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Abstract

This paper provides an alternative way of linking Honneth’s
claims on critical theory with his view of education. It
addresses the question whether Honneth'’s view of education
bear the ramifications of his early theory of recognition, and
how it does come into play in the current strand of his thought
in his later works. Honneth’s own description of doing critical
theory is then appropriated to education in the phrase “critical
pedagogy with normative content.” The development of
Honneth’s thought from his theory of recognition to his notion
of social freedom is first mapped out which provides the
foundation for the discussion of the moral-practical
dimension of education in the second part. The last part
surveys the normative goals of critical pedagogy in praxis
from Honneth’s own experience as an educator and critical
theorist, from methods employed by other researchers who
employed Honneth's theory as well as from local practices of
social critique.
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Introduction

The appropriation of critical theory is described by
Paolo Bolafios as congruent to a more practical approach in
the study of philosophy. He admonishes “a shift from a purely
speculative-metaphysical stance to a theoretico-materialist-
practical stance” in doing philosophy that is “sensitive to
social realities from within and not from without.”! This
practicality is grounded on critical theory’s socio-political
approach to reality, becoming then “an appropriate
theoretico-diagnostic tool in appraising social pathologies”?
that facilitate social emancipation from injustices and
bondage. Bolafios particularly cites Axel Honneth’s ethics of
recognition as an “alternative language”3 to philosophical
understanding in its flight from essentialism to normativity+
— the anthropologically and institutionally constitutive
standard practices of human persons.

Launching from Bolafios’ platform, this paper extends
his appraisal of Honneth'’s social theory into education which,
for this author, is a most viable move to effect emancipation.

1 Paolo A. Bolafios, “The Ethics of Recognition and the Normativity of
Social Relations: Some Notes on Axel Honneth’s Materialist Philosophical
Anthropology,” in SURI: The Official Journal of the Philosophical Association of
the Philippines, 1:1 (2012), 24.

2 Paolo A. Bolafios, “What is Critical Theory?” Max Horkeimer and the
Makings of the Frankfurt School Tradition” in Mabini Review: An
Interdisciplinary Journal of the Polytechnic University of the Philippines, 2:1
(2013), 17.

3 Bolafios, “The Ethics of Recognition and the Normativity of Social
Relations: Some Notes on Axel Honneth’s Materialist Philosophical
Anthropology,” 24.

4 Nonetheless, in his paper “The Ethics of Recognition and the
Normativity of Social Relations: Some Notes on Axel Honneth’s Materialist
Philosophical Anthropology,” Bolafios dwells only within Honneth’s earlier
works namely The Struggle for Recognition, Disrespect and Redistribution or
Recognition: A Political-Philosohical Exchange.
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This is based on the claim that for Honneth, “education and the
school system are considered to be a social precondition of
democracy.”s In his later works, Honneth puts premium on the
notion of social freedom which he perceives to culminate in
the idea of a “democratic ethical life” or, in what he recently
called, a “renewed socialism.” This paper provides an
alternative way of linking Honneth'’s claims on critical theory
with his view of education which has only recently come into
print in the essay “Education and the Democratic Public
Sphere: A Neglected Chapter of Political Philosophy”¢ where
he traces the decoupling of democratic theory and
pedagogical practice then, reconstructs the project of
democratic education. This addresses the question whether
Honneth’s view of education bear the ramifications of his
early theory of recognition, and how it does come into play in
the current strand of his thought in his later works. The paper
proposes to appropriate Honneth’s own description of doing
critical theory to education in the phrase “critical pedagogy
with normative content.”

To substantiate what this means, the paper first traces
the development of Honneth’s thought from his theory of
recognition to what he now dubs as a theory of social freedom.
This will constitute the first part where the basic claims of
recognition as an ontological ground, disrespect as normative
basis of social critique and his concept of social freedom are
presented. In Freedom’s Right (2014), the idea of a
“democratic ethical life” is something achieved only through
the confluence of the forms of social freedom which Honneth
further develops in his renewal of the original idea of
socialism in the book The Idea of Socialism (2017). Socialism
redefined would be the consummation of social freedom
realized within the institutionalized recognitive spheres. All
these will provide the framework for what can already be

5 Odin Lysaker and Jonas Jakobsen, “Introduction” in Recognition and
Freedom Axel Honneth’s Political Thought (Leiden: Brill, 2015), 14.

6 Axel Honneth, “Education and the Democratic Public Sphere: A
Neglected Chapter of Political Philosophy” in Recognition and Freedom Axel
Honneth’s Political Thought, 17-32.



102 Victor John M. Loquias

construed as a “critical pedagogy with normative content” in
the second part of the paper. The moral-practical base of
education situates pedagogy within the theoretical matrix of
recognition where its basic critical components are extracted.
Then, social freedom is established as the normative-practical
goal of critical pedagogy steered along a holistic trajectory by
taking renewed socialism as its theoretical resource for
praxis. This will allow education to appear as both a strategic
locus for the praxis of democracy and the instrument through
which democracy becomes a normative political culture. The
last part surveys the normative goals of critical pedagogy in
praxis within Honneth’s own experience as an educator and
critical theorist. Methods employed by other researchers who
employed Honneth’s theory as well as local practices of social
critique will also be consolidated as possible “pathways”
through which the emancipative goal of critical pedagogy with
normative content could be achieved.

From Recognition to Social Freedom

Axel Honneth has consistently insisted his approach
as a critical theorist in the Frankfurt School tradition as doing
social theory “with moral-practical intention.”” In line with
critical theory’s distinctive project of resituating social
critique into the concrete everyday human experience and the
dislocation of the praxis of emancipation from a single class
revolution,® Honneth finds in the struggle for recognition that
he retrieves from Georg Wilhelm Friedrich Hegel, “the

7 Gongalo, Marcelo, “Recognition and Critical Theory Today: An
Interview with Axel Honneth” in Philosophy and Social Criticism. 39:2 (January
2013), 213.

8 Bolafios summarizes the three-fold assumptions of Frankfurt School
Critical Theory into “(1) the anthropological turn, (2) emancipation from slavery
and the abolition of social injustice, (3) and the shift from a class-based critique
to a kind of social critique that goes beyond any social class.” Bolafios, “What is
Critical Theory? Max Horkeimer and the Makings of the Frankfurt School
Tradition,” 6.
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foundations for a social theory with normative content.”? This
he worked out in his signature book The Struggle for
Recognition where he was able to come up with an empirically
based human phylogeny and ontogeny through a
reinterpretation of Hegel’s early writings in Jena via George
Herbert Mead’s social psychology. Recognition in other words
is, borrowing Heikki Ikaheimo’s term, the “ontological”0
foundation for the identity formation of persons. Honneth also
finds in the struggle for recognition the normative basis for
social critique — namely, the individual’s experience of
disrespect. From Hegel, Honneth asserts “first, that successful
ego-development presupposes a certain sequence of forms of
reciprocal recognition and, second, that subjects are informed
of the absence of this recognition by experiencing disrespect
in such a way that they see themselves obliged to engage in a
" struggle for recognition'.”11

Briefly, there are three spheres of recognition
generally experienced that contribute to the progress of moral
autonomy. First is care or love wherein according to Honneth,
Hegel first employs the term recognition to refer to the initial
experience of knowing oneself-in-the-other within the
intimate familial relationship.l2 This recognition which
addresses the singularity!3 of a person is where one first gains

9 Axel Honneth, The Struggle for Recognition: The Moral Grammar of
Social Conflicts, trans. by Joel Anderson (Cambridge: Polity Press, 1995), 1.

10 Heikki Ikaheimo explains that recognition is both an ontological and
ethical concept. In one sense, “subjects develop into persons through
recognition, that is, by taking, and being taken by, others as persons” ... in
another sense “the extent to which persons so recognize and are recognized
mutually is a decisive measure with which we judge the ethical quality or
goodness of life as persons.” Heikki lkaheimo, “Making the Best of what We Are:
Recognition as an Ontological and Ethical Concept” in The Philosophy of Social
Recognition: Historical and Contemporary Perspectives” Edited by Hans-
Cristoph Schmidt am Busch and Christopher F. Zurn (Plymouth, Lexington
Books: 2010), 346.

11 Axel Honneth, The Struggle for Recognition: The Moral Grammar of
Social Conflicts, 69.

12 |pid., 37.

13 See Renante Pilapil’s summary of the three spheres of recognition
where he employs the term “singularity” in the first sphere to answer the
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practical self-knowledge, trust and self-confidence crucial for
the development of a healthy personality and is precursory to
the next sphere of recognition. The second is respect which
addresses the universality of the subject as a being entitled to
equal rights with his fellowman that should be accorded by
the legal order. And the third is the sphere of esteem which
recognizes the subject as a particularly unique individual who
is capable of contributing his share towards the flourishing of
the society.

Disrespect!* in the context of these three spheres
would be the absence or deprivation of recognition. Honneth
cites torture and rape as a clear example of disrespect in the
first sphere which “does a lasting damage to one’s basic
confidence (learned through love) that one can autonomously
coordinate one’s own body.”!s What is destructive in this
attempt to control a person’s body “is not the purely physical
pain but rather the combination of this pain with the feeling of
being defenselessly at the mercy of another subject, to the
point of feeling that one has been deprived of reality.”16 Cases
of disrespect in the second sphere would be instances where
an individual is “structurally excluded from the possession of
certain rights within a society.”1” For Honneth, the injury here
“lies not just in the forcible restriction of personal autonomy
but also in the combination with the feeling of not enjoying the
status of a full-fledged partner to interaction, equally

question which person one is, “universalizable interests of all members of the
society” in the second sphere, and “particularity” in the third sphere to describe
the unique kind of person one is as member of a social group. Renante Pilapil,
Recognition: Examining Identity Struggles (Quezon City: Ateneo de Manila
University Press, 2015), 66-84.

14 Honneth devotes another book-length analysis of disrespect where
he claims this to be “the systematic key to a comprehensive theory of
recognition that attempts to clarify the sense in which institutionalized patterns
of social recognition generate justified demands on the way subjects treat each
other.” Axel Honneth, Disrespect: The Normative Foundation of Critical Theory,
trans. by John Farell (Cambridge: Polity Press, 2007), xiii.

15 Honneth, The Struggle for Recognition, 132.

16 | bid.

17 |bid., 133.
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endowed with moral rights.”?® On the other hand to
downgrade certain patterns of self-realization wounds up an
individual who has embodied that society’s cultural patterns.
This “insult” or “cultural degradation” according to Honneth
“typically brings with it a loss of personal self-esteem, of the
opportunity to regard themselves as beings whose traits and
abilities are esteemed.”!® Henceforth, as the title of the book
itself articulates straightforwardly, disrespect for Honneth is
the normative foundation of critical theory.

Social critique then is geared more normatively
towards the articulation of concrete experiences of
misrecognition or reification?? that unlocks the emancipative
potentials of social struggles. For Honneth, “the experience of
disrespect is always accompanied by affective sensations that
are, in principle, capable of revealing to individuals the fact
that certain forms of recognition are being withheld from
them.”?! The task is to expose these forms of misrecognition
to pave the way for praxis towards self-realization. In another
work, The Fragmented World of the Social (1995), Honneth
mentions the “consciousness of injustice” as the normative
basis for the moral claims of the “suppressed masses.”?2 This
highlights only in the socio-political level the experience of
disrespect as the condition for the emancipative struggle for
recognition which could be facilitated once they are rendered
“public and forced below the threshold of political
articulation.”23

18 |bid.

19 |pid., 134.

20 Honneth describes reification as “forgetfulness of recognition” in
which he means that “in the course of our acts of cognition, we lose our
attentiveness to the fact that this cognition owes its existence to an antecedent
act of recognition.” Axel Honneth, Reification: A New Look at an Old Idea (New
York: Oxford University Press, 2008), 59.

21 Honneth, The Struggle for Recognition, 136.

22 Axel Honneth, The Fragmented World of the Social: Essays in Social
and Political Philosophy, Edited by Charles W. Wright (Albany: State University
of New York, 1995), 209.

2 |bid., 212.



106 Victor John M. Loquias

In Freedom’s Right however, Honneth performs a
methodological shift “from a philosophical-anthropological
identity-formation to an investigation of historical-
reconstructive theory about modern freedom.”24 In this work,
he appraises freedom as the most dominant value in the
society today?* and as the most entwined with modern
conceptions of justice.26 He writes that “the idea of individual
self-determination is the normative point of reference for all
modern conceptions of justice” so much so that “what is just is
that which protects, fosters or realizes the autonomy of all
members of society.”?” Honneth attempts to come up with a
theory of justice through social analysis in response to what
he identified as the deficit of contemporary political
philosophy’s fixation on purely normative principles
(decoupled from an analysis of society).28 He finds Hegel’s
Philosophy of Right as the model for this project in assigning
“Right” to the elements of social reality where freedom is
institutionalized (in Hegel's time) thereby gaining both
substance and legitimacy. In retrospect, Hegel rationally
demonstrated that freedom is objectively realized gradually in

24 Odin Lysaker and Jonas Jakobsen, “Introduction,” 3.

25 “ . of all the ethical values prevailing and competing for dominance
in modern society, only one has been capable of leaving a truly lasting
impression on our institutional order: freedom, i.e. the autonomy of the
individual.” Axel Honneth, Freedom’s Right: The Social Foundations of
Democratic Life, trans. by Joseph Ganahl (Cambridge: Polity Press, 2014), 15.

26 The shape of justice nonetheless will take form depending on the
notion of freedom embodied in a theory..Aside from social freedom Honneth
classifies two other models of freedom in modernity according to which justice
may also take shape: negative and reflexive freedom. In broad strokes negative
freedom, emphasizes “freedom from” impediments to self-realisation whose
determination is ultimately ordained by no less than the self. “It focuses
entirely,” Honneth writes, “on the “external liberation of action.” Ibid., 28.
Reflexive freedom, which in turn could be initially suggested by “freedom to”
“focuses solely on the subject’s relation-to-self” that is, “individuals are free if
their actions are solely guided by their own intentions.” Ibid., 29. However,
though autonomy and self-determination may already be implicit in this
category, Honneth points out that it “stops short of the conditions that enable
the exercise of freedom in the first place.” Ibid., 40.

27 |bid., 18.

28 |bid., 2.
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the ethical substance (Sittlichkeit) of the family, civil society
and the state.?? Following this mold, Honneth provides a
scaffolding for the missing historical and institutional3?
character of the spheres of recognition in his earlier work. As
aresult, he was able to reframe the idea of justice based on the
spheres of recognition in the society.3!

Justice corresponds to the present embodiments of
social freedom in the institutions of personal relationships,
market economy and democratic will-formation. This
modified version of Hegel's ethical life is evidently grounded
on the spheres of care, respect and esteem which are now
established by Honneth as institutionalized within the current
historical facticity. There are also three forms of justice
immanent within these institutions of recognition based on
their respective existing normative values for self-realization.
Personal relationships for instance represent social relations
“whose reciprocal fulfillment allows us to experience the
intersubjective realization of our respective individuality”32
through the institutions of friendship, intimate relationships
and family. The market economy on the other hand is
normatively not a value-free system run by the invisible hand
of supply and demand but an institution of mutual recognition
“between economic actors who grant each other equal rights
to maximize individual utility”33 in the spheres of
consumption and labour market. It is an institution of social
freedom because honour and freedom is supposed to be
recognized in the market-mediated labor3* based on the
normative principles of equal opportunity, improvements in

29 Georg Wilhelm Friedrich Hegel, Lectures on Natural Right and Political
Science The First Philosophy of Right, trans. by J. Michael Stewart and Peter C.
Hodgson (Berkeley: University of California Press, 1995), 137.

30 These are the two corrections he says he would make if given the
chance to revise Struggle for Recognition. Marcelo, “Recognition and Critical
Theory Today: An Interview with Axel Honneth,” 210-211.

31 Honneth, Freedom’s Right: The Social Foundations of Democratic Life,
vii.

32 |bid., 134.

33 |bid., 192.

34 |bid., 223.
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the workplace and co-determination.”35 Finally, the sphere of
democratic deliberation and will-formation is an embodiment
of freedom referring to “the institution of the democratic
‘public’ or ‘public sphere’, a social space in which citizens form
generally acceptable beliefs through deliberative discussion,
beliefs that form the principles to be obeyed by the legislature
in accordance with the rule of law.”36

Justice therefore consists not in the determination of
what is due based on an externally imposed principle
detached from the given social reality but rather on the
determination of the legitimacy of values in the given
institutions of recognition or, in Honneth’s own words, in
“judging individual questions of legitimacy.”3” What makes
personal relationships just is that it is the institutionalization
oflove where individual ego identity takes shape. Injustices in
this sphere would be those which hamper the formation of
relationships or wound up such relationships of love like in
cases of physical or psychological torture and discrimination
of same sex-relationships. What makes the market economy
just is the institutionalization of respect as accorded and
protected by laws to the work of individuals. Injustices would
be brought about by insufficient compensation to labor
weighed under the principle of achievement and the reduction
of work to the pure scale of capital. Finally what makes
democratic public sphere immanently just is the
empowerment accorded to individuals when they are
esteemed as being capable to participate in social building
through deliberation and will-formation. The opposite of
which is humiliation and social exclusion, or acts against
solidarity. Overall, for Honneth “justice must entail granting
all members of society the opportunity to participate in
institutions of recognition.”38 Social freedom and social justice
therefore signifies the confluence of these institutions of
recognition which Honneth construes as the substance of a

3 |bid., 252
36 |bid., 254
37 |bid., 58.
38 |bid., 61.
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“democratic ethical life.” This is where Honneth performs his
reconstruction of socialism as a theoretical source of
orientation for praxis.

In The Idea of Socialism Honneth attempts to steer the
theses in his earlier work Freedom’s Right into a more
practical aim of “transforming the social order.”3® Honneth
clarifies nonetheless that his normative reconstruction of
socialism is less concerned with the strategic question of how
socialism could influence current political events than with
the purpose “to make it once again a source of political-ethical
orientations.”*® The emergence of the original idea of
socialism in Honneth’s account comes already as a form of
critique: Firstly, the way the term was first introduced to
philosophical discourse in the second half of the eighteenth
century came as a call for a more humanly based legislation?*?;
Secondly, socialism, as a term that referred already to “a
movement towards the future”? sought to reconcile the
values of freedom, equality and fraternity inspired by the
French Revolution in order to resist the alienating capitalist
market expansion and “make the existing society more ‘social’
by establishing collective organizations.”#3 Honneth opines

39 Axel Honneth, The Idea of Socialism: Towards a Renewal, trans. by
Joseph Ganahl (Cambridge: Polity Press, 2017), viii.

40 |bid., 5. It is also worth remembering that Honneth differentiates
Critical theory from the direct political involvement of a theory. The former is
a task carried out by a theoretician “to give the best possible interpretations of
already institutionalized spheres of recognition in terms of moral progress.”
The latter on the other hand is “to invoke the theory in a political manner”
which is then performed by an individual as a citizen. Marcelo, “Recognition and
Critical Theory Today: An Interview with Axel Honneth,” 214.

41 “The term “socialism” was introduced much earlier to philosophical
discourse when, in the second half of the eighteenth century, Catholic
theologians sought to expose the German theory of ‘natural law’ as a dangerous
misconception. At this time, the term ‘socialistae’ (a neologism derived from
the Latin ‘socialis’) referred to a tendency in the works of Grotius and Pufendorf,
who were accused of claiming that the legal order of society should be founded
on the human need for ‘sociality’ rather than divine revelation.” Honneth, The
Idea of Socialism, 6.

42 1bid., 7.

43 bid.
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that the early group of socialists namely Robert Owen and his
followers, the Saint-Simonists and the Fourierists as well as
the second wave of socialists comprised of Louis Blanc and
Pierre-Joseph Proudhon unanimously identified the idea of
freedom being instilled by industrialist capitalism as
contradictory to the values of equality and fraternity in as
much as it only placed premium on self-aggrandizement and
profit accumulation. Operating solely on the law of supply and
demand, the capitalist market slipped out of the control of the
wider social will which resulted into the concentration of
economic power to the landowners and private factory
owners while leaving the majority of the working population
in impoverished and unjust conditions.#* As an act of
resistance to the expansion of industrialist capitalism, the

Early socialists demanded that the economic sphere
be subjected to social directives not only in order to
fend off the evils of a merely partial moralization of
society, one that stops short of the threshold of the
economy, nor merely ensure a more just
distribution of resources by means of a new
economic order, but rather to ensure that
production serve the moral purpose of stripping
liberty proclaimed by the French Revolution of its
merely private and self-interested character.4s

As an immanent critique of the capitalist order,
socialism sought to redefine freedom as a form of free
cooperation among equally free subjects thereby re-
establishing the harmony between the three normative values
of the French Revolution. It was Karl Marx however who
rendered more conceptually the synthesis between the
seeming contradictory features of liberty and solidarity. In
Honneth’s interpretation, Marx understood needs as
something mutually recognized between persons so that
when they work, they don’t only work with each other but

44 |bid., 8-10.
4> Ibid., 13
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most importantly for each other as well. This guarantees that
their work as members of the society is indeed free from
coercion and is intersubjectively shared.* Honneth explains
that the original idea of socialism was never solely concerned
with distributive justice but is essentially based on a
communitarian form of life. This entails that the satisfaction of
individual needs and realization of individual freedoms
actually depend upon intersubjective relations of mutual
reciprocity. True liberty cannot be achieved alone but in
“mutual sympathy found only in communities of solidarity.”47
What Honneth refers to as social freedom in the preceding
considerations is the consummation of the original socialist
revolution where all three principles of liberty, equality and
fraternity have been harmonized.

The failure of early socialism however and its eventual
decline to spark social action was traced by Honneth in the
socio-theoretical horizon within which the early socialists
developed and tried to carry out their shared notion of social
freedom. There are three assumptions identified by Honneth:
“the economic sphere as the locus of the struggle over the
appropriate form of freedom; the reflexive attachment to an
already present oppositional movement; and, finally, the
historical-philosophical expectation of the inevitable victory
of the movement.”*8 The first one reduces the revolutionary
energy into the sphere of the economic system within the
conceptual background that alienated labor alone calls for
emancipation in as much as work itself alone is freedom’s
objectification. Thus it is linked to the second assumption that
the most affected sector of injustices would then be the major
player to facilitate the revolution, in this case the proletariat
as the already existing “oppositional group” who only needs
to be educated and to be enlightened of their plight.
Consistently shared by all socialists furthermore is the belief
in the historical necessity of the downfall of capitalism: that
“the capitalist market will either be destroyed by the crisis it

46 |bid., 23
47 Ibid., 27.
48 |bid., 32.
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creates, unleash economic forces of collectivization, or
produce ever stronger resistance as a result of
impoverishment.”4°

According to Honneth, the socialists failed to see the
other facets through which freedom assumes other forms
such as the sphere of political deliberation. The confinement
of freedom to social labor shows the ties of early socialism to
the spirit of industrial capitalism which it was hardly able to
distance itself from. This prevented them from exploring and
“experimenting” on other avenues through which social
freedom could be achieved. Honneth sides with John Dewey’s
criticism of traditional socialism of “being incapable of taking
up an experimental stance towards historical processes of
transformation”® on the simply logical point that “if the
capitalist social transformation will certainly be followed by a
socialist order, then there will no longer be any need to
explore already existing potentials and find out which
measures are most appropriate for attaining the desired
information.”s! At this point in his reconstruction of socialism,
Honneth introduces two pathways of renewal towards which
the promise of social freedom could be reoriented: First is a
view of history that avoids the pitfalls of historical necessity
upheld by the antiquated socialism, labeled as “historical
experimentalism”; second is the idea of a democratic form of
life which amplifies, in renewed socialism, the notion of social
freedom that Honneth has already worked out in Freedom’s
Right.

Honneth draws from John Dewey the articulation of
his perspective on historical experimentation which in closer
analysis rehearses some of his even earlier standpoints on the
normative foundations of critical theory. History is not fixedly
oriented on a single course but is filled with potentialities
waiting to be unleashed when the barriers to communication
between members of the society are removed so that

49 |bid., 30.
50 1bid., 59
51 1bid.
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everyone affected can take part in the social will formation.52
Taking this normative guideline which Dewey accords to
finding the most comprehensive answer to problematic
situations through social inclusion ensures that problems are
articulated well and the most intelligent and best solutions are
come up with by the members themselves in the process of
free interaction.>3 This entails however an ear and sensitivity
to the voice of the isolated and excluded individuals who
struggle for the recognition of their identities and outcry
experiences of injustices which may have been caused,
whether intentionally and indirectly or otherwise, by non-
representation or misrepresentation in the society as a whole.
For Honneth experimentalism is the methodological path
which could be taken as history unfolds so that potentials for
solving social problems will grow and improvements in the
society are established more cooperatively. Initially therefore,
in a renewed fashion, Honneth now suggests that:

Socialism must be viewed as the specific modern
articulation of the fact that in the course of history
and on the basis of varying social circumstances,
new groups constantly seek to draw public
attention to their own demands by attempting to
tear down barriers to communication and thereby
expand the space of social freedom. Such a
“struggle” certainly characterizes the entirety of
human history and continues even today; after all,
in the course of the expansion of social interaction
and the increase of political connections, new
collectives are repeatedly faced with a lack of
recognition for their concerns. In each case, the only
possibility for attaining such recognition is to
invoke already implicitly accepted norms and

52 |bid., 60-63.

53 Immediately recognizable is the resemblance of this claim to
Honneth’s notion of the collective articulation of disrespect as a requirement
for resistance and political action as well as Honneth’s take on the specific task
of social philosophy in the diagnosis of social pathologies.
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thereby to demand the right to have a say in the
formulation of social rules.>*

A renewed socialism therefore can no longer simply
reduce the revolutionary initiative to a single class movement
but has to extend it to the wider stakeholders of the society.
Hence the democratic form of life is put to the fore as the
characteristically fit description of socialism as it has to
accommodate especially the marginalized members of the
society. The economic sphere as well can no longer be the only
locus for the realization of freedom lest other institutionalized
forms of freedom in the current social landscape be excluded.
As the task of the analysis of justice mentioned above consists
in judging questions of letigimacy, socialism’s realizability,
according to Honneth, will depend on its “capacity to bring
about institutional reforms within the given social reality —
reforms that point toward future change (Italics mine).”5s
However this change is not something predetermined and
reforms will always come with an aura of tentativity. It is for
this reason that socialism must take a reflexive stance towards
itself in “tracing its own intentions to regain confidence in the
realizability of its visions in the future.”>¢ At each every
moment however, it is the conditions for social freedom or the
“democratic ethical life” as stated above that must be
prepared by emancipating the spheres of personal
relationships, economy and democratic politics from
coercion.>” Honneth'’s identification of an emancipated society
with the democratic form of life is evidently inscribed in his
description:

“Democracy” does not merely signify free and equal
participation in political will-formation; understood
as an entire way of life, it means that individuals can
participate equally at every central point in the

54 Honneth, The Idea of Socialism, 65.
55 |bid., 74.

56 |bid.

57 |bid., 89-90.
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mediation between the individual and society, such
that each functionally differentiated sphere reflects
the general structure of democratic participation.>8

Honneth compares the democratic society into an
organ with differentiated parts functioning independently but
at the same integrated into a single whole. But how to go about
with this goal of emancipation and organic interaction among
the three spheres, Honneth aligns himself again with Dewey
in identifying that only through the process of unrestricted
communication can unused potentials be unleashed. Hence
the steering organ fit to facilitate this process would be the
sphere of democratic action in as much as it is the arena of free
interaction: the public sphere is “the authority within a
functionally arranged society that should take over the task of
integrative steering.”>® Honneth ascribes now to democracy
both the diagnostic and therapeutic function of critical theory
and political praxis. This is evident in his statement that “due
to the plurality of voices and perspectives, citizens’
cooperation would enable them to quickly notice problems in
individual spheres and in their interaction, thus also enabling
a number of proposals for modifications.”¢0 Likewise, on the
agency of emancipation: “The citizens assembled in the
democratic public sphere are the only ones who can be
convinced to tear down existing limitations and blockages
cautiously in order to enable free cooperation in all major
social spheres.”¢1

The Moral-Practical Base of Education

To describe education in general as having a moral-
practical dimension is to situate it within the normative
ground of recognition through which subjects develop
gradually their autonomy. This implies that the

58 |bid., 72.
59 |bid., 96.
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anthropological and critical claims of Honneth’s social theory
become the theoretical framework for understanding
education itself. This has been performed already and served
productively a number of studies and researches in
philosophy and educational research.6? Yet, in the same way
that Honneth’s theory of recognition has been a viable
framework for pedagogical researches, it has also been a
fruitful source for some critics’ evaluation and discontent of
Honneth’s stance and treatment of education.é3 This paper on
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Normative grounds for Radical Pedagogy: Habermasian and Honnethian Ethics
in the Context of Education” in Studies in Philosophy and Education, 31:31
(March 2012) 137-152, and “Critical Adult Education and the Political
Philosophical Debate between Nancy Fraser and Axel Honneth” in Educational
Theory, 57:4 (2007) 423-433, as well as an article co-authored with Hannu
Heikkinen “Teaching and the Dialectic of Recognition” in Pedagogy, Culture and
Society, 12:2 (2004) 163-174, https://doi.org/10.1080/14681360400200194; In
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Emancipatory Potential of Adult Education: Honneth'’s Critical theory and the
Struggle for Recognition” in European Journal for Research on the Education and
Learning of Adults, 7:1, (2016) 13-24, DOI 10.3384/rela.2000-7426.rela9077
and another paper co-authored with Linden West and Fergal Finnegan
“Connecting Bourdieu, Winnicott, and Honneth: Understanding the
experiences of non-traditional learners through an interdisciplinary lens” in
Studies in the Education of Adults, 45:2, (Autumn 2013). Individual papers on
diverse topics by various authors include Alan Baindbridge’s “Pedagogy of
Recognition: Winnicott, Honneth and Learning in Psychosocial Spaces” in
Journal of Pedagogic Development, 5:3, 9-25; Manuel Goncalves Barbosa and
Angel Garcia Del Dujo’s “Education and Struggles for Recognition: the Strategic
Role of Empowerment” in Revisita Espafiola afio LXXIV, 264 (mayo-agosto 2016)
100-200; Joaquin Gil Martinez’s “Recognition and Emotions: A Critical Approach
on Education” in Procedia — Social and Behavioral Sciences 46 (2012) 3925-
3930; Mark Murphy’s “On Recognition and Respect: Honneth, Intersubjectivity
and Education” in Educational Futures, 2:2 (January 2010) 3-11; Fredrik
Sandberg and Chris Kubiak’s “Recognition of Prior Learning, Self-realisation and
Identity within Axel Honneth'’s Theory of Recognition” in Studies in Continuing
Education, 35:3 (2013); and, Benjamin Seznick and David Schafer’s “Online
Higher Education and Axel Honneth’s Social Freedom” in Threshold, 40:1 (2017)
6-20.

63 See Jenn Dumm and Robert Guay’s “Hegel and Honneth’s Theoretical
Deficit: Education, Social Freedom and the Institutions of Modern Life” in Hegel
Bulletin, 38:2 (2017), 293—317, doi:10.1017/h