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Alexander Kojève linked two major events that occurred in October of 1806: the ﬁrst political,
Napoleon’s victory at Jena; the second philosophical, Hegel’s completion of The Phenomenology of Mind.
Kojève held these events to be complementary, both completing the initial formation and expression of
‘modernity’. This thesis was accepted by Leo Strauss and later by Strauss’ disciple Francis Fukayama.
The latter’s two works The End of History and The Last Man, both ‘neo-conservative’ in character, have
exercised a powerful inﬂuence on the policies of the United States Department of State. Although
optimistic in regarding the global advance of democratic societies as the end of history, both Kojève and
Fukayama nevertheless conclude that this advance will stop short of its proper end with the appearance of
a morally vapid Nietzschean ‘Last Man’. This essay connects the birth of Stirner to the events of 1806;
Stirner set his own ‘cause’ before all external ideals or romantic programs, such as a striving to be a
Nietzschen Übermensch or joining a revolution of Marxian ‘Lumpen’. Following the signals of both
Hegelianism and democratic politics, Stirner can be considered, and would be pleased to present himself,
as the ‘Last Man’.

In the month of October, 1806, three signiﬁcant events occurred. I propose that these
events were of a world-historical character and deﬁne the character of our own age. On
that date the ‘Old Europe’, that of the Ancien Re´gime in its extent, political power and
culture, was catapulted into a new form of consciousness; ‘modernity’ entered world
history. A world once divided into masters and slaves, lords and servants, aristocrats and
peasants, clergy and laity turned toward decline and began to vanish rapidly. A
hierarchical society that had seemed the ﬁxed and unquestionable expression of a divinely
grounded order began crumble.
The ﬁrst of the three events was a battle. On the 14th of October a young, modern, and
mobile army commanded by Napoleon defeated a large Prussian army that had gathered
at Jena to halt the French advance. In retrospect the sudden defeat and rout of the
Prussians was no surprise. Their army, ﬁlled with aged and incompetent ofﬁcers ‘totally
unﬁt for military service’ were ‘but a single manifestation of the helplessness, the moral
deadness that ran through every part of its ofﬁcial and public life.’1 It was the feeble
response of an aging world that was unable to defend itself. Napoleon’s victory at Jena put
an end to the relic of the Holy Roman Empire.
The second event went unnoticed amid the excitement surrounding the Napoleonic
victory. On the eve of the battle an obscure young professor, George Wilhelm Frederick
Hegel, mailed the ﬁnal draft of a manuscript that bore the puzzling title Phänomenologie
des Geistes to a publisher in Bamberg.2 It was quite possible, as Hegel knew, that his
manuscript might get lost in the ﬁre and confusion of the battle. But it did not, and it was
published. It has been claimed that Hegel’s work is the philosophical equivalent of
Napoleon’s victory; at the very least, it is understood to have revised radically the
conception of the philosophical project, if not actually putting an end to philosophy itself.
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The third event was the birth of Johan Kaspar Schmidt, known later as ‘Max Stirner’.
That he should be born at this time seems of little or no consequence and hardly worth
noting, then or now. Nevertheless, it can be argued that Stirner’s philosophy - or more
properly, his ‘non-philosophy’ - was nothing less than a direct intellectual outcome of both
the Napoleonic victory and Hegel’s philosophy. What Napoleon and Hegel set in motion at
Stirner’s birth became fully articulated almost four decades later in Stirner’s major work, Der
Einzige und sein Eigentum.3 At ﬁrst sight, of course, to suggest such signiﬁcance for this book
seems absurd; but, as a bibliography of works devoted to Stirner4 reveals, there has been an
undiminishing interest in his work from its ﬁrst appearance. Since the second edition in 1882
it has never been out of print, and it has been translated into over a dozen languages.
These three events of October 1806 are here presented as the clarion call and premises
for a new age, the ‘modern age’; they achieved mature expression in the program of
‘modernism’ after the First World War, and more deﬁnitively in the ‘post-modernism’ of
our own period.
The ﬁrst sign of this change in human political relationships was ﬂashed in 1776, in the
Preamble to the American Declaration of Independence. In 1789 these principles were
expanded and formally restated by the Revolutionary government of France as The
Declaration of the Rights of Man. With their publication, and subsequent support and
expansion through Napoleon’s conquests, Western society began to be profoundly
transformed. As if in tacit recognition of this as the deeper meaning of the British defeat by
the Americans and French at the Battle of Yorktown, as the British signed the surrender,
their own band played ‘The World Turned Upside Down’.
Although Jena was not the ﬁrst of Napoleon’s victories, it had the greatest effect, for it
insured that the Declaration of the Rights of Man, embodied and installed throughout
much of Europe in the ‘Napoleonic Code’, could no longer be ignored. Within a few
decades the principles of the Declaration were inﬁltrating all political discourse; since then
they have been, if not always acted upon, at least unable to be ignored. In 1989, as if
marking two-hundredth birthday of the 1789 Declaration of the Rights of Man, the Berlin
Wall was dismantled, and the youth in China gathered at Tiananmen Square. The Mullahs
of modern Iran and the North Korean dictators have yet to accept the course of history but they eventually will.
Then as now the ‘Old Order’ used force to attempt to restore itself and to stiﬂe the
growing awareness of human rights. The efforts of the ‘Holy Alliance’ failed, however - at
least until Napoleon’s defeat at Waterloo by Lord Wellington.5 In 1815 Prince Metternich,
presiding over the Congress of Vienna, was clear enough about what the proceedings
foretold: ‘Old Europe was at the beginning of its end . . . and a New Europe was coming
into being.’6
One year later, Hegel cast the whole progress of modernization into a military
metaphor:
I adhere to the view that the world spirit has given the age marching orders. These orders are being
obeyed. The world spirit, this essential, proceeds irresistibly like a closely drawn armored phalanx
advancing with imperceptible movement, much as the sun through thick and thin. Innumerable
light troops ﬂank it on all sides, throwing themselves into the balance for or against its progress,
though most of them are entirely ignorant of what is at stake and merely take head blows as from
an invisible hand.7

But what Hegel said in 1816 was but an echo of what he had stated a decade earlier, in the
Preface to his Phenomenology of Mind:
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Our epoch is a birth-time, and a period of transition. The spirit of man has broken with the old
order of things hitherto prevailing, and with the old ways of thinking, and is in the mind to let them
all sink into the depths of the past and to set about its own transformation.8

Stirner agreed that ‘We stand at the boundary of a period’9 – at the boundary between an
old order of ﬁxed ideas, of ‘the old ways of thinking’, and the beginning of a new era.
The Declaration of Human Rights expressed a program that formulated the goal
towards which all human history had been unconsciously seeking; for Hegel all history is
human history, all else is mere spatial change. The course of history worked toward one
end, which once realized, would conclude the meaning, the signiﬁcance of the entire course
of history. The end of history is the end of human desire, the goal of all the bloody wars
played out upon the ‘slaughter bench’ of history. At this concluding moment the ﬁnal goal
of human freedom would be fully manifested; as a consequence, with the success of the
historical struggle, political history would come to an end. He wrote:
The substance of the spirit is freedom. From this we can infer that its end in the historical process is
the freedom of the subject to follow its own conscience and morality, and to pursue and implement
its own universal ends; it also implies that the subject has inﬁnite value and that it must become
conscious of its supremacy. The end of the world spirit is realized in substance through the freedom
of each individual.10

Stirner agreed with Hegel that this would be the end of history. It would come at the
moment in which the individual becomes conscious of his freedom, would ‘follow his own
conscience and morality’, and thereby recognize his inﬁnite value and supremacy.
The long history of the wars for the recognition of human freedom and equality are not,
alas, over, for there have been many retrograde steps; nevertheless, there are signs that they
are coming to an end.
The 18th Century Declarations of both the Americans and the French found recent
expression in June, 2009, when the President of the United States, speaking in Cairo to the
Muslim world, concluded that
I . . . have an unyielding belief that all people yearn for certain things: the ability to speak your mind
and have a say in how you are governed; conﬁdence in the rule of law and the equal administration
of justice; government that is transparent and doesn’t steal from the people; the freedom to live as
you choose.11

Recent political revolutions throughout the Middle East, known as the ‘Arab Spring’, are
suggestive echoes of Obama’s talk.
Hegel was aware of how history in his time was being prosecuted in conformity with the
universal human need for respect and recognition. The day before the Battle of Jena Hegel
had seen Napoleon. Shortly after, Hegel wrote a letter describing the event:
I saw the Emperor – this world soul – riding out of the city on reconnaissance. It is indeed a
wonderful sensation to see such an individual, who, concentrated here at a single point, astride a
horse, reaches out over the whole world and masters it . . . this extraordinary man, whom it is
impossible not to admire.12

To conceive of Napoleon as a ‘world soul’ who ‘reaches out over the whole world to master
it’ was a remarkable insight into the signiﬁcance of Napoleon’s victory. In his biography of
Hegel, Terry Pinkard noted an even more remarkable insight by Hegel as to the meaning
of this event:
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At that point he [Hegel] had already composed the crucial section of the Phenomenology in which
he remarked that the Revolution had now ofﬁcially passed to another land (Germany) that would
complete ‘in thought’ what the Revolution had partially accomplished – as it were, that the ‘novel
of the Revolution’ was to be completed by German philosophy, not by French politics.13

The Phenomenology can indeed be compared to a ‘Bildungsroman’ in which the dialectical
adventures of consciousness lead ﬁnally to its self-discovery in Absolute Knowing.
Just how this ‘novel of the Revolution’ ended was clearly set forth by the émigré Russian
philosopher Alexandre Kojève. In a series of occasional lectures delivered between 1933
and 1939 at the École des Hautes Études in Paris, Kojève presented a brilliant and
provocative reading of Hegel’s Phenomenology of Mind. His lectures attracted some of the
leading French intellectuals of the time such as J. P. Sartre and M. Merleau-Ponty, as well
as the American political philosopher Leo Strauss. Much later and over time, Strauss’
acceptance and understanding of Kojève’s reading of Hegel exercised a deep inﬂuence on
the course of American foreign policy during the presidency of G. W. Bush. Kojève’s
reading was recast in the form of a political doctrine: ‘neo-conservatism’. It was an
optimistic doctrine holding that liberal democracy is the ﬁnal and inevitable goal of
political history – the ‘End of History’. The doctrine was well-argued and publicized by a
young scholar within the U.S. State Department, Francis Fukayama. In 1989 he wrote two
articles in the widely read governmental journal, National Interest; these established him as
a leading neoconservative theoretician and inﬂuenced much of the United States’ foreign
policy – including the invasion of Iraq. Both journal articles later appeared in book form,
The End of History, and The Last Man14 - with both titles drawn directly from Kojève’s
work, An Introduction to the Reading of Hegel.15 In this publication of his lectures, Kojève
exposed a deep connection between two events that occurred in Jena, in October, 1806 –
the Napoleonic victory and the completion of Hegel’s Phenomenology. The present paper
adds a third event: the birth of Stirner – who gives a revisionary reading of ‘The End of
History’, and who plays ‘The Last Man’.
In his lectures Kojève traced the path of the stages of human consciousness as presented
by Hegel’s Phenomenology of Mind. This work, which Hegel described as a ‘journey of
discovery’ had once borne a signiﬁcant subtitle: The Science of the Experience of
Consciousness.16
In its quest for wisdom, the journey of philosophy could only come to an end when
human consciousness found fulﬁllment and completion in perfected self-consciousness.
This ﬁnal shape and stage of consciousness, as set forth in the ﬁnal chapter of the
Phenomenology, is said to be ‘Absolute Knowing’. This ﬁnal knowledge for Kojève is
found the ﬁrst ‘Wise Man’, Hegel, who is ‘fully and perfect self-conscious’. With Hegel the
goal of philosophy has been reached; in his thought, in ‘Hegelianism’, the long history of
striving for a comprehensive knowledge has ﬁnally come to a successful end. The history of
philosophy, from its ﬁrst awakening with Thales to its ﬁnal panoramic vision with Hegel,
has been the story of a journey toward a ﬁnal satisfaction of the love of wisdom. Every
philosopher, in his turn, has contributed an incremental but important element toward the
completion of the ﬁnal ediﬁce; all ﬁnd themselves equally encompassed and expressed in
Hegel’s ﬁnal philosophy. The logical, or better, dialectical path that leads to such wisdom
was traced in the Phenomenology; there, the halting course of knowledge is recorded, from
its ﬁrst encounters with stunted and limiting conﬁgurations of itself to its termination in
the all-encompassing mode of Absolute Knowing. Only at the end of what Hegel calls ‘The
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Path of Doubt’ does consciousness become fully aware of itself, does it become completed
self-consciousness.
The moment when Hegel’s history of philosophy reached its ﬁnal term in his own
thought was also the moment that signaled the beginning of the conclusion of the human
drive to be recognized as human, as an autonomous and self-conscious being. For Hegel
‘recognition’ and ‘self-consciousness’ are internally related.17 To ‘be’ a human being is to
be recognized as one, and thereby to be enabled to recognize oneself as such – to become
self-conscious of oneself as a free individual. The ‘self’ is socially constructed, and the
‘other’ is an essential component to my coming to proper self-understanding. ‘Freedom’ is
a property projected in a society, or it is nothing at all; nature knows no such property. The
obtaining of self-consciousness in mutual recognition ﬁnally ends the long struggle for sole
domination between the antithetical polarities of Master and Slave that propelled human
history.
Napoleon’s victory at Jena was the beginning of the end of political history, which, to
Kojève, also entails the goal of that being called ‘man’ – who, unlike the animal, is deﬁned
as a being that seeks to know itself by being recognized. Hegel’s Phenomenology is the story
of that search, and the historical struggle between Master and Slave, in which both strive
to be recognized, to ﬁnd reﬂection and endorsement in the mind of the other. For Kojève
Hegel is the ﬁrst philosopher to obtain wisdom. He was able to understand the full
signiﬁcance of the Battle at Jena, which signaled that the human struggle for universal selfconsciousness, for mutual recognition, was coming to an end. In Kojève’s words:
Now, according to Hegel, it is in and by the wars of Napoleon, and in particular, the Battle of Jena,
that this completion of History is realized through the dialectical overcoming (Aufheben) of both
Master and Slave. Consequently, the presence of the Battle of Jena in Hegel’s consciousness is of
capital importance. It is because Hegel hears the sounds of that battle that he can know that
History is being completed or has been completed, that – consequently – his conception of the
World is a total conception, that his knowledge is an absolute knowledge.

However to know this, to know that he is the thinker who can realize the absolute science,
he must know . . . how and why History, which began with the ﬁrst ﬁght for prestige, ended
in the wars of Napoleon.’18
The battle conﬁrmed that his philosophy, which ended philosophy, was also the mirror
of what had been and was happening in history. Both history and philosophy were coming
to their ‘end’. Philosophy terminated in the ‘Wise Man’, and the long love affair with
wisdom is consummated. After obtaining of wisdom, all subsequent philosophy is
redundant, nothing more than the repetition of empty criticisms of Hegelianism – as with
Heidegger, or that now forgotten anti-Hegelian episode in British philosophy known as
‘analytic philosophy’.19
If it can be said that the resolution of the ‘bloody’ battles between master and slave,
wars fought to satisfy the human need for recognition, is now coming to an end, then it is
an end concurrent with the conclusion of the pre-Hegelian philosophical ‘wars’. The wars
of blood and words are essentially tied to one another. The military victory of Napoleon
and the philosophical dominance of Hegelianism are not coincidental, they are
fundamentally one and the same. The campaigns of Napoleon prepared the ground for
Hegelianism, and Hegelianism is the philosophical expression of that world. There can be
no political truth that contradicts philosophical truth, and no philosophical truth that
stands apart from political truth. For Hegel,
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Philosophy . . . is its time apprehended in thoughts. It is just as foolish to fancy that any philosophy
can transcend its present world, as that an individual could leap out of his time or jump over
Rhodes.20

The terminus of the philosophical quest for wisdom is the Absolute Wissen of Hegel’s
philosophy; it is the thought of the world which could only come into being at ‘the fullness
of time’, through the victories of Napoleon that gave birth to the fundamental truths
contained in the Declaration of Human Rights.
The philosopher is the person who apprehends the essential thought of his world and his
time. But if the world he apprehends is incomplete, has not yet obtained full rationality,
then so is its thought, its idea, and so then is its philosophy. We can, as Hegel says, ‘be
Platonists no longer’. The age of Plato is past, and with it the world that his thought
reﬂected. If, however, there is a moment in history in which the philosopher’s world reveals
its completed rationality by its registering of the human need for recognition, of the value
of human equality and the nature of freedom, then the philosopher of this world and age
would be the ﬁnal philosopher. This is indeed Hegel’s claim.
For Kojève the ‘End of History’ is the end of the human odyssey. The end of the
struggle for freedom and equality, once realized, will generate a type of human without
fundamental ideals left to achieve, either in thought or in action. Kojève, like Fukayama,
knew that with the advance of universal mutual recognition, recognition itself has done its
job and run its course; without a need for recognition, the time for meaningful historical
action and further philosophical advance draws to a close. The satisfaction of the desire for
recognition marks the end of history, leading, as Kojève puts it, to a ‘re-animalisation’ of
humanity, with the human becoming merely a contented animal:
But one cannot then say that all this ‘Makes Man happy.’ One would have to say that posthistorical animals of the species Homo sapiens (which will live amidst abundance and complete
security) will be content as a result of their artistic, erotic and playful behavior, inasmuch as, be
deﬁnition, they will be content with it.21

At this end time, the democratic ideals of mutual respect, tolerance, and equality will be
accepted as universal values; it will be a time in which nothing is to be challenged because
nothing further needs to be gained. At this point, as Fukayama describes it, ‘in the soft
glow of private life’22, the ‘Last Man’ will emerge. For Kojève the symptoms of this ﬁnal
closure are to be discerned in the so-called ‘American Way of Life.’
What the character of this Last Man might be is suggested in the ﬁnal sections of Hegel’s
Phenomenology. Two of these are devoted to a consideration of the philosophic
signiﬁcance of the French Aufklärung, the ﬁrst entitled ‘The Struggle of the Enlightenment
with Superstition’23 and the second, ‘The Truth of Enlightenment’.24
For Hegel, the truth of the Aufklärung emerges as the dialectical conclusion of two
antithetical world views, two prior states of consciousness that both claim absolute
certainty and truth. On one side is the faithful consciousness certain that objective truth is
to be found in a distant and as yet unrealized realm of faith. On the other lies critical
consciousness, a negating consciousness that can ﬁnd certitude only through a rejection of
the positive but unreal realm of faith. Insofar as the latter presupposes the positive realm
of faith in order to negate it, it exists essentially as the denial of this realm. Critical
consciousness has no ‘intrinsic being’ of its own and exists only to the extent that its
external object, the realm of faith, exists. As might be expected, what has been called
‘Hegel’s Project of Reconciliation’25 comes to expression in the concluding section of his
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study, Die Wahrheit der Aufklärung’, in which consciousness discovers itself in the
objectivity of useful being, of utility or the useful [Nützlichkeit].’26 Faith and criticism ﬁnd
common ground only if they view their object under the category of the ‘useful’. Peace
between faith and reason is restored when objectivity is reduced to being any form of
meaning, when it becomes relative to a purpose imposed upon it, and thereby has only that
meaning. It becomes ‘useful’ – a ‘third reality’ so to speak, the dialectical resolution of faith
and criticism. Criticism, the Aufklärung, has come to terms with Aberglauben in the
concept of the ‘useful’.
For Stirner the same opposition exists between faith and criticism, between the ‘men of
the Old Time and men of the New’.27 Stirner followed Hegel’s path to its end in the ‘Truth
of the Enlightenment’, to its termination in the concept of ‘utility’, and this latter became
central to his understanding of the world and of the relations between individuals:
Yes, I utilize the world and men! With this I can keep myself open to every impression without
being torn away from myself by one of them. I can love, love with a full heart, and let the most
consuming glow of passion burn in my heart, without taking the beloved one for anything else than
the nourishment of my passion, on which it ever refreshes itself anew. All my care for him applies
only to the object of my love, only to him whom my love requires, only to him, the ‘warmly loved.’
How indifferent would he be to me without this - my love! I feed only my love with him, I utilize him
for this only: I enjoy him.28

Stirner’s most irreverent attacks and caustic criticism of the ‘Old Order’ are directed
towards its inability to justify rationally its continued existence. In this Stirner followed
closely Hegel’s description in the Phenomenology of the degenerate nobility, which he saw
exhibited in Diderot’s short work Rameau’s Nephew. Stirner’s ‘anarchism’ and ‘atheism’
are but expressions of his refusal to recognize the claims of this ‘useless class’, or the ideals
that seemed to call for their continued existence. Stirner’s brand of anarchism is conveyed
in his statement: ‘The North Americans asked themselves ‘Do we need a King?’ The
answer: ‘For us, he and his work are useless.’29 King George III, along with all other
members of the fading aristocratic order, are in the same class of empty shades scathingly
rejected in the opening passages of Der Einzige.30
It is not surprising that Stirner, by making central the value of utility, would advocate
the individualism of free-market capitalism. Hegel had read and appreciated the works of
Adam Smith.31 Stirner joined him in this positive estimation and introduced Smith in
Germany by making the ﬁrst translation of The Wealth of Nations.32 The title of his own
work indicates the importance he attached to private property - ‘sein Eigentum’.
Stirner’s capitalistic inclinations were soon detected by the young Marx. The latter’s
fear and loathing of Stirner’s individualism resulted in that heap of invective published as
The German Ideology. Stirner had hit a nerve, but he had also uncovered the fundamental
hypocrisy within Marxism: like all religious ideals for Stirner, it concealed its intent to
enslave under an appearance of compassion. Stirner writes:
All attempts to enact rational laws about property have put out from the bay of love into a desolate
sea of regulations. Even Socialism and Communism cannot be excepted from this. Every one is to
be provided with adequate means, for which it is little to the point whether one socialistically ﬁnds
them still in a personal property, or communistically draws them from the community of goods.
The individual’s mind in this remains the same; it remains a mind of dependence.33

In the ﬁnal analysis, despite the loving promises of socialism and communism, those who
live in a realm of promissory notes, of ideals that are perpetually yet to be, remain
dependent and slaves.
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But the concept of ‘utility’, even if it plays a central role in Stirner’s thought, is not the
end of human consciousness as set out in the Phenomenology. If, as it has been suggested,
the Phenomenology should be compared to a Bildungsroman, ‘a novel of selfdevelopment’34, there remains one last experience, a ‘shape of consciousness’ that opposes
the advance of consciousness as a ﬁnal obstacle to its goal in completed self-awareness.
This obstacle is the ‘religious consciousness’ that ﬁnds expression for Hegel in the morality
of the ‘beautiful souls’, the minds of humanistic liberals. This ‘pious’ mind for Stirner also
opposes but is unable to break through that ‘boundary of a period’, beyond which lies the
age of the Eniziger - ‘The Last Man’.
In the ﬁrst sentence of the ﬁrst paragraph of the ﬁnal chapter of the Phenomenology,
entitled ‘Absolute Knowing [Absolute Wissen]’, Hegel portrays the character of this
inhibited religious consciousness. It is the mind that is still unable to overcome its selfalienation in religion. Here
The Spirit of revealed religion has not yet surmounted its consciousness as such, or what is the
same, its actual self-consciousness is not the object of its consciousness.35

The inability to grasp and to accept itself as self-related, and not merely the reﬂection of
another, be it Man or God, drives the religious consciousness to seek itself in another, in
one external to itself. Still in thrall to the religious ideals of Man and Mankind, neither
Bauer nor Feuerbach could advance to the ﬁnal conﬁguration of consciousness, that of the
fully realized self-consciousness of the Einziger. From their alienated perspective, Stirner
could only be described through the pejorative distortion of ‘Egoist’.
It was evident to Stirner that liberal humanism did not bring to a close the history of
consciousness; on the contrary, it merely deﬁned a new Holy and ‘ﬁxed idea’ to worship, a
new stopping point – Man or Mankind. Stirner’s thought coincided with Hegel’s intuition
of how the Phänomenologie must conclude, at the moment when the
Spirit has made its existence identical with its essence; it has itself for its object just as it is, and the
abstract element of immediacy, and of the separation of knowing and truth, is overcome. Being is
then absolutely mediated; it is a substantial content which is just as immediately the property of the
‘I’ . . . With this the Phenomenology of Spirit is concluded.36

It is impossible for anyone with even a passing knowledge of Stirner not to ﬁnd his thought
immanent in the Preface to the Phenomenology. He is the ‘self’ that has passed over and
grown into maturity through the overcoming the ‘forms of consciousness’ chronicled in
The Experience of Consciousness. In the end the self returns to itself – as with the absolute
circle of Heraclitus, in which the beginning and the end coincide, are one and the same. In
Stirner’s words, ‘I am the creator and creature in one’.37 This constituted a return, a
rediscovery of himself.
I propose Stirner is the existential expression, the concrete individual consciousness of
what is entailed in the consummation that philosophy has always desired, ‘Absolute
Knowing’. It is the conclusion of the grand project of self-consciousness, when, as Hegel
puts it, consciousness comes to be ‘at home with itself’. In the ﬁnal position the individual
self no longer seeks to ﬁnd itself in another; rather, it is at ease in its world and enjoys its
autonomy, for as Stirner has it, ‘In everything ‘Holy’ there is something uncomfortable . . .
wherein we are not quite either at ease or at home.’38 Stirner, at home with himself, was
prepared to enjoy himself in the here and now:
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My intercourse with the world consists in my enjoying it, and so consuming it for my selfenjoyment. Intercourse is the enjoyment of the world, and belongs to my - self-enjoyment.39

He probably would not join Nietzsche in the practice of keeping his room so cold that his
hands turn blue – all to ‘strengthen’ him.40
Even such as Zarathustra had an enjoyment, the only enjoyment permitted a religious
mind: to choose between the false alternatives of salvation and damnation. And for
Zarathustra-Nietzsche, as for all preachers of ‘righteousness’, there had to be no delay in
making this choice. Now is ‘the great noontide, when man is in the middle of his course
between animal and Superman.’ The ‘Last Man’ must choose to be an animal, as Kojève
predicted, or as Zarathustra prophesized, to be raised to a higher form of humanity, the
‘Übermensch’. The ‘pious atheism’ of Bruno Bauer and Feuerbach ﬁnds an echo in
Zarathustra’s declaration: ‘Dead are all the Gods: now do we desire the Superman to live’
– Let this be our ﬁnal will at the great noontide.’41
Kojève and Fukayama both see, as did Nietzsche, at the end of history, the emergence
of a type of man that has no ideals and no purpose other than himself. To choose to be
comfortable is an option that neither Nietzsche, Marx, nor any other moral idealist can
consistently offer. As Fukayama writes:
By putting self-preservation ﬁrst of all things, the last man resembles the slave in Hegel’s bloody
battle that began history. But the last man’s situation is made worse as a result of the entire
cumulative evolution of human society toward democracy. For, according to Nietzsche, a living
thing cannot be healthy, strong, or productive except by living with a certain horizon, that is, a set
of values and beliefs that are accepted absolutely and uncritically.42

Of course, such uncritical acceptance of a proposed ‘set of values’ which accompanies ‘a
certain horizon’ is for Stirner simply voluntary slavery. In his view of history, the ﬁxed
ideals and values of the past eventually come under judgment and become the possession
of one’s ﬁnal self, as the title of his work indicates: Der Einzige und sein Eigentum.
And so, somewhat to the chagrin of his moralizing critics, Stirner seems satisﬁed with
being at home with himself. He might even take reassurance from Nietzsche’s prediction:
‘There cometh the time when man will no longer launch the arrow of his longing beyond
man.’ 43 As the contented ‘Last Man’ he turned aside from the shrill demands of such
would-be saviors as Marx or Nietzsche, whose new Gods, either the ‘Lumpen’ or the
Übermench, were just as insistent upon self-sacriﬁce and pain as the old.
The ‘Last Man’ is the hero of the grand ‘novel of the revolution’, the Phenomenology.
He inhabited and transcended the many passing forms of thought, the ‘Geistesgestalten’,
and surmounted the unavoidable impediments to be found along the path of self seeking
itself. The long history of the ‘Experience of Consciousness’ traced in Hegel’s Bildungsroman has a happy ending. Even the usually dour Hegel celebrated this successful conclusion
with a verse from Schiller’s Ode to Joy44. For Zarthustra, however, that creation of a
parson’s son, this was an unacceptable rejection of his call for humankind’s salvation and
redemption. The last man, whom he held to be the most contemptible of beings
[Verächtlichsten]’,45 appeared not only to have endured but to have prevailed. With the
anger of an ignored Jeremiah, Zarathustra heaps contempt on the satisfactions of this last
man:
We have discovered happiness’ – say the last man . . . No Shepherd and one herd! Everyone wanteth
the same; everyone is equal: he who hath other sentiments goeth voluntarily into the madhouse.
Formerly all the world was insane,’ – say the subtlest of them.46

10

LAWRENCE S. STEPELEVICH

Might Nietzsche have had Stirner in mind here? Would not the ‘subtlest of them’ perhaps
be Stirner, who understood well that the ‘Higher Man’, the Übermensch, would function as
but another ‘God’ for those still in the idealistic madhouse? It seems that Stirner
anticipated Nietzsche when he wrote:
Do not think that I am jesting or speaking ﬁguratively when I regard those persons who cling to the
Higher, . . . as veritable fools, fools in a madhouse.47

Jean Hyppolite, in his study of the Phänomenologie, wrote that for Hegel, ‘The history of
the world is ﬁnished; all that is needed is for the speciﬁc individual to rediscover it in
himself’.48 Stirner would be that ‘speciﬁc individual’, that ‘Einziger’ who rediscovered
himself after being lost in the other. He could not ﬁnd himself in Bauer’s ‘Mensch’, nor in
Nietzsche’s ‘Übermensch’, nor in any of the Marxian or totalitarian ‘new discoveries’. The
novel of the revolution ends as a comedy. Stirner recovered himself, and as a contented
‘Last Man’ – returned home.
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