with this
his universal aspect, exists in it alone, and is
‘incapable of surviving the destruction of this
ethical power by its opposite. (PG 471)

It should not be confusing, then, that Hegel says on some
occasions that the two distinct realms of ethical life are har-

monious in nature, and at other times, that they are not. They .
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are not consistently concordant at the time of the Greek polis.
Mankind is too dominated, in his decisions to act, by his nature.
Reason, although this hints of dichotomy which Hegel professes

to ignore, has not yet designated the means for a balance.

This ruin of the ethical Substance and its passage
into another form is thus determined by the fact
that the ethical consciousness is directed on to
the law in a way that is essentially immediate.
This determination of immediacy means that Nature
as such enters into the ethical act, the reality
of which simply reveals the contradiction and the
germ of destruction” inherent in the beautiful
harmony and tranquil equilibrium of the ethical
Spirit itself. (PG 476)

However, when Hegel does refer to his ethical Spirit as

existing without internal contradiction, it seems that he can
only be speaking of a state of development which is not yet pos-
sible to attain or maintain. Such a balance is only in a state
of possibility, the ethical world is potentially harmonious.
This is an important point to settle as it determines the signif-
icance of the moral dilemma which Hegel felt was so bound up with
Greek society and classical tragedy.

A.M. Quinton understands Hegel to be saying that a conflict

32 Indeed it some-

of right versus right can only be apparent.
times seems that Hegel is saying that the spheres of ethical sub-
stance in the Greek polis were already in harmony and that it was
only a matter of mistaken human understanding which caused all
the problems which are brought to us in Greek tragedy. Hegel
says over and over again that it is not the principles for which

the tragic hero stands that are at fault but the way in which the

tragic hero represents them in human society.
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For despite the fact that the individual characters
propose that which is itself essentially valid, yet
they are only able to carry it out under the tragic
demand in a manner that implies contradiction and

with a onesidedness which is injurious. (Aes. 298)

It seems to me, however, that it is likely that what Hegel
is identifying as the origin of tragedy has its roots a little
deeper. If, indeed, the conflict which we encounter in the

Antigone, Oedipus, and a score of other tragedies is only appar-

ent, why does it require a tragic resolution? Both Antigone's
and Creon's behdviour is the result of a deceptive understanding,
but this amounts to more than a simple human mistake. These char-
acters are great. Their mistakes are symtomatic of a flaw in
Spirit itself. They are the result of the discordant realms of
ethical action and belief. The ethical world, human Spirit, is

not yet perfect.

Only in the downfall of both sides alike is absolute
right accomplished, and the ethical substance as the
negative power which engulfs both sides, that is,
omnipotent and righteous Destiny, steps on the scene.
(PG 472) A

As I have said, it is necessary to understand the presence
of ethical discord in the city-state in order to make sense of
the gravity of the human conflict which results from it. 1In the
sections quoted above Hegel seems to refer to ethical substance
as if it were present in the forms of cohcordant ideals which are
harmonious in principle but independent from, and in fact insup-
portable within, human action. Human action, by the logical
necessity of its allegiance to either human or divine Taw which

some occasions demand, disrupts the balance in ethical substance



- 67 -

and causes violence and destruction. I do not believe, however,
that this is a position whfch Hegel wishes to consistently sup-~
port. It is senseless to suppose that there can be a harmonious
code for behaviour which is impossible for behaviour to uphold.
Hegel 1is a]sd the last person who would suggest that there is
any ethical order or "substance" which is outside or separate
from human action and belief. When Antigone and Creon clash,
the possibility which is inherent in the existence of the two
spheres, human and divine, becomes actuality. Discord exists.
Spirit is divided and the ethical rea]hs are not in harmony.

It is strange, nonetheless, that to represent a sound ethi-
cal belief is frequently to court disaster. This is thé germ
of destruction of which Hegel spoke. Quinton says that Antigone
presses too hard "the claims of the family," and doubtless Creon
is too tyrannical to represent the just claims of the state.
Yet what meaning can the familial duties, the ethical sphere of
the family, have without a champion to articu]ate&them?When.they
are threatened? What function can the parochial laws of the |
polis perform if not the punishment of traitors? Moderation and
measured action are attributes which are inapplicable to the
tragic hero; his qUestion, which Hegel says is no question at
all, is whether to act or not to.act. And yet if he acts in
accordance with an ethical sphere, how does the fault Tlie in his
"particular embodiment" of it? How is the individual culpable
for the contradictions inherent in ethical substance? If Antigqne
and Creon had both softened their stances we would still have a

conflict but not a tragedy. Bradley says:
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That which is denied is not the rightful powers with
which the combatants have identified themselves. On
the contrary, those powers, and with them the only
thing for which the combatants cared are affirmed.
What is denied is the exc]usigg and therefore wrong-
ful assertion of their right.

Here is where we must take into consideration the larger view
presented in Hegel's philosophy in order to give this awkward
stand-off a context. Ultimately human society will too often
cause a division of ethical substance such as the one which we
find in the Antigone. The particular embodiments of ethical
substance, e.g. Antigone and Creon, and the model within which
they must work, e.g. the Greek polis, are too insufficient as
models of the Universal concepts which they attempt to portray.
For this reason they are to be destroyed. The fault is seen to
lie, for Hegel, in the nature of the modeling materials. Life,
at this stage, provides too poor a copy of certain ideals to
hold together when forced into action. The cogs of divine and
judicial justice stick, the machine shudders, and the state
grinds to a tragic halt.

This germ of destruction, however, is what makes the unhappy
unfoldings in tragedy inevitable, and not just accidental, mis-
haps. This necessity is what separates tragedy from melodrama
and the tragic hero from a flamboyant fool. The characters who
take a tragic stance are great because of their alliance with an
ethical realm. Because they are great we care about them and we
feel the horror of such strength and virtue wasting itself in
the trap that Fate (or "uncomprehended necessity"), has laid for

those who act out their beliefs. In the Antigone, Ismene
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understands the family's plight as clearly as Antigone does.
She, however, does not act. In Ismene there is conflict but no

tragedy.

Guilt is not an indifferent, ambiguous affair, as
if the deed as actually seen in the 1ight of day
could, or perhaps could not, be the action of the
self, as if with the doing of it there could be
lTinked something external and accidental that did
not belong to it, from which aspect, therefore,
the action would be innocent. On the contrary,
the action itself is itself this splitting into
two, this explicit self-affirmation and the
establishing over against itself of an alien
external reality; that there is such a reality,
this stems from the action itself and results
from it. Innocence, therefore, is merely non-
action, Tike the mere being of a stone, not even
that of a child. (PG 468)

We must wonder, then, that Hegel should be labeled an opt-
imist. He clearly says that action is always wrong, in that it
will always temporarily upset the balance, but this provides a
tension which is necessary for the perpetuation of a living,
dynamic society. However, strong actions, actions which exceed
the simple demands of everyday l1ife and rise to the occasion of
a crisis, leadership and what seems to be independent thinking,
are all the more certain to be wrong, culpable and downright
tragic. Antigone is more guilty than Oedipus because she knew

that she was acting in opposition to an established law.

It can be that the right which lay in wait is not
present in its own proper shape to the consciousness
of the doer, but is present only implicitly in the
inner guilt of the resolve and the action. But the
ethical consciousness is more complete, its guilt
more inexcusable, if it knows beforehand the law and
the power which it opposes, if it takes them to be
violence and wrong, to be ethical merely by accident,

and, like Antigone, knowingly commits the crime. (PG 470)
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What can we say of a theory of tragedy which pronounces all
tragic heroes guilty? It is small comfort to a vanquished hero
that the ethical realm which he defended was indeed worthy of
defense but at the same time indefensible in the realm of human
affairs. And clearly, as an archetype for tragedy this is far
too limiting a prescription. Thus it is that Hegel was obliged
to extend his list of justifiable beliefs and actions to include
those which he did not initially include within ethical sub- .
stance. With the inclusion of personal interests which are
relative to the tragic hero and his circumstances a certain
amount of the desirable necessity is removed from tragic develop-
ment. That germ of destruction inherent in the good versus good
collision is not present in a situation where.one is merely per-
suing love, fame, wealth or some other commodity which is gener-
ally recognized as being of universal interest and hence the
pursuit of it is to a certain extent justifiable. But here, by
clinging to that conspiracy of the nature of the tragic character
with his unfortunate circumstance, Hegel manages to convince us
of the inevitability of the tragic developments in the greater
works in this genre.

And what of the aforementioned position which Hegel trad-
itionally holds in Aesthetics as an optimist? He believed in
reconciliation, eternal justice, and other optimistic sounding

ideals, but what do these terms mean for Hegel?

...whatever may be the claim of the tragic final
purpose and personality, whatever may be the
necessity of the tragic collision, it is, as a
consequence of our present view, no less a claim
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that is asserted...by the tragic resolution of
this division. It is through this latter re-
sult that Eternal Justice is operative in such
aims and individuals under a mode whereby it
restores the ethical substance and unity in and
along with the downfall of the individuality
which disturbs its repose. (Aes. 298)

Hegel is optimistic to the extent that he allows for some
element of balance and structure in the unfolding of history and
in our daily dilemma, but the very architects of change, the
bastions of strength and reason that make up the handful of men
and women who symbolically confront what appears unjust or pur-
sue what appears just, these are the most notable victims of the
very justice which they uphold. Hegel's is not the blind fate
of Schopenhauer, his is a sighted and hence all the more ruth-
less fate.

Hegel draws upon Aristotle's famous dictum that "the true
effect of tragedy is to excite and purify fear and pity." (Aes.
298) Hegel believed that the quality of fear and pity excited
by a work of tragedy is a testimony to the quality of the work.
Tragedy should not simply inspire in us a fear of accident or
unfortunate coincidence, nor pity for those who have merely fal-
Ten victim to such bad Tuck. We are warned that external con-

tingencies are not what is truly terrible in 1life.

That which mankind has therefore in truth to fear
is not the external power and its oppression, but
the ethical might which is self-defined in its
own free rationality, and partakes further of the
eternal and inviolable, the power a man summons
against his own being when he turns his back upon
it. (Aes. 299)



- 72 -

Similarly the sympathy which we must feel for a tragic
character is different from the realization that accidents hap-
pen and it is a shame that they often happen to good people. On
the contrary, we have to feel a recognition of the greatness of
a character because of his alliance with an ethical sphere or
justifiable interest and also a sympathy with him which springs
from the realization that within his greatness is his own des-

truction. The two are hopelessly entangled.

True sympathy...is an accordant feeling with the
ethical claim at the same time associated with
the sufferer - that is, with what is necessarily
implied in his condition as affirmative and sub-
stantive. (Aes. 299)

Quinton's summation of what can be meant by the "tragic
view of Tife," asserts that it entails a contingency of value -
"value is contingent for‘its realization on the agency of men"
and that it is presupposed, "by the idea that human action has

any point.“34

This is not the case in Hegel's theory, Quinton
argues, because Hegel is an optimist. Consequently, Hegel is
interpreted as saying that "good must triumph...what seems to be
bad will cease to seem so when viewed in its place in the whole

scheme of things.“35

Such a thesis, Quinton claims, makes human
activity pointless because if everything which appears evil will
eventually be seen’as good, it makes 1ittle difference which in
particular it actually is or what we do to change it.

This is an ironic statement of Hegel's position because, as

I have shown, Hegel frequently frames his philosophy in quite

the opposite terms. That is to say, even though it appears that
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Antigone is upholding a noble cause, the larger view will reveal
her position as being in the wrong. Her knowledge is deceptive
and she errs. However, this reversed statement of Hegel's pos-
ition, if substituted for Quinton's will yield the same complaint
with regards to the contingency of value. That is, if good will
appear bad and bad will appear good, what meaning can we tie to
these terms and how can we expect our actions to have any signi-
ficance?

What rescues Hegel, in my opinion, from this static inter-
pretation, is his own larger view. He believes that the suf-
fering we depict and come to understand in tragedy is what may
some day lead to that brotherhood of man in which the universal
is thoroughly understood and represented in human justice. Such
is the goal of history but there is no guarantee that it is an
obtainable goal. Hegel's God is, in fact, the unorthodox one
which Quinton avowed as the only Christian God compatible with
the tragic view of life. Hegel's God is omnipotent but he allows
man to struggle and to suffer the evils which his actions bring
about. Hegel's optimism l1ies in the principles of Tove and har-
mony which he believed his God has granted us. His pessimism
lies in the burden these ideals place on the weak human frame
which endeavours to support them. The same belief is promising
for our spiritual lives and devastating to ohr practical exis-
tence.

The fact that the trend in modern tragedy is away from the
moral dilemma would be, in fact, a depressing pattern to Hegel.

Far from seeking the larger view, this trend depicts man's
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interests as lying more and more with the needs of the individual
to an extent which greatly exceeds that which was acceptable in
the philosophy born of the Enlightenment. Even so, this drift
was clear enough to Hegel to cause him to draw attention to the
significance of Greek tragedy. It remained for him the only
true form of tragedy because it captured what Hegel believed

was the greatest Horror in civilized society. This is the sac-
rifice of the whole, the loss of the Universal through some
deceptive understanding of the needs of man. This should strike
the greatest fear to our hearts and it is only through tragedy,
Hegel felt, that we could be made aware of this imminent dis-
aster and perhaps become enlightened. This is the universal
implication that Hegel, and Aristotle before him, insisted upon
as the quality which granted the genre of tragedy the power to

purify, and perhaps raise up, the greedy, mundane, soul of man.
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In earlier Greek drama such as the tragedies of Aeschylus,

hubris was generally depicted as an offence against the

gods. In the works of Sophocles, however, hubris was more-
often an offence against the balance of nature brought about
not by any depravity in the main character but by the tragic
error of mistaken judgment. This is the one-sided pro-
nouncement of Hegel's deceptive knowledge. Oedipus is
constantly cited as the archetype of this flawed character
(Aristotle, De Poetica, B. 11) but we must bear in mind
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