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The Bodies of Black Folk: From Kant and Hegel
to Du Bois and Baldwin

David Farrell Krell

There will never, ever, be an end to racism. And things are not getting
better; they are going the other way.
—Dennis Rodman, interview in Streetwise

The bodies of black folk? The title is an impertinence. It ought to
be a matter of the souls of black folk—precisely those souls that for en-
tire epochs of European history have been denied spirit and intelligence.
Yet have not these peoples also been denied their bodies, their multifarious
bodies—bodies of the Earth and the world, bodies of nature, culture, and
history? Have they not been denied their erotic and intelligent bodies, their
free bodies?

This essay consists of four parts. The first part, taking W. E. B.
Du Bois’s sojourn in Germany as its inspiration, raises the question of study-
ing abroad, particularly in Europe, for African Americans today. Such study
was very important to the intellectual and artistic development of African
American philosophers and writers during the past century, but today it is
challenged by other pressing educational priorities and by other discourses.
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The second part turns briefly to Kant’s ‘‘physical geography’’ for a sampler
of European wisdom touching the black African. The longer third part turns
to Hegel’s Lectures on the Philosophy of History and Encyclopedia of Philo-
sophical Sciences for his general—and generally bleak—account of black
Africa. The fourth part turns to a strange passage on Africa and the Africans
in Hegel’s ‘‘Philosophy of Nature’’—where I see something like the bodies of
black folk entering on the scene in a way that disturbs the Hegelian system
as such in its entirety, if one can say such a thing.

Viewed as a whole, this essay is marked by a tension between its
theoretical and practical aims, between the topic of ‘‘race in the academy’’
and the agenda of ‘‘a philosophy of political action’’ as a process of ‘‘black
liberation.’’ 1 It seems as though I am both encouraging European study
for African Americans—at a time when discourses of ‘‘multiculturalism’’ are
bashing Europe—and also engaging in some Europe bashing of my own by
reporting on some of the most outrageous and reprehensible aspects of the
Western intellectual tradition. It is almost as though I were mustering the
worst that Europe has to offer Africa and the African Americans of the New
World precisely in order to insist that, even in the face of the worst—in the
face of the bigotry, racism, and colonialism concealed beneath the philoso-
pher’s mantle—European study remains an essential part of the education
of black folk in our time.

1. The Very Best Thing about America’s Urban Universities

The very best thing about America’s urban universities is that they
are only minutes away from international airports and hence only hours
away from the rest of the world. From Chicago’s O’Hare Airport, for ex-
ample, a student can be in Mexico City after only three hours, in Paris after
seven, in Berlin after eight, in Athens after eleven, in Nairobi after fourteen.
Why foreign travel and study, especially for America’s minorities? And why,
among all possible places, Europe in particular? Why the continent of colo-

1. This essay was first read at the conference ‘‘The Academy and Race: Toward a Phi-
losophy of Political Action,’’ organized by Kevin Thomas Miles at Villanova University in
March 1996; a version entitled ‘‘Die Körper der schwarzen Völker: Über Kant und Hegel zu
Du Bois und Baldwin’’ was presented at the conference ‘‘Black Liberation in the Americas,’’
organized by the Collegium on African-American Research, at theWestfälischeWilhelms-
Universität Münster on 20 March 1999. My thanks to the following colleagues for their gen-
erous responses: Edwin Moses, Nahum Chandler, Ronald A.T. Judy, Lee Baker, Robert
Bernasconi, and Lucius Outlaw. For their hospitality, I thank Walter Brogan and, once
again, Kevin Miles and Lucius and Frieda Outlaw.
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nialisms? If only because foreign study provides a way to get some distance
on one’s ‘‘American demons,’’ as David Levering Lewis says.2 He refers to
Du Bois’s two years in Johann Sebastian Bach’s Eisenach and Bismarck’s
Berlin: ‘‘He seemed to grow lighter, almost playful, and more accessible with
each week’’ (Lewis, 129). Why? Du Bois himself, on the first page of the
first chapter of The Souls of Black Folk, announces his problem, the appar-
ently permanent and ubiquitous problem of being a problem—permanent
and ubiquitous, he says, ‘‘save perhaps in babyhood and in Europe.’’ 3 Else-
where, Du Bois refers to the change in his outlook on life during those two
years of study in Germany, awakening at twenty-five years of age to ‘‘some-
thing of the possible beauty and elegance of life’’ (cited in Lewis, 129).

So much about Du Bois’s sojourn in Germany remains to be studied.
One would have wanted to ask him about his favorite scenes and lines in
Goethe’s Faust, and, in the context of the bodies of black folk, especially
about his favorite pages in Elective Affinities. The affinity for Goethe en-
dured throughout Du Bois’s life. Further, one would like to study The Souls
of Black Folk against the backdrop of Hegel’s Phenomenology of Spirit,
not merely because of the Phenomenology ’s famous dialectic of ‘‘lordship
and bondage’’ but also because of the doubling and the dawning of self-
consciousness in both Du Bois and Hegel. For both thinkers, self-aware-
ness is the gift of a redoubled sight, with the vision of the one filtered and re-
fined by the vision of the other. Yet I suspect that Hegel’s Phenomenology of
Spirit is most important for Du Bois because of what Hegel calls the agitated
blood and the liquid flow of desirous life, of Leben and Begierde, the desire
of one consciousness to possess another consciousness—to possess it
in the flesh, in the body—and because of what Du Bois, in a frightening
phrase, calls ‘‘the red stain of bastardy’’ (Du Bois, 368). More on this later.

Toward the end of his stay, with his long walking tour through central
Europe, Du Bois gathers materials for his first paper at Wilberforce Univer-
sity, ‘‘The Art and Art Galleries of Modern Europe’’ (Lewis, 138). Perhaps we
today are too desperate to give beauty and elegance a chance, but there are
also more ‘‘practical’’ reasons for study in Europe. A young African Ameri-
can man said to me at the end of a foreign-study period in Greece spon-
sored by DePaul University that he had never felt such freedom before in his
life. I asked him what sort of freedom he meant. He said, ‘‘I feel as though I

2. David Levering Lewis, W. E. B. Du Bois: Biography of a Race, 1868–1919 (New York:
Henry Holt, 1993), 129. Hereafter, this work is cited parenthetically as Lewis.
3. W. E. B. Du Bois, The Souls of Black Folk (New York: Library of America, 1990), 363.
Hereafter, this work is cited parenthetically as Du Bois.
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can do anything, be everything; nobody has had an eye on me here.’’ Lewis
writes: ‘‘Du Bois felt exceptionally free, more liberated in these years than
he would ever feel again’’ (Lewis, 132). Du Bois himself remarks that to the
African American, ‘‘even more than to the white, is the contact with Euro-
pean culture of inestimable value in giving him a broad view of men and
affairs’’ (Lewis, 132). For Du Bois, in Germany, the veil of race had become
almost diaphanous. Perhaps in proximity to Weissenfels, the home of Nova-
lis, it had indeed become the veil of Saïs, a veil of natural beauty, intimacy,
intensity, and infinite promise, rather than a hindrance and an abomination.

To be sure, Europe is not and has never been a continent of inno-
cents. The children of Lübeck will still stare, the mutual hatred of the Poles
and Germans will, incredibly, still display equal amounts of the anti-
Semitism that so distressed Du Bois (Lewis, 141). Indeed, these days, the
children are likely to be skinheads and sport razor blades. No, not a con-
tinent of innocents. Yet if Du Bois felt an elective affinity for Goethe and
Hegel, who can say whether German culture today has lost its power to
assist in liberating the African American, and who can say how much or
how little the things that Du Bois discovered in Germany are still among the
best weapons against the self-doubt that flourishes on American shores?
Du Bois wrote in his journal: ‘‘I have finally proved to my entire satisfaction
that my race forms but slight impediment between me and kindred souls. . . .
I am here free from most of those iron bands that bound me at home’’
(Lewis, 145). When he returned stateside in June 1894, Du Bois observed
that for two years he had been dealing with people who were ‘‘not white
folks, but folks’’; he noted that the Statue of Liberty looked toward France
and Germany, whereas she showed her nether parts, suitably draped, to
America. Yes, Du Bois returned to reality, to the American reality—but he
was not the same man he was when he left. Nor do I mean to elevate study
in Europe over study in Africa, Latin America, or Asia. I merely wish to speak
on behalf of the remote view, the view from farther off, and to argue that in
my own experience foreign study has been a powerful influence on African
American students, as formative today as it was a century ago for Du Bois.
Nowadays, foreign study may be considered a luxury, condemned as elit-
ism or flight from the sordid reality of the neighborhoods, a slap in the face
of solidarity. Du Bois himself suffered from this accusation. The white edu-
cators who had granted him the Slater Foundation Fellowship for foreign
study began to worry about what they too considered an elitism. An Ameri-
can black with a Ph.D. in economics from the University of Berlin? They
brought him home just in time to prevent it. James Baldwin, between Harlem
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and Paris, also suffered from this accusation. So did Ralph Ellison in Rome,
and Richard Wright in Paris. Yet one is so grateful for what these men were
able to think and write, and one knows that Paris, Rome, and Berlin were
inestimably important for their living and writing. We have to avoid slipping
into the jargon of antielitism; we have to expand the opportunities for for-
eign study for minorities; and we have to fight for the money that will make
such expansion possible, especially at a time when so many Americans
are of the view that affirmative action has done its work. I am not certain
where foreign study fits into the agenda, and it is not for me to say. How-
ever, let us not forget Du Bois, Wright, Ellison, and Baldwin (whom I will dis-
cuss in part 4), along with dozens of artists, writers, musicians, and thinkers
I have not mentioned here, when we think about the education of African
Americans.

I suspect, to repeat, that European study does not today stand near
the top of educational priorities for African Americans. Today more than
ever, we seem to be focusing on the basics, on a greater democratization of
fundamental opportunities. European study smacks of the finishing school.
It betrays an ostensible lack of solidarity (even if the word was originally
Polish) with those who have more pressing and crushing educational needs
than sojourns on the Continent. I have no answer to this objection, but I want
to put the question: Is study in Europe as vital for young African Americans
today as it has been for the past century? Where does it fit on the agenda
and on the scale of priorities? My fear is that as it slips downward on any
such scale, we come closer to viewing foreign study precisely in the way
white educators in the past viewed it for Du Bois. That would certainly be
ironic, and it might be a tragic mistake, both for the academy in general and
for black American scholars in particular.

2. Kant; or, What all Königsberg Knows about Africa

Earlier I mentioned ‘‘the red stain of bastardy’’ in The Souls of Black
Folk, thinking of it in the context of one of the books Du Bois studied in
Germany, namely, Hegel’s Phenomenology of Spirit. In the present essay,
I am thinking of both these works, and of the ‘‘red stain,’’ in terms of the
psychodynamics and twisted erotisms of racism.4 Such a pulsional or libidi-

4. I have related such psychodynamics and eroticisms to chauvinism, militarism, and na-
tionalism in ‘‘National Eroticism,’’ in Ethics and Responsibility in the Phenomenological
Tradition, the Ninth Annual Symposium of the Simon Silverman Phenomenology Center,
Duquesne University, Pittsburgh, Pennsylvania, 1992, 33–56.
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nal account of racism, focusing on the underlying drives that fuel bigotry
and race hatred, may be no more than the weary white liberal’s fascination
with the perverse—scratching at an old sore rather than helping to formu-
late new agendas for a new time. Yet it seems to me that the kinds of study
that were being pursued a generation ago by humanistic psychologists and
anthropologists—I recall articles by Ashley Montagu back in the 1960s on
the wretched and wrenching erotics of racism that struck me as decisively
insightful—stopped too soon. For who today understands the veil of which
Du Bois speaks, ‘‘the Veil of Race’’ (Du Bois, 417–18)? It is invoked by him
in the phrases ‘‘darkly as through a veil’’ (Du Bois, 368), ‘‘beyond the Veil’’
(Du Bois, 405), ‘‘the awful shadow of the Veil’’ (Du Bois, 407), ‘‘the Black
World beyond the Veil’’ (Du Bois, 418), and ‘‘straitly foreordained to walk
within the Veil . . . , a veil so thick, that they shall not even think of breaking
through’’ (Du Bois, 424–25). Who is familiar with all the folds and pleats of
the veil? Who understands, above all, our desire to lift the veil?5

Does the Veil of race belong to nature or to culture? Are we free to
raise it or lower it at will? Perhaps the German philosophers and writers of
the Enlightenment and the Romantic eras have something to teach us in
this regard—Du Bois certainly thought they did.

Let me turn briefly to the second volume of Kant’s Physical Geogra-
phy (1802) and its account of Africa and the ‘‘true Negro.’’ 6 What is worth
repeating from this text? What sorts of nuggets of empirical wisdom should
I extract from this text? Shall I repeat Kant’s opening observation that
Negroes are ‘‘born white, except for their genitals and a black ring around
the navel’’ (§2.1)? Kant does not cite his sources for the most part, so it is
difficult to learn where most of his empirical gems have been discovered.7

5. See Michael Naas, ‘‘Vivre à l’ombre: W. E. B. Du Bois et le voile de la race,’’ unpub-
lished manuscript. I myself cannot help but hear in Du Bois’s Veil a concealed reference
to Schiller’s ‘‘Saïs’’ and Novalis’s Apprentices at Saïs.
6. I cite Immanuel Kant from Eckhard Henscheid, Der Neger (Negerl)(Frankfurt am Main:
Fischer, 1986). Hereafter, this volume will be cited parenthetically by section and para-
graph only. I should note at the outset that the revelations made by Robert Bernasconi
concerning the relationship of Kantian teleological judgment (as developed in the pre-
Critical writings) to the phenomenon of race came as a shock to me. As a result of those
revelations, I ought to have recast altogether part 2 of this essay. Yet Bernasconi’s dis-
covery is so potent and so disturbing that I believe it will take years to assimilate it. In what
follows, I ignore the texts on teleology from the 1770s, concentrating instead on the final
formulation of Kant’s ‘‘physical geography.’’
7. Once again, Bernasconi shows the way: His archival work—inspired in part by Michel
Foucault but marked by a style all his own—has uncovered the essential sources for the
later Physical Geography in the pre-Critical texts on teleology of the 1770s.
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To be sure, one must praise the relative enlightenment of Kant, who does
not accept the pious account of the Negro’s descent from the biblical race
of Ham, an account that interprets blackness as evidence of Divine retri-
bution (§3). Kant knows about the sun and hot climates. He also knows,
and relates, that the skin of peoples in equatorial climates is thick, so that
when you chastise them it is best to use split bamboo rather than a whip,
in order to enable the blood to escape, thus avoiding hematomas and in-
fection (§2.8). What nuggets or semiprecious stones of empirical wisdom
shall I retain—about the eyes, legs, and sexual parts of the Negro, about
their smell, their customs, their ability to run but disinclination to do so, their
fearfulness and lassitude, their childlike and passionate natures? Or is it
best to let these dubious treasures lie concealed on the philosopher’s library
shelves, where no one—especially not the philosopher—will read or trans-
late them? By hiding them from ourselves, we can ostensibly still insist that
Kant, unlike the rest of us, is transcendentally enlightened, even if, like the
rest of us, he is empirically benighted. All we need do is separate the tran-
scendental wheat from the empirical chaff. So, let us try, and in two cases.
Both are pronouncements from §4, ‘‘The human being all over the world,
with regard to his other innate properties’’:

In hot countries human beings mature earlier but do not reach the
perfection of the temperate zones. Humanity in its grandest perfec-
tion is in the race of the whites [in der Race der Weißen]. The yellow
Indians [sic] already have less talent. The Negroes are much lower,
and at the bottom stand a segment of the [native] American tribes
[ein Theil der amerikanischen Völkerschaften].
The dweller in the temperate expanses of the Earth, above all,

those that lie toward the middle of these expanses, is more beauti-
ful of body, more industrious, with a better sense of humor [scherz-
hafter], more moderate in his passions, more reasonable [verständi-
ger], than any other species of man in the world. Therefore, these
peoples throughout time have taught the others and have compelled
them by means of their weapons. The Romans, the Greeks, the an-
cient Nordic tribes, Ghengis Khan, the Turks, Tamerlane, and the
Europeans after Columbus’s discoveries astonished all southerly
lands by means of their artifices [Künste] and their weapons [Waf-
fen].

How shall we separate the empirical from the transcendental, the
empirically misinformed from the transcendentally cretinous? Worse, how
shall we separate the arts and artifices from the guns, the sense of humor
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from the spirit of conquest? How shall we isolate the teaching, belehren,
from the compulsion, bezwingen? Here one may try and try, and still be
proved a dunce or a villain. And so one decides, in a fit of mercy, to scrap
Kant’s physical geography and all its empirical embarrassments but retain
his crystalline architectonic of lucid epistemology and pristine morality. To
be sure, the entire architectonic is tenuously held together by Kant’s intri-
cate account of aesthetic and teleological judgment. And, if Robert Berna-
sconi is right, if teleological judgment proves to be embroiled in the special
teleology of racial distinction, hierarchy, and segregation, then the Kantian
architectonic as a whole—with its central pillar of a morality of respect for
the individual human being—will tremble and tumble. We would scarcely
recognize philosophy after such a tumble, inasmuch as, both on the Conti-
nent and in Anglo-American circles, Kant is king. After all, the kingdom of
ends is his, and his, the universal peace; the enlightened community ad-
heres to him, and the moral law is at the beck and call of his Critical works
and their epigones. Yet something of Kant’s helter-skelter physical geogra-
phy, akin to his eccentric anthropology, shows how white the moral law and
even the tribunal of pure reason can be. The physical geography can help
us to understand why Kantian philosophers today, the philosophers who are
always right and always righteous, are ever ready to sit in judgment over
those of an inferior cognitive talent and a baser moral nature. Perhaps what
we can learn from Kant on the Negro, and on questions of race in general,
is that intuitions with concepts are blinding, and that concepts without intu-
itions are what Kant, like the rest of us, is transcendentally good at, whether
he is doing physical geography, Critical epistemology, or, pardon the eu-
phemism, ‘‘moral’’ philosophy. Kant’s community of self-proclaimed rational
agents is, to repeat, the dominant philosophical community. It claims univer-
sal, a priori authority, and it still has big sticks and heavy guns, especially in
the English-speaking academic and philosophical world.

However, I want to revert now to Du Bois’s fascination with Europe
and European education—even though Kant’s Physical Geography would
have struck him as the abomination and absurdity that it is. For, in spite
of all the colonialism and racism, which, as he knew, are as European as
Apfelstrudel, Europe and classical education are closely tied in Du Bois’s
thinking. And his thinking is always a thinking about education.

Perhaps my opening remarks on European study for African Ameri-
cans are less tangential than they might at first seem. Du Bois’s debate with
Booker T. Washington certainly has to do with the contrast of classical edu-
cation to industrial and agricultural training, for example. Du Bois’s worry is



Krell / The Bodies of Black Folk 111

that the strategy elaborated by Washington will prevent African Americans
from developing their best intellectual talents. It is in the first place a worry
about the rampant commercialism and materialism of the republic, and the
threatening submission of the black American to the almighty dollar: ‘‘And
so thoroughly did he learn the speech and thought of triumphant commer-
cialism, and the ideals of material prosperity, that the picture of a lone black
boy poring over a French grammar amid the weeds and dirt of a neglected
home soon seemed to him the acme of absurdities.’’ He adds laconically,
‘‘One wonders what Socrates and St. Francis of Assisi would say to this’’
(Du Bois, 393). Later he worries, ‘‘What if the Negro people be wooed from
a strife for righteousness, from a love of knowing, to regard dollars as the
be-all and end-all of life?’’ (Du Bois, 419). He lists ‘‘higher education of Negro
youth’’ as the third bone of contention between Washington and himself,
after political power (suffrage) and insistence on civil rights (Du Bois, 398);
yet so many of the narratives that lace The Souls of Black Folk are narra-
tives of dogged country schoolteachers and shy but determined pupils, all
the Josies and Joneses of Tennessee and Georgia. The higher training and
the ‘‘ambition of our brighter minds’’—these are always Du Bois’s prime pas-
sion. And if the Rhine seems far from the dark vale of the Mississippi, it is
principally the Veil of race—not physical geography—that makes it so.

Perhaps one does have to concede that there are moments in Souls
when Du Bois’s ideal of classical education—which seems to be modeled
on and made for students ‘‘in New England and in Europe’’ (Du Bois, 433)—
has to grate on the nerves of those for whom multiculturalism means the
end of a certain Greek and German intellectual hegemony. Du Bois writes:

The riddle of existence is the college curriculum that was laid before
the Pharaohs, that was taught in the groves by Plato, that formed
the trivium and quadrivium, and is to-day laid before the freedmen’s
sons by Atlanta University. And this course of study will not change;
its methods will grow more deft and effectual, its content richer by
toil of scholar and sight of seer; but the true college will ever have
one goal, —not to earn meat, but to know the end and aim of that life
which meat nourishes. (Du Bois, 420)

In the same vein, consider the peroration of ‘‘Of the Training of Black
Men,’’ which looks as much toward Europe as it does toward Tennessee or
Ohio, and much more toward Europe than toward Georgia, in order to seek
for black American scholars and the African American leadership a place
beyond the Veil:
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I sit with Shakespeare and he winces not. Across the color line I
move arm in arm with Balzac and Dumas, where smiling men and
welcoming women glide in gilded halls. From out the caves of eve-
ning that swing between the strong-limbed earth and the tracery of
the stars, I summon Aristotle and Aurelius and what soul I will, and
they come all graciously with no scorn nor condescension. So, wed
with Truth, I dwell above the Veil. Is this the life you grudge us, O
knightly America? Is this the life you long to change into the dull red
hideousness of Georgia? Are you so afraid lest peering from this
high Pisgah, between Philistine and Amalekite, we sight the Prom-
ised Land? (Du Bois, 438)

However, it would be unfair—and inaccurate—to depict Du Bois’s as
the usual sort of academic and cultural conservatism that the discourses of
multiculturalism wish to attack. For Du Bois comes down on the side of a
radical democracy of talent. He prefers the risk of extending educational op-
portunities to the worse risk of limiting them: ‘‘And to seek to make the black-
smith a scholar is almost as silly as the more modern scheme of making the
scholar a blacksmith; almost, but not quite.’’ When it comes to that ‘‘fine ad-
justment between real life and the growing knowledge of life, an adjustment
which forms the secret of civilization,’’ Du Bois is concerned to let as many
hands as possible work the adjustment (Du Bois, 421). What he opposes is
setting the sights of education too low. The passion of his opposition comes
through in the apparent flippancy of the following remark near the end of ‘‘Of
theWings of Atlanta’’: Having asked whether blacks should be taught trades
or the liberal arts, Du Bois replies, ‘‘Neither and both: teach the workers to
work and the thinkers to think; make carpenters of carpenters, and philoso-
phers of philosophers, and fops of fools’’ (Du Bois, 423).

Nor are such questions of training and education far removed from
more emotional and more volatile kinds of questions—questions of inheri-
tance and guilt and self-loathing, questions for all Königsberg. For Du Bois,
higher education is the only possible way to confront the nagging self-doubt
of a race subjugated by both European weapons and European talk about
rings around the navel: ‘‘So here we stand among thoughts of human unity,
even through conquest and slavery; the inferiority of black men, even if
forced by fraud; a shriek in the night for the freedom of men who themselves
are not yet sure of their right to demand it. This is the tangle of thought and
afterthought wherein we are called to solve the problem of training men for
life’’ (Du Bois, 425).

Training human beings for life, not merely for jobs: It is a matter of
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afterthoughts and tangles, no doubt bound up with ‘‘The After-Thought’’ that
closes The Souls of Black Folk, with its desperate plea to ‘‘turn the tangle
straight’’ (Du Bois, 547). The tangle of education with matters that can only
be called kinky—the skein in which a psychodynamics and erotics of racism
have to get tangled up—is a tangle that Du Bois never tries to avoid: ‘‘Such
curious kinks of the human mind [such as color prejudice] exist and must
be reckoned with soberly’’ (Du Bois, 425). What, after all, is the purpose of
education, even and especially an education in transcendental philosophy,
if not to help us confront the things that frighten us most terribly?

The ‘‘red stain of bastardy’’ that so affrights Du Bois is not so easily
understood, not even after the best Critical cognitive and moral education,
even though his indignation in the face of that stain can be palpably felt
throughout The Souls of Black Folk. Yet the indignation, and the corre-
sponding invocation of a mythic innocence for the continent of Africa, marks
certain folds or pleats in the Veil that are far from uniform and univocal. ‘‘The
red stain of bastardy, which two centuries of systematic legal defilement of
Negro women had stamped upon his race, meant not only the loss of an-
cient African chastity, but also the hereditary weight of a mass of corrup-
tion from white adulterers, threatening almost the obliteration of the Negro
home’’ (Du Bois, 368). Hereditary guilt, inherited from white adulterers by
their mixed children, their ‘‘reds,’’ as they are sometimes called; a ‘‘mass
of corruption’’ implied by the ‘‘legal defilement’’ (the oxymoron that can go
so many ways!) of Negro women by the adulterous fathers of the Ameri-
can black . . . and brown and copper and gold. . . . So many folds, so many
overlappings, so many complications. Especially if one inherits not only the
violated chastity of the maternal victim but also the male violator’s vicious-
ness—if such things can be inherited at all. Perhaps black infants, at least
in America, are born with a faint—a faint but forever spreading—white ring
about the navel and the genitals?

The complications of inheritance emerge once again in the chapter
‘‘Of the Dawn of Freedom.’’ Here the historical account of Reconstruction in
the South is suddenly interrupted by a different kind of text—a text that intro-
duces autobiography, albeit veiled autobiography, in the figures of a white
great-grandfather and a maternal mulatto woman:

Thus it is doubly difficult to write of this period calmly, so intense
was the feeling, so mighty the human passions that swayed and
blinded men. Amid it all, two figures ever stand to typify that day
to coming ages, —the one, a gray-haired gentleman, whose fathers
had quit themselves like men, whose sons lay in nameless graves;
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who bowed to the evil of slavery because its abolition threatened un-
told ill to all; who stood at last, in the evening of life, a blighted, ruined
form, with hate in his eyes; —and the other, a form hovering dark
and mother-like, her awful face black with the mists of centuries, had
aforetime quailed at that white master’s command, had bent in love
over the cradles of his sons and daughters, and closed in death the
sunken eyes of his wife, —aye, too, at his behest had laid herself low
to his lust, and borne a tawny man-child to the world, only to see her
dark boy’s limbs scattered to the winds by midnight marauders riding
after ‘‘cursed Niggers.’’ These were the saddest sights of that woful
[sic] day; and no man clasped the hands of these two passing figures
of the present-past; but, hating, they went to their long home, and,
hating, their children’s children live to-day. (Du Bois, 383)

Spared the ignominy of an adulterous ancestor only because the
master’s wife dies before the child is conceived of a mulatto servant, noth-
ing can yet spare the child such redoubled hatred and the lust in the eyes,
unless it be the more horrific hatred and the more twisted lust of maraud-
ers: In this veiled autobiography, the first child, the dark one, is torn limb
from limb, after which that child’s tawny siblings, ‘‘hating,’’ live on, passing as
in a forever present-past, through their children’s children. No matter how
much one may affirm the conservation of races and dream of the chastity
of entire continents, the world conspires to mix, to stain the black with the
red.8 The result is an attack on the Negro home, the black family, an attack
so insidious because it assaults both from within and without: The victim-
ized Negro woman bears male children sired by her white victimizer, and
even though she assuredly also bears female children by that same victim-
izer, there seems to be a special guilt that stains the bloodline of the male,
turning his rage into self-loathing. ‘‘The wrong which your gentlemen have
done against helpless black women in defiance of your own laws is written
on the foreheads of two millions of mulattoes, and written in ineffaceable
blood’’ (Du Bois, 436). Herman Melville uses the same figure to identify the
irredeemable guilt and the ultimate demise of the Christian deity: ‘‘To trail
the genealogies of these high mortal miseries, carries us at last among the
sourceless primogenitures of the gods; so that . . . we must needs give in to
this: that the gods themselves are not for ever glad. The ineffaceable, sad

8. I am not yet prepared to comment on Du Bois’s text ‘‘The Conservation of Races’’
(1897), which I have not studied with sufficient care; it is clear to me, however, that I am
touching on this much debated article and that the force of my own engagement will have
to take me to it.
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birthmark in the brow of man is but the stamp of sorrow in the signers.’’ 9

If the ‘‘sourceless primogenitures’’ themselves are marked by the stamp of
sorrow, what hope have those tawny children, as much ruddy gold as black,
who are circumscribed before birth by the white ring and branded by the
iron of lust and hatred, themselves the bearers of the most transcendent
sorrow?

3. Kettle Logics over Africa:
Hegel’s Lectures on the Philosophy of History

Du Bois’s affinity for Hegel rather than Kant, especially for Hegel’s
Phenomenology of Spirit, has often been noted yet perhaps not always
been well understood.10 The dialectic of ‘‘lordship and bondage’’ must have
seemed to him a promissory note for the United States, Hegel’s declared
‘‘land of the future’’ (PG, 114). However, I will not deal with the fertile topic of a
Du Boisian and Hegelian phenomenology; here I am merely clearing a way
through Hegel’s less propitious texts. This way ought to lead us back to a
phenomenology that Hegel and Du Bois would share, namely, a phenome-
nology of the science and history of the experience of consciousness, which
is an experience of the doubling of self-consciousness, life, and desire.

Hegel wants to be as empirically informed and conceptually adept as
Kant, and for the most part he succeeds. Yet Hegel insists that spirit put its
nose into every aspect of nature and history, and it is difficult for him to distill
pure essences from the ferment of materials he himself loves to gather and
mix. I will save for later Hegel’s best mix with regard to black Africa and the
golden Africans; for the moment, I am occupied by his famous—or notori-
ous—remarks on Africa in his Lectures on the Philosophy of History.

For Hegel, geography is raw material for historical spirit. In his view,
the perfect integration of mountains, river valleys, and maritime coasts is
reserved for Europe; Asia, with its wild river valleys and its proximity to

9. Herman Melville, Moby-Dick (Boston: Houghton Mifflin/Riverside Press, 1956), chap.
106, 356.
10. Did Du Bois really ‘‘borrow more or less intact’’ from Hegel’s Phenomenology of Spirit
‘‘notions of distinct, hierarchical racial attributes’’? (Lewis, 139). I doubt whether such
‘‘notions’’ are there, although one will have better—and worse—luck with Hegel’s Lectures
on the Philosophy of History. See Georg Wilhelm Friedrich Hegel, Vorlesungen über die
Philosophie der Geschichte, vol. 12 of Werke, ed. Eva Moldenhauer, Karl Markus Michel,
and Helmut Reinicke (Frankfurt am Main: Suhrkamp, 1969–1971), 114. Hereafter, this work
is cited parenthetically as PG. I reserve for another time the more fruitful and more chal-
lenging topic of Du Bois and Hegel’s Phenomenology of Spirit.
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the sea, remains transitional; Africa, which is waterless highland prairie
or steppe, remains undeveloped and is devoid of history. Africa—genuine
Africa, which is sub-Saharan and below the Nile—remains closed off from
the rest of the world, ‘‘veiled in the black color of night,’’ deprived of the
daylight of self-aware, self-conscious history (PG, 120). Africa veiled, says
Hegel. Africa veiled in the Veil of race and Kantian physical geography.
Hegel calls Africa the land of gold and the land of children, and though
he may be being insulting here, and may wish to be insulting, I want to
spend some time with his images. He speaks of Africa as das in sich ge-
drungene Goldland, das Kinderland, ‘‘the land of gold, compact in itself,
and the land of children’’ (PG, 120). What about this redoubled compact-
ness—of the land, of the land’s mineral deposits, and of the land’s inhabi-
tants? Gedrungen means compact, concise, terse, squat, stocky, thickset,
stumpy—perhaps preparing for and preforming the bone structure of the
Negro, which Kant and Hegel describe as ostensibly broad and heavy. (In
Hegel’s system, geology always prepares the way for the vegetable and ani-
mal kingdoms, as geography prepares the way for history.) Yet compact gold
is essentially pure, serving as the universal, solar standard of value, so that
gedrungen reminds us of Hegel’s other favorite past participle for Africa,
namely, gediegen: solid, pure, unmixed, native, sterling, genuine, true, up-
right, thorough, showing good craftsmanship and sound knowledge—from
gedeihen, to flourish, thrive, burgeon. This second favorite past participle
comes from Hegel’s ‘‘Philosophy of Nature,’’ to which I will turn in a mo-
ment.11 Yet these almost homologous words, gedrungen and gediegen, have
become for me a kind of refrain about Hegel’s relation to black Africa. They
express a riddle or conundrum that threatens—or promises—to undo the
Hegelian system, perhaps in order to give life back to it.

The genuine character of Africa is ‘‘difficult to grasp,’’ says Hegel,
writing the very words that Hölderlin had used to define the difficulty of
grasping the god: schwer zu fassen (PG, 121–22). Africa and the African,
like the god, are difficult to grasp, because when one confronts them one
must dispense with the category of the general or universal, die Allgemein-

11. See also the typical uses of Gediegenheit in Hegel’s early philosophy of nature: in
one case, the ‘‘undisclosed purity’’ of the sun in photosynthesis, in the other, the ‘‘sound’’
quality of the well-established leaves of a plant. Hegel’s text, based on his lectures at Jena,
is reprinted as the Jenaer Systementwürfe III: Naturphilosophie und Philosophie des
Geistes, ed. Rolf-Peter Horstmann (Hamburg: F. Meiner Verlag, ‘‘Philosophische Biblio-
thek Bd. 333,’’ 1987). The references to Gediegenheit to which I am referring appear on
pages 121 and 128.
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heit. It is as though the Hegelian system must respond to—or capitulate be-
fore—the inadequacy of its most recalcitrant object: If Africa is dark and of
the night, the rational system that wants to seize it must first of all conform
to it, extinguishing its lights, abandoning the God and the Law that Africans
are putatively incapable of intuiting. It is as though the system must mimic
the faltering of the object that eludes its grasp. Here the colonialism of the
grasp (that is, of what Hegel calls the Besitzaufnahme or Besitzergreifung
of and by the concept) ought to feel compelled to surrender to—or at least
to tremble and hesitate before—the mystery of what it nevertheless without
hesitation characterizes as inferior and inadequate. Once again Hegel uses
the word gedrungen—compact, terse, thickset, dense as gold—to describe
the failure of this people to reach the universal, a failure that for essential
reasons threatens to infect the system as such. Hegel writes, ‘‘To this dis-
tinction of himself as individual and as essentially universal the African—
in his undifferentiated, compact unity—has not yet come’’ (PG, 122). The
African is like the female sex in the ‘‘Philosophy of Nature,’’ that is to say, re-
siding close to the unity that the male craves but cannot achieve—so close
that the dialectical power of differentiation has no space in which to unfold
and achieve itself. Like the female of all humankind, the African is the unde-
veloped unity of nature—he or she is entirely natural. As the male desires
the female, so the philosopher craves the dark continent and its compact
inhabitants. Moreover, the philosopher desires them precisely in their un-
developed state, in their naturalness, which is the way spirit originally ex-
pressed itself, the way spirit originally developed. Nevertheless, the African
does not come to know a higher self, whether that self be Europe or a self-
conscious Africa, which would in effect be Europe. Soon Hegel will assert
that the African not only does ‘‘not yet’’ possess the power to distinguish
but also forever will lack such power. ‘‘The Negro represents [darstellt ] . . .
the natural human being in all his untamed nature [Wildheit ] and abandon
[Unbändigkeit ]; if one wants to conceptualize him correctly, one must ab-
stract from all reverence and ethicality, from all that is called feeling: in his
character there is not a single intimation of the human [es ist nichts an das
Menschliche Anklingende in diesem Charakter zu finden]’’ (PG, 122). The
African, entirely natural as he or she is, exhibits what is most natural (natür-
lich) about nature, which is something entirely unnatural to spirit, such that
in the end the spirit that spawned nature will have to burn her with Phoenix-
fire. Such unnatural naturalness is the bane of spirit and the boondoggle of
the system.

When the white European is most natural, he is a man of feeling,
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though never a merely or even predominantly sensuous man; for his part,
the African is so utterly sensuous that he or she has no feeling whatsoever
and therefore has no humanity at all. If this seems confusing, the confu-
sion is—naturally—spirit’s. The fact that there is nothing human, or humane,
about the African is not submitted to the ultimate test—ultimate, at least,
for Hegel’s philosophy of nature: Hegel does not consider whether the red
stain ofmiscegenation is possible, even though prior to him Kant had known
of mulattoes and indeed had been fascinated by the genetics of quadroons
and octaroons. In any case, and quite beyond the ultimate natural test, the
Negro seems to Hegel an inhumane human. The inhuman(e)ity of the black
is demonstrated by the fact that among the world’s religions only Islam has
been able to penetrate the continent of Africa. This is because Islam repre-
sents a primal religion of power, that is, recognition of a superior power by
an inferior one. Such power recognition is associated with magic, and from
the beginning Africa is identified as a land of shamans and wizards: Herodo-
tus’s Histories tells of ‘‘dwarfs’’ or men ‘‘of the same small stature, and all
black,’’ from Libya, who kidnapped a group of Nasamonian explorers (book
11, chap. 33). The village of these Libyans, whose compact physical stature
(according to Herodotus’s account) perhaps gives Hegel his word gedrun-
gen (squat, stocky), could be reached only by leaving the desert, crossing
through miles of swamp and fording rivers of crocodiles. Africans are still
to this day wizards and magicians, for they believe that the human being
alone—Hegel here specifically refers to him as der Mensch—is capable of
steering the forces of nature. Such a human being has no ‘‘spiritual rever-
ence’’ for God, and he or she knows no ‘‘kingdom of right.’’ Such inhuman(e)
human beings do, of course, have a sense of their dependence on the
powers of nature, for otherwise they would not practice magic on the ele-
ments. Furthermore, such people represent the power of magic to them-
selves in terms of the fetish, a word that Hegel derives from the Portuguese
word for magic, feitiço (PG, 123).12 That they wield the fetish is not what
shocks Hegel, however. What shocks him is the fact that whenever the fetish

12. Jacques Derrida has read Hegel on Africa in terms of the ‘‘fetish’’ in the Freudian
psychoanalytic sense: The result is a remarkable deconstruction of Hegel’s ethnocen-
trism, colonialism, and racism. See Derrida, Glas (Paris: Galilée, 1974), 232A–236A; see
the English translation by John P. Leavey Jr. and Richard Rand (Lincoln: University of
Nebraska Press, 1986), 206A–211A. My own account of ‘‘Kettle Logics over Africa’’ is in-
debted to Derrida. See, for example, De la grammatologie (Paris: Minuit, 1967), 375; and
the translation by Gayatri Chakravorty Spivak (Baltimore, Md.: Johns Hopkins University
Press, 1974), 265. See also Glas, 224A.
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fails them, these people punish it and destroy it, creating a new fetish for
themselves. What these inhuman(e) humans lack is a ‘‘relation of depen-
dence’’ with respect to their gods. Africans are inhuman and inhumane in
their treatment of the divine. It is almost as though the benighted and com-
pact black, who will never advance to self-consciousness and history, has
anticipated the next two centuries of European history, having achieved a
freedom and radical independence with respect to traditional gods, a free-
dom that onemight have supposed possible only for an enlightened philoso-
pher of spirit. Whereas the African tosses away his or her outworn, ineffec-
tual fetishes, the European remains on his or her knees: ‘‘Have mercy on us,
O Lord!’’ To repeat, the religion of the genuine African, of the wizard of the
fetish, manifests ‘‘no relation of dependence [kein Verhältnis der Abhängig-
keit ]’’ (PG, 123). The least dependent of peoples are thus destined (at least
according to Hegel’s kettle logic) to be utterly dependent on Europe.13 Yet
Hegel does not pause to consider the anomaly produced by his own kettle
logic: The essence of a spiritual people is freedom, but these people, who
are not human or even humane, much less spiritual, are insufficiently de-
pendent, and that is why they will never be free, so that Europe will have to
teach them how to become dependent, in spite of the fact that they are in-
corrigible. Europe will teach them by itself learning the lesson of slavery—
learning the lesson from them, from the incorrigible, unteachable, inhuman
human beings.

A second inadequacy of the African is his fear of the dead and his
subsequent cult of the spirits, by which he hopes to fend off their life-threat-
ening forces. The problem with this is that the Negro continues to believe he
has power over the dead; he fails to acknowledge his proper dependence
on forces outside his control. ‘‘In this way the substantial remains always
within the power of the subject [in der Gewalt des Subjekts]’’ (PG, 124).
In other words, the problem with the inhuman(e) Negro is that he elevates
human nature beyond nature, that he takes his arbitrary will to be superior
to the natural—which is of course precisely what the philosopher of spirit,
who has learned the lesson of (Kantian) sublimity, will later be required to
do. Because this inhuman(e) human has esteemed the human as supreme,
he has ‘‘no self-respect [keine Achtung vor sich selber]’’ (PG, 124). To have

13. Kettle logic is what our unconscious practices, according to Freud, when we return
to a neighbor a kettle that we inadvertently damaged while it was in our possession. In
our haste to muster every conceivable argument in our defense, we remonstrate with our
neighbor thus: ‘‘Look, it isn’t really damaged at all, and anyway, it was like that when you
gave it to me, and besides, I never borrowed a kettle from you in the first place!’’
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self-respect, a human being must, according to Hegel, acknowledge some
‘‘higher essence’’ or some ‘‘higher creature [eines höherenWesens]’’; only if
he subjects himself to a higher power will the subject, the subjected subject,
be free. If faith is believing what you know ain’t so, freedom is the chance
to snap on your own handcuffs. A people who does not know such happy
subjection must be taught it—even if, as we shall see, such a people is in-
corrigible.

The Negro, who, according to Hegel, is contemptuous of humanity
because he takes humanity to be the supreme entity, practices the worst
imaginable forms of tyranny, the most base form being cannibalism. Be-
cause of such unbridled tyranny—and this is the ultimate premise of Hegel’s
kettle logic—the Continent will have to be tyrannized; because of cannibal-
ism, the savage will have to be cooked and eaten by the European spirit.
The secret of cannibalism is raw sensuality. Because the Negro sees human
flesh as purely sensuous—in spite of those ghosts that haunt him in the
flesh—he, ‘‘the sensuous Negro,’’ can eat human flesh. It is as though, to
repeat, the Negro represents the sensuous human being as such in Hegel’s
system,14 the human being who is so tyrannized by his passions that he can-
not think, so that the Negro is more widespread in the world than we might
have thought. Which leads Hegel to the most serious inadequacy of the
Negro: the institution of slavery.

When African Negroes are brought by the Europeans to the New
World, the land of the future, in order to be sold into slavery, the result is only
—or almost always only—an improvement in the condition of their slavery.
The slavery that permeates their own land is absolute slavery, and what the
Europeans contribute to the welfare of these people may be called—though
Hegel does not say so—relative slavery. Because the Negro regards himself
as essentially valueless, and he does so insofar as he regards the human
(that is, himself, presuming he is human) as supreme, each African has a
better chance in the land of relative slavery. In the New World, the Negro
has at least a chance to learn about freedom and perhaps the opportunity
to yearn for it for himself.

The African Negro, the cannibal, is also a polygamist. He desires to
produce as many children as he can, so that he can sell them into slavery.
His total lack of respect for human life accounts for his astonishing brav-

14. See Georg Wilhelm Friedrich Hegel, Enzyklopädie der philosophischen Wissen-
schaften im Grundrisse (1830), vols. 8–10 of Werke, ed. Eva Moldenhauer, Karl Markus
Michel, and Helmut Reinicke (Frankfurt am Main: Suhrkamp, 1969–1971), 9:431, §350.
Hereafter, this work is cited parenthetically as EPS.
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ery (Tapferkeit ), which is further supported by ‘‘the monstrous strength of
his body [die große, von ungeheurer Körperstärke unterstützte Tapferkeit
der Neger]’’ (PG, 125). The monstrous strength of these compact black or
golden bodies, however, does not prevent their being ‘‘mowed down’’ by
the thousands by European rifles. Because the Negro is independent, or
at least nondependent on something superior to it, or him, he ‘‘allows him-
self to be shot down by the thousands [sich zu Tausenden niederschießen
lassen]’’ (PG, 125). His contempt for life causes him to put his own life and
his own monstrously strong body—his compact and flourishing body—at
risk. ‘‘For,’’ as Hegel explains, ‘‘life has worth only when it has something
worthy as its goal’’ (PG, 126). Because the African’s own life, like that of
his slaves and his children, has no value, because the Negro is unworthy,
the European alone can and must put a value on it. How many the Euro-
pean armies kill, in order to rescue the remainder in a value-producing slave
trade, is no doubt what Du Bois would call a nice calculation. In order to
make that calculation, Hegel will have to return to the question of slavery,
which the European has learned from the unenlightened Negroes, and
which the European will in turn teach the incorrigible Negroes—at least,
those who have not let themselves be mowed down by European rifles. He
will also have to return to the question of Negro bravery, the astonishing
mettle of blacks, the courage of these mere children.

In the meantime, Hegel has not finished his account of the tyranny
of the Africans. The sensuous rawness of the African deprives him of every
societal band, every form of constitution. His social order consists of capri-
cious subjects with an absolute lord at the top. To be sure, the king has a
council, which he must consult and which can depose the lord. In Dahomey,
the council sends the king parrot eggs as a sign of their discontent, at which
point the king retreats to his tent in order to allow his wives to strangle him.
For his part, Hegel loves these quaint travelers’ and missionaries’ stories:
What a picaresque and dashing Mungo-Park sort of rhetoric they weave
into the plaincloth narrative of spirit’s otherwise ultimately quite predictable
kettle logic. Indeed, Africa is the true land of the Amazons, except that the
black Penthesilea squashes her own son with mortar and pestle, smearing
herself with his blood (PG, 127). The black Amazons are in fact Furies: We
always knew that the compact, undeveloped, highly unified black or gold
body was close to woman and to the sensuous life, but we had no idea she
would turn out to be so savage.

When Hegel reverts to the bravery of the blacks, it is to weigh their
fanaticism against their ‘‘general meekness [sonstigen Sanftmütigkeit ]’’
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(PG, 127). Kings must subject their own tribes to a bloodbath in order to
rouse them to arms against an enemy and in order to secure power (PG,
128). ‘‘The tribes are tranquil for long stretches of time, but suddenly they
begin to ferment, and then they are completely outside themselves’’ (PG,
127). Once aroused, these people are incredibly destructive, inasmuch as
theirs is ‘‘more a physical than a spiritual fanaticism’’ (PG, 127). When kings
die, thousands are slaughtered. Such slaughter, reminiscent perhaps of the
thousands who let themselves be mowed down by the Europeans, prompts
Hegel to return to the question of slavery. The principal weakness of the
Negro character is its ‘‘unbridled behavior’’ or ‘‘unboundedness’’ (Unbändig-
keit ). Such unbounded arbitrariness means that the African will never de-
velop, will never achieve culture or formation (Bildung). The only essential
connection the black African can have with the European is therefore the
ultimate binding, to wit, slavery. The blacks themselves see nothing inap-
propriate in the institution of slavery—so much insight they do have; to that
extent they are eminently corrigible—and they hate the English precisely
because they have done more than the other European nations to restrict
the slave trade. Chiefs consider it a prerogative to sell their captives, or
even their own subjects, into slavery. In this way, slavery (European slavery,
Hegel clearly means, although he writes merely ‘‘slavery,’’ thus leading the
reader to believe that he may mean African slavery) is eminently educa-
tional: ‘‘To this extent slavery has aroused a heightened sense of humanity
[mehr Menschliches] among the Negroes’’ (PG, 128–29). Hegel does not
say so but one might surmise that Negroes sold into slavery in the New
World, the Negroes of the future Middle Passage, as it were, are precisely
those slaves who will bear the torch of freedom back to the Africa of the Old
World. For a people who lack even a hint of humanity in their character, only
slavery will offer a bit ‘‘more’’ of what they lack and never will possess fully.
So much for Amistad.

However, Hegel’s next sentence leads us to conclude that we were
wrong to suppose that it is European slavery that makes the inhuman Negro
more humane. He writes, ‘‘The teaching that we can draw from this condi-
tion of slavery among the Negroes, the teaching that constitutes the inter-
esting part of all this for us, is the one that we come to know from the idea
that the state of nature [der Naturzustand ] is itself the state of absolute
and thoroughgoing injustice [absoluten und durchgängigen Unrechts ist ]’’
(PG, 129). Indeed, there is something educational about the inherent slav-
ishness of this self-enslaved nondependent people, this incorrigible and un-
educable, this utterly and unnaturally natural, people. The state of nature
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bears traces of its slavish naturalness even in Europe: Slavery perdures in
Greece and Rome, serfdom throughout medieval Europe, and indentured
servitude into modernity. Slavery therefore (therefore? yes, therefore, at
least for a kettle logic) somehow becomes ‘‘a moment of education [ein Mo-
ment der Erziehung],’’ at least for Europe, which has history and a future
(PG, 129). Education to what? To recognition of the fact that slavery is ‘‘in-
justice in and for itself,’’ inasmuch as the essence of humanity is freedom—
but a freedom for which humankind must first ‘‘grow ripe’’ (PG, 129). The
gradual elimination of slavery is therefore more fitting than its abrupt abo-
lition. The people who betray no movement and no development must be
moved and developed to the point where the slavery that inheres in them,
and which infects the history of Europe itself, is gently and patiently purged.

At this point in Lectures on the Philosophy of History, says Hegel,
‘‘we shall abandon Africa, never to refer to it again in what follows’’ (PG,
129). Of course, Hegel does return to the questions of Africa and slavery
elsewhere, in the ‘‘Anthropology’’ of his Encyclopedia of Philosophical Sci-
ences.15 In the addendum to §393, Hegel takes up the Kantian question as
to whether the various races of humankind devolve from a single set of par-
ents. Actually, he refuses to engage the question, because he knows that
others—whom he allows to remain nameless—have used it to deprive cer-
tain races of their claim to humanity, or to insist on the spiritual or intellec-
tual superiority of certain races over others, or even to insist on the right
of certain races to ‘‘dominate some others as though they were animals’’
(EPS, 10:57). Hegel counters: ‘‘We can draw no conclusions from matters
of descent with regard to the human being’s rightful claim—or lack of it—to
freedom and dominion. Human beings are rational in themselves. In such
rationality lies the possibility of equal rights for all humans—the falsehood of
a crass distinction into enfranchised and disenfranchised [berechtigte und
rechtlose] genuses of humans’’ (EPS, 10:57–58).

Hegel concedes the fact that there are different races, but he at-
tributes this to the influences of the sundry parts of the Earth—in short, to
geography. He now reiterates some of the basic premises of his geography.
Even though the NewWorld is precisely that—new—its indigenous peoples

15. It is irritating that the Register to the twenty-volume Suhrkamp edition of this work
does not contain this or most other references to Africa and the Negro; see page 20 of
the Register, which does not record either the references in 9:351, 375 (on ‘‘der südliche
Mensch’’), 476, and 504, or 10:57–63. The omissions make research on this topic even
more difficult than it otherwise would be—although one hates to accuse editors and in-
dexers of suppression, or repression, even when it comes to such a fraught topic.
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are destined to perish; for in the New World it is still the Old World that is
to ‘‘reconfigure itself’’ (EPS, 10:58). The Old World itself consists of three
parts: Africa, Asia, and Europe proper. Africa is a quantum or mass that
abides in ‘‘solid unity [gediegene Einheit ],’’ shut off from the coast, isolated
on the high steppes of the continental shelf, whereas the Mediterranean
binds the northernmost segments of the continent to Asia and to Europe.
Hegel claims that this division of the Earth, and subdivision of the OldWorld,
‘‘is not contingent, but necessary’’ (EPS, 10:58). To that subdivision of the
Old World corresponds the apportionment of humankind into three princi-
pal races: the Caucasian, Ethiopian, and Mongolian. The main distinguish-
ing marks of these three races derive from the ‘‘formation of the skull and
the face’’ (EPS, 10:59). The angle formed by the intersection of horizontal
and vertical lines, from ear to ear across the bottom of the nose and from
brow to chin, is the main distinguishing mark—not only among the races
but between the human race and all animal species: With animals the angle
is quite acute. Protruding cheekbones and the slope of the forehead are
also germane to racial classification and hierarchization. For Caucasians,
the angle formed by the intersecting horizontal and vertical lines is ‘‘almost
or completely’’ a right angle. (The most perfect angle—surprise!—is exhib-
ited by Italians and Georgian Russians.) The African angle is not discussed,
and Hegel draws no explicit consequences from his account, which, never-
theless, does not bode well for the black: ‘‘Negroes have amore narrow skull
than the Mongolians and Caucasians, their brows are arched yet humped
[bucklig], their jaws are slung, their teeth crooked, the lower jawbone ex-
tending quite far, their skin color more or less black, their hair woolly and
black’’ (EPS, 10:59). Nor does Hegel hesitate to offer a sketch of the spiri-
tual distinguishing marks of the races, even though any such marks must
surely militate against the initial claim that there is but one race, and that
one—the human—inherently rational and therefore fundamentally free. The
Africans, it seems, can be free only as children:

Negroes are to be conceived of as a nation of children, children who
do not emerge from their disinterested and uninterested ingenuous-
ness. They are sold, and they let themselves be sold [Sie werden
verkauft und lassen sich verkaufen], without any sort of reflection as
to whether this is right or not. Their religion has something childlike
about it. Whatever they feel concerning more elevated matters they
do not retain; it passes fleetingly, in one ear and out the other. They
transpose this elevated sensation onto the first pretty stone they see,
making it their fetish; they discard the fetish whenever it has failed
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to help them. In a calm state they are of a pleasing disposition and
harmless; but when a sudden rage overtakes them they commit the
most frightful atrocities. The capacity for culture [Bildung] cannot be
denied them: . . . here and there have they embraced Christianity
with immense gratitude, and have spoken in the most touching way
of their freedom, achieved through Christianity after a long spiritual
servitude [Geistesknechtschaft ]. . . . Yet they show no inner drive
[inneren Trieb] to civilization. The most horrid despotism dominates
their homeland; they do not come to feel the personality of the human
being—for their spirit is quite asleep, remains submerged in itself,
makes no progress, and thus corresponds to the compact, undiffer-
entiated mass of the African land. (EPS, 10:59–60)

The notion of ‘‘spiritual servitude’’ and the correspondence of slum-
bering spirit and compact landscape ought to give us pause. For the es-
sence of spirit is freedom, a freedom that the dark continent of Peter Pan–
like perpetual childhood will never achieve. These people let themselves be
sold into slavery or let themselves be mowed down, and such lassen, such
Gelassenheit, is an affront to freedom, inasmuch as it mimics and mocks
freedom. Likewise, the notion of an ‘‘inner drive’’ to formation and culture,
the drive (is it of spirit? not yet? always already?) that Negroes lack, ought
to give us infinite pause. And precisely how geography can determine the
(un)spiritual character of a people who are members of the one race, the
human, remains mysterious in Hegel’s system. In itself, the human race is
free; in Africa, it is not. And even when forcefully removed from Africa to the
New World, the land of the future, the race is not free. Except, of course,
insofar as it submits in a touching and childlike way to the Christian faith.
No racism here, perhaps, but a geographism as restrictive and constricting
as any racism. No racism here, perhaps, but a religionism as self-righteous
and as bigoted as any racism.

Yet do not such geographism and religionism—all the kettle logics
that resound over Hegel’s Africa—shake the system? Du Bois probably had
an inkling that they do. ‘‘Of the Sons of Master and Man,’’ in The Souls of
Black Folk, begins as follows:

The world-old phenomenon of the contact of diverse races of men
is to have new exemplification during the new century. Indeed, the
characteristic of our age is the contact of European civilization with
the world’s undeveloped peoples. Whatever we may say of the re-
sults of such contact in the past, it certainly forms a chapter in human
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action not pleasant to look back upon. War, murder, slavery, exter-
mination, and debauchery,—this has again and again been the re-
sult of carrying civilization and the blessed gospel to the isles of the
sea and the heathen without the law. Nor does it altogether satisfy
the conscience of the modern world to be told complacently that all
this has been right and proper, the fated triumph of strength over
weakness, of righteousness over evil, of superiors over inferiors. It
would certainly be soothing if one could readily believe all this; and
yet there are too many ugly facts for everything to be thus easily ex-
plained away. We feel and know that there are many delicate differ-
ences in race psychology, numberless changes that our crude so-
cial measurements are not yet able to follow minutely, which explain
much of history and social development. At the same time, too, we
know that these considerations have never adequately explained or
excused the triumph of brute force and cunning over weakness and
innocence. (Du Bois, 475)

What, then, about this compact and solid (gediegen, gedrungen)
land, scorched by the sun? What about this land, so arid, barren, chaste,
and innocent, and yet also so productive of compact bodies? If it is New
World slavery that educates the Negro, at least to the degree that it arouses
something menschlich in him, in what would that arousal consist? Perhaps
it convinces the forcefully transplanted African of the necessity of subjec-
tion, submission, and dependence as the very secret of freedom? Perhaps
New World slavery is the only institution that can convince the incorrigible
African that his or her arbitrary will is insufficient for freedom? Perhaps
the African in turn teaches the European that the natural and the state of
nature are inherently unjust? Slavery is the essence of injustice—but it is
the only way incorrigible blacks and whites will learn that nature herself is
unjust, and that even though she cannot be abolished, she certainly must
be overcome.

What about the nature of this unjust ‘‘nature’’ that is the African state
of nature? And what about the compact gold of the Negro, the thriving
bodies of black folk?

4. The Bodies of Black Folk: From Hegel’s
‘‘Philosophy of Nature’’ to Baldwin’s The Fire Next Time

Kant knows black bodies before Hegel. His Physical Geography re-
fers to the ‘‘black color, smoked, as it were, also the black, woolly hair, the
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broad face, flat nose, protruding lips . . . and the large, heavy bones [plumpe
und große Knochen].’’ And he knows the difference between true Negroes
and African Americans: ‘‘In America there are no national blacks [National-
schwarzer], the color of the face is copper, the hair is smooth’’ (§1). Copper,
gold, red, and smooth blacks: The Harlem Renaissance comes to Königs-
berg.

At first, Hegel, for his part, seems not at all interested in the bodies of
black folk. He is interested in their continent, in their geography and geology,
as it were. And yet.

Allow me to take you to a strange moment in Hegel’s Encyclopedia
of the Philosophical Sciences, part 2, ‘‘Philosophy of Nature.’’ It is a moment
at which something unexpected rises to disturb Hegel’s otherwise sober
discussion of the possibility of Earth’s history. In the addendum to §339,
Hegel discusses the question as to whether the Earth, viewed as a sidereal
body, has a history. His reply is equivocal. Insofar as history is history of
the universal, nature has ‘‘no history’’ (EPS, 9:345). The Earth provides the
‘‘ground and soil’’ for life and for history, but it itself has none. Or, better,
the Earth can be said to ‘‘have had’’ a history, as long as we concede that
such a history ended long ago, that the process of the Earth’s develop-
ment remains extrinsic to it. Hegel writes, in a manner that is distinctly odd,
that history ‘‘at an earlier time fell into the Earth, but now it has come to
rest’’ (EPS, 9:347). The unhistorical or prehistoric Earth exhibits ‘‘the move-
ments and the dreams of sleepers,’’ sleepers reminiscent of Walt Whitman’s
great poem:

The sleepers are very beautiful as they lie unclothed,
They flow hand in hand over the whole earth from east to
west as they lie unclothed,

The Asiatic and African are hand in hand, the European and
American are hand in hand,

Learn’d and unlearn’d are hand in hand, and male and female
are hand in hand . . .

The call of the slave is one with the master’s call, and the
master salutes the slave.16

Indeed, the Earth represents all those who are lost in slumber—oh!
the somnolence of the planet on which we drift! In this same addendum,
however, Hegel rejects the notion of Chaos, that is, of an era of sheer con-

16. From the eighth stanza of ‘‘The Sleepers,’’ in Walt Whitman, Leaves of Grass, ed. Scul-
ley Bradley and Harold W. Blodgett (New York: Norton, 1973), 432–33.
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tingency in Earth history. No, ‘‘nature essentially has intellect,’’ Hegel insists;
she springs from Jupiter’s head like an armed Minerva (EPS, 9:349). True,
the various parts of nature, for example, the parts of the Earth, her conti-
nents, may ‘‘at first’’ seem to be ‘‘accidental’’ or ‘‘contingent [zufällig]’’; yet
all the parts of the Earth—the New World and the Old, and the Old with its
three continents (Africa, Asia, and Europe)—are not contingent but neces-
sary: They are ‘‘essential distinctions.’’ Of the essential distinction of Africa,
Hegel now writes: ‘‘. . . Africa, the compact metal, the lunar, motionless in
the heat, where the human being in itself grows musty [wo der Mensch in
sich selbst verdumpft ]—the mute spirit that does not enter consciousness’’
(EPS, 9:351).

The identification of Africa as lunar and as dense metal is not en-
tirely unexpected, and yet its consequences are not as predictable as one
might have thought, first, because the lunar is silver (EPS, 9:132), whereas
the continent of Africa is compact gold, hence more closely related to the
sun, which shines with merciless heat, the light of the sun being responsible
(as every enlightened philosopher knows) for the African’s smoked skin and
woolly hair (EPS, 9:476).17 (Compact gold is no doubt something more than
the white world’s ‘‘Goldilocks,’’ from which Du Bois recoils: Of his firstborn,
Du Bois laments, ‘‘Why was his hair tinted with gold? An evil omen was
golden hair in my life’’ [Du Bois, 507]. Compact gold is not Goldilocks but
is pure, dense ebon.) However, in any case, one should not think that the
moon is inferior to the sun in Hegel’s system. True, the moon does not turn
on its own axis but has the Earth as its axis, as it has the sun for its source
of light. Yet the moon is more like planet Earth than the sun is, and inas-
much as the planetary is central to Hegel’s cosmology, the importance of
the moon waxes with that of the Earth. Indeed, even the sun ‘‘serves’’ the
Earth, perhaps in its capacity as feminine (in German, die Sonne), whereas
the moon is king—or at least ‘‘regent’’—perhaps insofar as it is masculine
(der Mond ) (EPS, 9:131–32).18

Yet a certain bleakness, a certain blanched pallor, also characterizes
the motionless moon. To repeat, the lunar is dependent on the sun for its
light, even if its power to direct the tides and stir the blood has long been
attested. The waterless surface of the moon—which, unlike a comet, has
no water vapor and no atmosphere—is simultaneously frozen and ashen.

17. See Hegel’s cosmology or celestial mechanics, esp. §§279–80; compare the early for-
mulation of these issues in the 1805–1806 lectures, in Jenaer Systementwürfe III, 28–29.
18. See also Hegel, Jenaer Systementwürfe III, 29.
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The moon is congealed and brittle: Its being-for-self is a keeping-to-itself,
impenetrable and indifferent (EPS, 9:128). The moon is thirsty: ‘‘The moon
is the waterless crystal that seeks to integrate itself with our seas, trying to
quench its paralyzing thirst and therefore inducing the ebb and flood of the
tides’’ (EPS, 9:128). A certain impotence marks the parched moon, even if
he (or it) is a celestial power. For the moon looks to the past, embodying as
he (or it) does the sidereal character of Earth as such, which has the prin-
ciple of its process, its history, behind it. Hegel’s earliest (1805–1806) for-
mulations of these points (so mysterious in their heavily logicized wording!)
is as follows:

The lunar expresses being-for-self in its truth, which is that it has
its being-in-itself outside itself, comporting itself to such being in a
negative way, yet nevertheless relating itself to it. Or, it is only the
becoming of the in-itself. In terms of rotation on an axis, it is like-
wise outside itself, having its midpoint in another—having its immedi-
ate or abstract in-itself outside itself. Thus it turns about itself,19 but
it is the tranquilized, existent sort of rotation, not the kind that dis-
solves in the restlessness of the vortex. — It is therefore the perfect
sphere. . . . The sun is the essence, but not the real concept. True,
the sun is the mother of the Earth, but the moon is her regent, the
earthly nature of Earth. The moon is as much regent as the sun and
the cometary sphere; for precisely the universal and abstract is in-
organic nature, the universal element, whereas the subject, individu-
ality, is the being in-and-for-itself of the same. — The sun is tranquil,
the cometary [sphere] is pure movement. The lunar is being in-itself,
the inner, so much so, that . . . the moon looks the way the Earth must
have looked when it first came to be.20

Whether the moon is a regent who fulfills the obligations of the king
during the nightly interregnum of time and earth history, or, as the later text
says, a kind of guardian or companion (Trabant ) of the Earth, it is repeat-
edly associated also with the for-itself of subjectivity. Why would Hegel as-
sociate lunar Africa and the Africans with the very subjectivity he is other-
wise avid to deny them? Even if it is a subjectivity or being-for-self that
hangs on the past, it is nonetheless an achieved subjectivity; even if it is

19. Compare what Hegel elsewhere calls ‘‘lunar return [Lunarische Zurückkehren],’’ which
he associates with the liver in the human body (Jenaer Systementwürfe III, 145).
20. Hegel, Jenaer Systementwürfe III, 29.
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earthly, it is nonetheless of the Earth—and hence central to the Hegelian
cosmos.

Yet Hegel also refers to Africa as compact metal. Why metal? Be-
causemetals, such as gold, silver, and mercury, ‘‘show themselves to be the
most compact, most autochthonous among the bodies of the Earth’’ (EPS,
9:132). However, why would Hegel associate the least autonomous of con-
tinents with the most autochthonous of bodies? Metals dwell on the very
verge of crystallization; a protorationality tickles their frictionless surfaces
and runs straight through their depths; a sound emanates from them when
they are struck, a pure, deep tone, a chime—perhaps a kind of sorrow song.
Metals flourish under the blazing moon—they seem to grow like legumes
planted beneath the ascendant moon. Metals are like plants that have
thrived, gediegen, plants that have already burgeoned in the light of the sun
and which, now compact, gedrungen, drink from the cool silver goblet of
the night.

And yet, as lunar as they may be, Africa and the African seem to en-
joy some privilege when it comes to the ‘‘ideal process’’ of sunlight (EPS,
9:477), the sunlight that turns chemicals into life’s breath and elements into
flesh, the sunlight that sets the blood to boiling. Gold, copper, silver, mer-
cury, iron, and molten lead—such are the compact and elemental bodies of
these sun-drenched peoples of Africa. They are themselves earths, which is
an old word for ore, in German, Erz. They are earthen people, the people of
Earth, Earthmen and Earthwomen, glazed earthenware. They are compact
and dense. Yet their agitated blood confounds all logics. The policemen who
frisked the young James Baldwin in an empty lot in Harlem, leaving the ten-
year-old boy flat on his back, were so avid in their search that they seemed
to him in retrospect to have been spelunkers, miners hot for the lode and
the shaft, hungry for compact metal, so much so that the boy had to wonder
what on Earth those hands were groping for.21

Who understands the Veil, all its folds, the lift?
No doubt, it has to do with the miasma of culture, with the very worst

that our history has to offer us. Yet it also has to do with sidereal Earth, and
with the way sidereal Earth challenges all notions of history, necessity, and
logic. It has to do with what we heard Du Bois call ‘‘the caves of evening
that swing between the strong-limbed earth and the tracery of the stars.’’ It
has to do with God. For there is a reference to compact metal I have so far

21. James Baldwin, The Fire Next Time (New York: Dell, 1962), 32. Hereafter, this work is
cited parenthetically by page number only.
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failed to make, a reference not to Hegel but to his contemporary, Novalis,
whom I have mentioned above as a thinker of the Veil. Novalis says in one
of his last notes, ‘‘God is of infinitely compact metal—the most corporeal
and most massive of all essences.’’ 22 It—the Veil of sidereal Earth—has to
do with the divine order of nature and with the upheavals of such order. And
the divinity of the order of nature has to do with skin. F. W. J. Schelling, in
his never-completed masterpiece The Ages of the World, suggests why it
is that human beings love to wear gold next to their skin: It is because gold
exudes a healing oil or balsam—indeed, because gold itself is a kind of sec-
ond skin. We may take it that Schelling is referring to red gold, or even black
gold, as the reference to oil suggests, rather than white gold.23

In a letter to his nephew James, published as ‘‘My Dungeon Shook,’’
Baldwin writes of the upheavals that are occurring in the divine order of
nature:

Try to imagine how you would feel if you woke up one morning to find
the sun shining and all the stars aflame. You would be frightened be-
cause it is out of the order of nature. Any upheaval in the universe is
terrifying because it so profoundly attacks one’s sense of one’s own
reality. Well, the black man has functioned in the white man’s world
as a fixed star, as an immovable pillar: and as he moves out of his
place, heaven and earth are shaken to their foundations. . . . [B]y
a terrible law, a terrible paradox, those innocents who believed that
your imprisonment made them safe are losing their grasp of reality.
But these men are your brothers—your lost, younger brothers. (20-
21)

It—the Veil, the Veil of the compact and flourishing golden body—
also has to do with the Earthpeople as sensual human beings. Baldwin
now reminds us of what D. H. Lawrence earlier in the century had to say
about the pernicious anemia of Western white culture. Unlike Hegel, how-
ever, Baldwin says nothing of the tyranny of the sensuous. He writes, in-
stead, of bread:

22. ‘‘Gott ist von unendlich gediegenen Metall—das Körperlichste und Schwerste aller
Wesen.’’ See Novalis,Werke, Tagebücher und Briefe Friedrich von Hardenbergs, in 3 vols.,
vol. 2, Das philosophisch-theoretische Werk, ed. Hans-Joachim Mähl (Munich: Carl
Hanser Verlag, 1978), 820.
23. F. W. J. Schelling, Die Weltalter Fragmente in den Urfassungen von 1811 und 1813,
ed. Manfred Schröter (Munich: Biederstein Verlag and Leibniz Verlag, 1946), 32–33.
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To be sensual, I think, is to respect and rejoice in the force of life,
of life itself, and to be present in all that one does, from the effort of
loving to the breaking of bread. It will be a great day for America, inci-
dentally, when we begin to eat bread again, instead of the blasphe-
mous and tasteless foam rubber that we have substituted for it. And I
am not being frivolous now, either. Something very sinister happens
to the people of a country when they begin to distrust their own re-
actions as deeply as they do here, and become as joyless as they
have become. It is this individual uncertainty on the part of white
American men and women, this inability to renew themselves at the
fountain of their own lives, that makes the discussion, let alone elu-
cidation, of any conundrum—that is, any reality—so supremely diffi-
cult. The person who distrusts himself has no touchstone for reality—
for this touchstone can be only oneself. . . . Therefore, whatever white
people do not know about Negroes reveals, precisely and inexorably,
what they do not know about themselves. (62–63)

It—the Veil—therefore ultimately has to do with what this compact and
courageous human being, this sensuous human being of the New World
who has also tarried on all the continents of the Old, can teach Hegel about
the thing Hegel cares about most, which is freedom—and the limits of spiri-
tual freedom. Baldwin writes:

Freedom is hard to bear. It can be objected that I am speaking of
political freedom in spiritual terms, but the political institutions of any
nation are always menaced and are ultimately controlled by the spiri-
tual state of that nation. We are controlled here by our confusion, far
more than we know, and the American dream has therefore become
something much more closely resembling a nightmare, on the pri-
vate, domestic, and international levels. Privately, we cannot stand
our lives and dare not examine them; domestically, we take no re-
sponsibility for (and no pride in) what goes on in our country; and,
internationally, for many millions of people, we are an unmitigated
disaster. (120)

Hard words in 1962 for the American Dream. Does anything in our
experience of the past thirty-five years enable us to consider them too harsh
or in any way obsolete? In certain passages of The Fire Next Time, such
as those passages on freedom, Baldwin writes for the era or age that em-
braces Hegel, Du Bois, and ourselves in the hope that we are not incorri-
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gible. In other passages, he—the sensuousman, the fetishist of the pen, the
writer who acknowledges no higher power on whom human beings could
ever depend—seems to write for the race of woman and man, for the people
of Earth, the mortals, whose life is ineluctably tragic:

Life is tragic simply because the earth turns and the sun inexorably
rises and sets, and one day, for each of us, the sun will go down
for the last, last time. Perhaps the whole root of our trouble, the
human trouble, is that we will sacrifice all the beauty of our lives,
will imprison ourselves in totems, taboos, crosses, blood sacrifices,
steeples, mosques, races, armies, flags, nations, in order to deny the
fact of death, which is the only fact we have. It seems to me that one
ought to rejoice in the fact of death—ought to decide, indeed, to earn
one’s death by confronting with passion the conundrum of life. One
is responsible to life: It is the small beacon in that terrifying darkness
from which we come and to which we shall return. One must negoti-
ate this passage as nobly as possible, for the sake of those who are
coming after us. But white Americans do not believe in death, and
this is why the darkness of my skin so intimidates them. (123–24)

Finally, the Veil is about the nature of the tragedy, the American
tragedy, which is as much a tale of love and murder as it is of race. Bald-
win’s words remind us of the death of Du Bois’s firstborn child, a death that
causes its father to cry, ‘‘O Death! Is not this my life hard enough, —is not
that dull land that stretches its sneering web about me cold enough, —is
not all the world beyond these four little walls pitiless enough, but that thou
must needs enter here, —thou, O Death?’’ (Du Bois, 509). That death alone
should lift the Veil of the color line as it lowers the mortal Veil forever: That
is the irony of a tragedy that is being played out every day on the Earth,
and not only on American shores. Finally, to revert once more to Baldwin,
and with these compact words of his to close, it is about the inevitable, pre-
cipitous reversal that all tyranny suffers—reversal being the thing that cap-
tivated Hegel early on, spurring his phenomenology, driving his science of
the appearances of consciousness. Baldwin writes:

The racial tensions that menace Americans today have little to do
with real antipathy—on the contrary, indeed—and are involved only
symbolically with color. These tensions are rooted in the very same
depths as those from which love springs, or murder. The white man’s
unadmitted—and apparently, to him, unspeakable—private fears
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and longings are projected onto the Negro. The only way he can be
released from the Negro’s tyrannical power over him is to consent,
in effect, to become black himself, to become a part of that suffering
and dancing country that he now watches wistfully from the heights
of his lonely power and, armed with spiritual traveller’s checks, visits
surreptitiously after dark. (129)


