
‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 0 

 

國立政治大學哲學系博士論文 

 

 

 

 

Phenomenology of the Will:  

Building upon Arendt and Applying to Mozi 

 

 

指導教師：汪文聖 教授 

 

 

 

 

 

 

研究生：愛西里爾 

中華民國    一〇二年一月 

 

 

 

 



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 1 

 

 

 

Contents 

 

 

Chapter I – Introduction……………………………………………………….2 

 

Chapter II - Arendt’s Conception of Willing………………….….…………23 

 

Chapter III – Willing as a Reaction to External Conditions. …….………..84 

 

Chapter IV – Immanent Aspects of Willing and Internal Factors Influencing  

the Will………………………………………………………………………….…….115 

 

Chapter V – Will, Action and Collective Phenomenology………………...144 

  

Chapter VI - Applying Phenomenology of Will to the Philosophy of 

Mozi..…….……………………………………………………………………………173 

 

Chapter VII – Concluding Remarks and Proposed Directions for Further 

Research………………………………………………………………………………206 

 

Bibliography…………………………………………………………………..217 

 

 

 

 

 



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 2 

 

Chapter I – Introduction 

 

1. Object and Scope of the Research 

 

 Before beginning our research inquiry, let us ask ourselves several questions: 

Why do we live the way we live? What future are we facing? Why do we have certain 

plans and not other? Why do we react to various circumstances or events in a particular 

way, while others react differently? Do we ultimately choose our mode of existence and 

freely build our future, or we are thrown into a web of causes and factors, which 

determine and condition our lives? We can also ask similar questions about our society 

as a whole or any organization of people, and to consider our own role in answers, which 

we may try to give to these questions. To answer these questions we may first ask 

ourselves what is our will, is it free or somewhat conditioned by some factors or 

circumstances, and how do we express this will in our actions including our involvement 

in the public realm. On the one hand, our lives are shaped by many factors, both external 

and internal to us, on the other, we have an internal feeling that we are free in making 

our choices, in deciding what goals to set, and how to act, and consequently we feel 

responsibility for our actions, which were a result of our free choice. How do we resolve 

this apparent paradox? 

Philosophy began from interrogating. In the same way we begin this research 

from asking questions. All of them fall within the scope of the research inquiry, which 

we are about to begin. 

In philosophy as well as in other aspects of human life, which reflect on human 

action, it is impossible not to encounter some aspect of phenomenal experience of 

willing. It is phenomenal, since it is disclosed to our Ego as phenomena of consciousness; 

it may be called “willing”, since it has to do with something, which either “will” or “will 

not” happen and its outcome is related to the “wishes,” “plans” and “goals” of human 
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Ego, which are in some way related to the so called “faculty of willing”, no matter 

whether it is a separate “mental faculty” or not.  

Nothing prevents us from positing a faculty of willing in order to explore the 

philosophical implications of the various experiences of the human Ego, which are 

traditionally related to willing. Such experiences are given to the human Ego, and it is 

possible to look into these experiences by themselves first and then consider their 

phenomenological meaning and significance. Thus, what is to be explored is the 

phenomenology of various kinds of experience, which are directly related to what is 

traditionally called “willing”. 

This attempt of building a phenomenological model, which would adequately 

describe most or all aspects of what is traditionally called “willing”, is to be grounded on 

the experiences of a transcendental Ego and on inter-subjective objectifications of 

relevant phenomena. However, this research is to be assisted significantly by the 

philosophical reflection of Hannah Arendt, who not only summarized significant 

developments of the philosophy of willing in the Western philosophical tradition, but 

also supplied this summary with valuable and valid philosophical reflection. Thus, in the 

present work the philosophical insights of Arendt into the phenomenology of willing is 

to be reassessed and systematized in order to arrive to a scientifically grounded and rigid 

phenomenological understanding of willing.  

The next step is to see the implications of the phenomenology of willing in the 

field of human action and activity. Philosophical insights of Hannah Arendt in this area 

are also going to be relevant and useful, at least as a starting point for a further research 

of the matter. Thus, the political implications as well as the role of willing in the “vita 

activa” are also to be looked into. This will in turn provide means for looking into the 

phenomenology of collective willing. 

After arriving at the appropriate and scientifically verified model of the 

phenomenology of willing, it will be necessary to test whether this model is open and 

universally valid. For this purpose, it is to be applied to the philosophical insights of 

Mozi, a thinker, who belonged to a different philosophical tradition – that of Ancient 
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China. In order to test the openness of our system, we shall check whether Mozi’s 

thought may contribute to it, whether it may expand the system by new 

phenomenological insights. Consequently, in order to see, whether the system is 

universally valid, we shall attempt to assess to which degree the philosophy of Mozi 

may be interpreted and understood when considered in view of our system. 

The above tasks may be justified in view of the central goal of this research paper, 

which now needs to be briefly described. This important goal of our research is to find a 

central principle, which would have a firm phenomenological grounding and would be 

applicable to any philosophical tradition, which is somehow related to willing and action. 

An attempt to find such a principle will be made in this paper. It will be necessary to 

determine whether this principle has a phenomenological objectivity and pertains to real 

willing experiences. This principle should determine whether some given experience or 

some philosophical reflection involve the will or not, related to action or not. So this 

implies finding a phenomenological definition of both “will” and “action.” In order for 

such principle to be found, formulated, and grounded in experience, it is necessary to 

establish a universal theoretical framework, which would be applicable to any willing 

experience, including external and internal aspects related to willing. The thought of 

Hannah Arendt is likely to help us both in finding this principle and in forming such a 

theoretical framework. Once such principle is established, then the possibility of 

applying this principle has to be determined. This will be attempted through application 

of the theoretical framework to the philosophy of Mozi, which belongs to a very 

different philosophical tradition – that of ancient China. Such application will show us 

whether the main principle of the will, as well as the theoretical model, which 

corresponds to it, are applicable to another philosophical tradition, and whether it is 

possible to improve that model through such application.  

It is important to note that the application of the phenomenological framework of 

will to the philosophy of Mozi is not an element, which is unconditionally necessary for 

the purposes of the current research. The object of research may be reached even without 

mentioning Mozi, however, applying the theoretical model to Mozi will help us enrich 
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the model and test its applicability to other philosophical traditions. It is now necessary 

to clarify the main object of the research. 

 

 

1.1. Object of the Research 

 

The term “object” is likely to be improper when considering the will. The will is 

not something which may be objectified, since any objectification would involve 

distancing and separating from the object for the purpose of theoretical consideration 

and speculation.  

 If one wants to penetrate deeper into the essence of the subject matter of the will, 

it is necessary to experience the will and everything, which is directly related to it. 

Moreover, when one has “lived through” such experiences, he may not be able to form 

and present a theoretical account of such experiences, rather he may try to express what 

he has lived through and invite others to undergo similar experiences. This is similar to 

many other experiences of our life, which cannot be adequately presented through 

speculative theorizing. For example, an experience of being a firefighter, a father or a 

president cannot be fully described through theoretical presentation. One has to live 

through a corresponding experience in order to gain some understanding of what it 

means and feels like being a firefighter, a father or a president.   

 Formally, the immediate object of the research, which is to be pursued in this 

paper, is the will and its aspects. However, this is not really “an object,” since it will not 

be fully objectified, rather it will be “a destination point”, to which our research will try 

finding its way. The metaphor of “a destination point” is more appropriate than that of 

“the object,” since a destination point is something that is inherently present in the whole 

journey and it is not something separate from the journey, this is especially true if a 

destination point is visible throughout the journey, it attracts our attention throughout the 

entire travelling time. It also governs our travelling, since it is the purpose of our 

movement, however, at the same time, it leaves us freedom of movement and of 
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choosing particular paths, which we may for some reason prefer or judge to be better for 

our purposes.  

 Moreover, our destination point and our journey comprise a whole, which should 

not be dissected into parts. Once we reach the destination point, our journey is not 

something, which may be discarded, but rather it provides some particular meaning for 

us in reaching this destination point. We should not make a clear-cut distinction between 

the means and the end of our research. When we have to live through something, we 

obtain not only the end, but the whole experience of reaching this end in a particular way. 

For example, when one acquires knowledge about Japanese cuisine, he may acquire it 

through eating some Japanese food in Japan, or in Canada, or in Africa, he may also 

acquire this knowledge through reading books about it, or through learning from a 

family member, or in school. No matter what was the way, one will acquire some basic 

knowledge about Japanese cuisine, however this knowledge would vary on the 

phenomenological level, and it is really impossible to separate the end from the means of 

reaching this end.  

 Similarly, the object of the present research is the will, however this object will 

be reached in considering Hannah Arendt and Mozi’s conceptions, which are directly 

related to the will. In other words, the object of our research is not something, what was 

said or implied by Arendt or Mozi, but it is the will itself, however, it is not just the will 

by itself, rather it is the will and how is this will approached by Arendt and Mozi in their 

philosophies.  

 It should be noted that the object of this research involves a “building upon” the 

relevant philosophical conceptions of Arendt and Mozi, and this is important enough to 

be reflected in the title of this paper. This means the following. Hannah Arendt has done 

a very insightful research into the main questions, which are directly related to the 

phenomena of the will. Her insights and ideas relate to most of the philosophical issues, 

which are raised with respect to the will and action. She has also used the 

phenomenological principles of exploring reality and verifying validity of the 

philosophical conclusions, which she made. And, most importantly, Arendt has intuited 
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the main principle, which pertains to will. This principle makes it possible to construct a 

theoretical model of the will. Such model was outlined by Arendt, however, it has not 

been rigorously and systematically developed by her. It is the task and object of the 

present research to continue the research initiative of Hannah Arendt in order to express 

the main methodological instruments, the main fundamental principle of the will, as well 

as formulating a universally applicable phenomenological model of the will and action. 

Such development has to deal with all internal and external factors, which pertain to the 

will, and it is also likely to involve expansion of the “realm of will” to all areas, where 

we can encounter phenomena of willing. Such expansion may thus involve 

“discovering” will in aspects, which were not considered by Arendt as pertaining to will. 

Once such theoretical model is developed, it will be applied to the philosophy of Mozi 

for two purposes: 1) to see whether this model may be applicable to a very different 

philosophic tradition without harming that tradition, and whether this may provide us 

new insights about that other tradition; and 2) to see whether another tradition may 

positively contribute to improving the phenomenological model, which has been already 

developed with the help of Hannah Arendt. All of the aspects, which were described in 

this paragraph are essentially related to the main object of this research and constitute its 

main tasks or research objectives. In this way the application of the theoretical model to 

the philosophy of Mozi will contribute to reaching the second purpose of the two main 

purposes indicated above. However, researching Mozi is NOT a purpose or goal per se 

of the current research inquiry. 

 

1.2. Scope of the Research 

 

Essentially, scope of the research is determined by the object of the research. In 

other words, we will research whatever is directly related to the will and will not 

research whatever is not directly related to the will. However, this needs some 

clarification, since it may not be obvious what does and what does not directly relate to 

the will and also what is the role of Arendt and Mozi in this respect. Something is 
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directly related to the will if we may show that without considering it, our understanding 

of the will is deprived of some essential element. For example, one may not understand 

what is will, without considering the process and the ability of “willing,” or without 

considering what is an outcome of willing, for example, what is “action.” We also have 

to consider external and internal conditions of willing as well as instances of conflicting 

wills.  

Arendt and Mozi had some important insights into matters, which are directly 

related to the will. These insights may enlighten us about the nature and/or various 

aspects of the will. Thus, some of these insights will enter our research. However, they 

should not be considered within the scope of our research in the sense of being objects of 

our research, since we will research the will per se, and not something, what was said 

about the will by others. A philosophical research will be undertaken, not a research of 

the history of ideas. A philosophical research deals not with ideas, but with realities, and 

it may consider some ideas only as long as they may help understand reality and may 

provide a better account about something, which really exists.  

 

The above briefly outlines the object and the approximate scope of the present 

research paper. However, some deviations and extensions are to be added in some places 

in order to contribute to the clarity and validity of the main findings.   

 

2. Research Methodology 

 

 Some aspects of the methodology were already mentioned in our description of 

the object and the scope of this research. It was mentioned, especially, when we talked 

about the “destination point” and the experiencing or living through the research, rather 

than simply going through some speculative or logical process of considering some 

theoretical concepts and constructions.  

Methodology for this research inquiry is rather rigid and must exclude any 

dogmatism, prejudice and subjectivism. This is necessary in order to obtain a grounded 
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and scientifically verified understanding of the phenomenon
1

 of willing. 

Phenomenological analysis of any aspect of the phenomenon of willing is to begin from 

the transcendental experience of an individual Ego. Phenomenological reduction shall 

yield any particular element, which is given to the Ego. Then it is necessary to identify 

what is constituted by the Ego itself and what is involved in such a constitution.  

By excluding subjectivism we exclude any subjective positing of philosophical 

propositions, which are grounded not in phenomenological inquiry, but either belong to 

the legacy of philosophical tradition, or have their roots in individual axiological, 

anthropological or even ideological positions.  

Even though any dogmatism is to be excluded, the present paper will abundantly 

utilize philosophical insights of Hannah Arendt into the matters related to the philosophy 

of willing. Many observations of this outstanding philosopher shall prove useful and 

enlightening for the present philosophical inquiry. Philosophical intuitions of Hannah 

Arendt shall prove helpful in indicating the places “where to dig”; however, this does 

not mean that no digging is necessary: a lot of further exploration, analysis, reassessment 

and systematization are still to be done in order to reach the goals of the present research 

paper. It should thus not be surprising that some of the ultimate findings of this research 

should be at variance with positions held by Hannah Arendt herself. 

Being to a great extent assisted by philosophical contributions of Arendt, our 

research is nevertheless to be grounded on experiences of an empty transcendental Ego, 

which is the ultimate beginning of any phenomenological inquiry. Even though any 

particular Ego is loaded by empirical data, gained through past experiences and 

internalized within the Ego, we shall perform phenomenological reduction with respect 

both to such empirical “burden” and to any external aspect, which may in one way or 

another condition the Ego externally.  

                                                 
1
 It is more appropriate to utilize the plural form “phenomena”, since there are many aspects of 

the willing. However, “phenomenon” may also be used as a collective term for willing in all of 

its forms and including all of its aspects.  
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The above methodology requires some further clarification. In any case, what is 

to be taken as a starting point are the internal experiences of the Ego. However, on the 

one hand, when considering such experiences, we need to eliminate
2
 the influence of any 

a posteriori aspects of the Ego on the experiences in question, we should look only into 

the a priori conditions related to these experiences and analyze these experiences by 

themselves. On the other hand, we shall also eliminate the influence of any external 

factors, which are particular to any instance of obtaining such experiences, as long as 

these external factors cannot be generalized to any Ego and to any point on the time-

space continuum. In other words, our research must consider only data, which is free of 

any particularities pertaining either to the a posteriori burden of the Ego, or to the 

external conditions peculiar to some particular culture, historical period, or other 

circumstantial aspect, which is not directly related to the object of research.  

Now this methodological principle may be expanded to divide our inquiry into 

internal or immanent and external or transcendent aspects. At first, an internal 

experience is to be identified and analyzed by itself. It is necessary to identify what does 

this experience involve, whether it involves rational considerations, feelings of 

discomfort or pleasure, internal strife, how is it related to other experiences, which were 

already considered, etc. This will yield characteristics of the experience in question and 

allow us perform appropriate classification of the experience. Next step is to analyze 

how this experience is related to the external world, the world, which is beyond the Ego, 

and which often conditions the internal experiences related to willing. For this reason, 

we may say that the phenomenon of willing is to a great extent (not entirely) a reaction 

to the external world, since willing often arises, when Ego is not satisfied with 

something external to itself, and wants to change something which extends beyond its 

immediate subjectivity.  

Thus, our methodological approach is twofold, however it is not split into two 

parts, but rather has two primary constituents, which have the same object of inquiry. On 

the one hand, it includes analysis of relevant philosophical intuitions of Hannah Arendt, 

                                                 
2
 i.e. to take in brackets. 



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 11 

on the other it also includes a phenomenological inquiry into the same object, which is 

directed at yielding well grounded results, which would have no relationship with 

Hannah Arendt’s philosophical views on the given matter. For example, Hannah Arendt 

may provide us with valuable insights into such manifestation of human will as “desire”. 

Having reviewed this insights and having given them preliminary assessment, we shall 

consider phenomenology of various experiences related to desire. For example, an 

experience of desiring to learn a new foreign language, or to earn more money, or to 

protect the environment, etc. Phenomenological analysis of these various examples of 

desire will likely show us that there may be significant differences both in origins of 

these desires and in processes associated with these experiences. After a comprehensive 

analysis of both internal and external factors, which condition these phenomena, an 

attempt to generalize and systematize our findings will be made. This should yield us 

grounded and valid understanding of various aspects of the phenomenology of willing 

and thus contribute to the ultimate goal of present research inquiry.  

It should be noted that the phenomenological approach, which is to be used in 

this paper is to some extent similar to Husserlian methodology. Edmund Husserl is often 

considered to be the father of phenomenology due to his outstanding contribution to the 

development of the phenomenological method, which aims at building philosophy as a 

rigorous science (certainly, “a science” in Husserlian sense). No matter whether this 

proposition is valid or not, it should be acknowledged that Edmund Husserl contributed 

significantly to the development of the phenomenological method, and this contribution 

was appreciated by many later phenomenologists. It is also appreciated by the author of 

this research paper, and many elements of Husserl’s phenomenological approach will 

prove useful for the purposes of this research, which aims at exploring the 

phenomenological aspects of willing.  

Moreover, since this research paper is a continuation of the research done by 

Hannah Arendt, relationship to Husserlian methodology and phenomenological 

discoveries is especially relevant due to the significant influence of Husserl’s philosophy 

on the thought and methodology of Arendt. From the very beginning of her The Life of 
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the Mind: Willing Hannah Arendt emphasizes the phenomenological problematic. She is 

concerned not only with phenomena of willing experiences as they manifest themselves 

to a human Ego, but also the whole history of philosophic conceptions of willing is 

treated by her as a series of phenomena, which manifest themselves to humanity and are 

worth of a detailed analysis.  

For the above reasons it is going to be both useful and highly relevant to utilize 

many phenomenological principles in the research of the philosophy of willing, which is 

to be undertaken in the present research paper. 

Many does not mean all, some phenomenological conceptions will not be heavily 

involved in the current research. For example, the goal of the current research is not in 

the field of epistemology, thus there will be less of the phenomenological 

epistemological apparatus involved in reaching the research goals of this dissertation 

project.  

This method may also be explained in the following way. First it is necessary to 

identify something, which has a direct relationship to the will. This something may be a 

philosophical concept, which is related to some reality, or it may be some experience, or 

idea which comes to existence as a result of some willing experience or some mental 

activity, which either precedes or follows some willing phenomena. This something 

includes the notion of freedom, of action, of volition and other, it also includes 

experiences of desiring, planning, choosing, etc. This “something” may also include an 

idea, such as “the will is a spring of action,” etc. To identify something, which relates to 

will we first look into Arendt’s and/or Mozi’s philosophic thought or to our own 

experiences and try to understand whether it is related to some reality. After identifying 

this “something” and establishing whether it is related to reality, it is necessary to 

understand and explain how it is related to the will. In order to explain this a researcher 

is invited to go through a corresponding experience of willing and to thus test whether 

this something is real and there it is possible to include it into the whole body of 

phenomena and concepts related directly to willing. When this something and its 

relationship to the will have been explained successfully, it is possible to include it into 
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the philosophical theory of the will. This means that this something may be later referred 

to when discussing anything else, which may relate to the will.  

 

2.1. Phenomenological Grounding 

 

 It is necessary to explain the use of the words “phenomenology” and 

“phenomenological” in this research paper and to clarify what is meant by naming the 

present research “Phenomenology of the Will.”  

 The term “phenomenological” indicates that there is a “phenomenon,” which is 

experienced by a human Ego, and this experience may be repeated and confirmed by 

other subjects, who would experience a similar “phenomenon” if put in the same 

conditions. In such case this “phenomenon” may be claimed to have a relative inter-

subjective objectivity and to represent some reality. In practice it is seldom possible to 

create exact same conditions for perceiving or experiencing something, so there is some 

approximation involved in positing an inter-subjective objectivity of something, 

nevertheless this allows us of speaking about “phenomena,” which are objective and 

which constitute reality and the way it appears to us.  

 It is important to stress that “phenomena” are internalized by our conscience. 

“Phenomena” belong to the noematic side of our conscience, but they are nevertheless 

internal to it. Therefore, “phenomena” may be directly dealt with by our mental faculties, 

since they are “ready at hand” and “available” for direct use or processing of our 

conscious Ego.  

First, all of the important elements of this model have a phenomenological 

foundation to support their validity and relative objectivity. It was confirmed that very 

element is supported by experiences of consciousness, and that whenever it belongs to 

the world of appearances, it may be constituted to belong to the relatively objective 

phenomena, with which we can deal. Every major element withstands the test of inter-

subjective objectivity, once mentioned and described, it is given to consciousness of 

every human being, and its relative objectivity may thus be posited. This relative 
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objectivity and phenomenological grounding provides for the following characteristic of 

this model.  

Also, all of the main propositions of this model are phenomenologically tested, 

or verified by experiences of corresponding realities, which may be relatively objectified 

through inter-subjective verification of their validity. In other words, once we arrive at 

some proposition (either through logical deduction, or through utilizing others’ 

propositions, or through some other kind of intuition) we do not immediately accept it as 

valid, but rather we attempt to somehow experience the reality with which this given 

proposition may be associated. We may accept this proposition as valid if and only if we 

are able to confirm its reference to reality through such an experiment. This experiment 

may be either purely mental or may also involve experiences in the world of appearance, 

which would supply an even firmer phenomenological proof of the validity of the 

proposition related to this experience.  

 Another very important concept, which needs some explanation, is the concept of 

“appearance.” “Appearance” is also a “phenomenon” and it is perceived and internalized 

by human Ego. However, “appearance” is perceived by us through vision (and to a lesser 

extent through other senses).  

 Explaining the use of the words “phenomenology” and “phenomenological” in 

this research inquiry and clarifying the significance of the word “phenomenological” in 

the title of the present research paper is very helpful to avoid any misunderstanding. 

However, it should be noted that Arendt herself does not call her work 

“phenomenological research” and she seldom uses the word “phenomenology” to refer 

to her own thinking and philosophic findings. Nevertheless, her research is also 

fundamentally phenomenological in its approach and theoretical modeling. There is a 

general agreement on this in the circle of Arendt researchers and in the wider circle of 

phenomenologists.  

Similarly to Arendt, phenomenological aspects and findings of the present 

research are not always denoted by the word “phenomenological,” since this is found to 

be redundant. However, it is necessary to emphasize that our research is 
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phenomenological in its approach, methodology and even in the structuring of its major 

theoretical framework. This necessity is dictated by the requirement of rigorousness, 

which has to be fulfilled in order for the research results of this paper to be taken 

seriously due to the rigour of developing them and not due to authority, which may or 

may not be associated with the researcher.  

 

3. Previous Research on the Topic 

 

In a broad sense it is possible to say that any philosophical inquiry about the will 

constitutes a research done on the phenomena of the will. In this sense many of the 

world’s philosophers from ancient times to modernity were doing research on the subject 

matter, with which we are about to deal in this research paper.  

However, not all of the above mentioned researchers dealt with the phenomena 

of the will per se, some of them were involved in a speculative development of related 

concepts and theories. Strictly speaking such philosophers were not directly involved in 

researching the same object as we are about to research. 

Moreover, even fewer researchers researched the topic with the aid of Hannah 

Arendt’s and Mozi’s findings. However, this does not mean that philosophers, who did 

not use Arendt’s and Mozi’s findings did not do research on the topic. It should be 

emphasized again that the object of the present research is the will and whatever is 

directly related to it, thus all of the researchers, who approached this object are 

considered forerunners of the present research.  

Even though there were numerous attempts to provide philosophical explanations 

of the phenomena related to willing, at present there is no well developed and grounded 

phenomenology of human willing. Researchers are either focused on criticism and 

evaluation of philosophical theories of major philosophers or on developing their own 

philosophical systems, which are loaded with positing concepts and dogmatizing their 

philosophical reflections.  



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 16 

It may be claimed that philosophical reflections of Hannah Arendt constitute an 

attempt to build phenomenology of willing. Arendt looked at willing as a phenomenon 

and attempted to interpret other philosophers’ ideas from a stand point of a 

phenomenologist. She reflected both upon the phenomena of willing and on the 

outcomes of willing, namely the “vita activa” (“active life” or “life of activity” in Latin). 

However, Arendt’s work did not yield a satisfactory phenomenological model, which is 

well grounded in the internal experiences of a transcendental Ego. Her treatises, which 

are directly concerned with willing carry a character of a philosophical discourse on the 

philosophical development of the concept of will and lack scientific rigidity of 

phenomenological analysis.  

For these reasons the present research shall further develop phenomenological 

findings of Hannah Arendt, it shall start from the point where Arendt left off and take 

the research on a new level, on the level characterized by overall coherence and rigid 

philosophical inquiry grounded in experiences of a transcendental Ego.  

Even though the primary source of the proposed analysis is internal human 

experience, it will also prove helpful to look into intuitions of other philosophers on 

these matters, despite the fact that some of them approached these matters not from a 

phenomenological position, but often carrying other philosophical frameworks and/or 

dogmatized theories into their philosophical reflections. In the Western philosophical 

tradition intuitions of Aristotle, Kant, Husserl, and Heidegger are to be given special 

attention, while in Chinese philosophy the thought of Mozi is to be explored. The above 

thinkers are to be involved not as objects of research but rather as collaborators in the 

present philosophical inquiry. All of them brought in valuable contributions to the 

philosophy of willing and may be considered forerunners of current research inquiry. 

Up to now there has been some research done on Hannah Arendt’s philosophy of 

will and on her reflection on the issue of political freedom, which is not directly related 

to the philosophical conception of willing, but is, nevertheless, related to it through the 

common notion of freedom. A book written by Gabriel Masooane Tlaba Politics and 

Freedom: Human Will and Action in the Thought of Hannah Arendt is a good example 
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of a research inquiry into both the thought on political freedom and on the philosophy of 

human will of Hannah Arendt. There is also a relatively large number of articles and 

dissertation papers on Arendt’s philosophy of human willing, including research on the 

sources of her thought. This research is very valuable and even enlightening for a deeper 

understanding of Arendt’s philosophy of will, thus much of it will prove helpful for the 

purposes of the present research inquiry. However, none of the researchers, who 

reflected upon the thought of Arendt, attempted to use the insights of this thought to 

construct a systematic framework, which would systematize our understanding of the 

phenomena of will as a specific object of philosophical inquiry. It is precisely this kind 

of research which still needs to be done in order to both further our understanding of the 

phenomena of willing and also to better appreciate the philosophical implications of 

Arendt’s thought. 

 A number of researchers explored Arendt’s conception of will. Research of 

Stephan Kampowski, Suzanne Jacobitti, Lawrence Biskowski, Leah Bradshaw, Margaret 

Canovan, J. Glenn Gray, Dean Hammer, Jerome Kohn, Maurizio Passerin d’Entreves are 

people, who contributed significantly to the research of Hannah Arendt’s conceptions of 

willing, action and related aspects of the mental life and political theory. Most of these 

researchers treat Arendt’s conceptions taken apart from one another or consider the same 

connections as Arendt herself explicitly described. Thus, there is a need to explore 

possible integrated theoretical frameworks, which may be used to unite Arendt’s 

conceptions into an integrated theoretical system. 

Moreover, the above mentioned researches have a tendency to treat Arendt’s 

thought on will from a political thinking perspective and not from a philosophical 

perspective of researching human mind and its faculties. A vivid example is the work of 

Susanne Jacobitti titled Hannah Arendt and the Will, the work has a philosophical title, 

but it is constructed mainly from a political theory perspective and aims at providing 

conclusions, which pertain mainly to political thought. This perspective is valid, but with 

respect to the philosophy of the will as a mental faculty, such perspective often yields 

erroneous or misleading results. Moreover, it does not contribute much to utilizing 
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Arendt’s ideas for developing a coherent theory of will and action. Such shortages 

should be accounted for and this makes us conscious of a need to do some further 

research on Arendt to try contributing to developing such a coherent theoretical 

framework of will and action. 

Another important shortage of the research of scholars, who were mentioned 

above is that it does not consider Arendt’s findings from a strictly phenomenological 

perspective. This made it difficult and sometimes impossible for the above mentioned 

researchers to develop a sound foundation for their speculative arguments and for testing 

results of these arguments for validity in the real life. Moreover, this lack of 

phenomenological orientation and approach prevented these researchers from creating a 

coherent phonological model of will and action. The research inquiry of the present 

dissertation will attempt making a phenomenological contribution in view of these 

shortages and will try to overcome some difficulties, which arise when treating Arendt’s 

thoughts with a phenomenological approach. The main characteristics of our 

phenomenological approach were already mentioned above.  

There has been no research on phenomenology of will in Mozi’s philosophic legacy, 

which is worth mentioning. However, some scholars attempted to approach Mozi’s thought from 

the perspective of moral agency and willing. Most of their studies belong to comparative 

philosophy and carry a rather descriptive character, rather than a new philosophic exploration. 

One of such scholars is Erica Fox Brindley, who in her book Individualism in early China: 

human agency and the self in thought and politics approaches implied notions of individualism, 

freedom, conformism, agency and other, which have a direct relationship to willing experiences. 

Another important research is reflected in Mo Tzu’s Religious Blueprint for a Chinese Utopia: 

The Will and the Way by Scott Lowe. This book is a commentary on various parts of Mozi’s 

writings, it is less specialized in the problematic of will, but also makes some thoughtful 

contributions to researching the will in Mozi’s thought. An article by Bryan Van Norden A 

Response to the Mohist Arguments in “Impartial Caring” is also worth mentioning as a 

successful attempt to interpret and rethink some of Mozi’s argumentation, which is directly 

related to his moral thought. However, all of this research fail to look at Mozi’s philosophy from 

a perspective of a coherent phenomenological model of willing and action, and is thus not 

protected from incoherence and segmentation.  
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  It is now time to proceed to considering some of the other important factors, 

which have contributed to motivating this research.  

 

4. Motivation for the Research 

 

 The above mentioned shortages of the previous research on will and action in 

general and on Arendt’s conception of will in particular all constitute an important 

motivation for the present research, however, such motivation is not enough, since any 

research, which is conditioned by lack of research is retrospective. However philosophic 

and phenomenological inquiry have to be positively orientated towards discovering the 

truth, and not to “filling some gaps.” The present research inquiry is not an exclusion, it 

has been motivated by a search of truth about willing and action.  

However it is also necessary to indicate what other aspects of the state of 

philosophical research, as well as existential motivating factors, have contributed to 

motivating this research inquiry. 

Before starting any research inquiry it is necessary to understand why is this 

research relevant and needed? In short, researching phenomenology of willing is 

relevant and there is a need for it, since any conscious human action is related to willing, 

and the world in which we live is to a great extent an outcome of human action, it is 

impossible to overlook the importance and relevance of the human action. This 

relevance to the everyday life and to the shaping of the world in which we live makes 

this research relevant for the academic world also. However, this doesn’t mean that this 

research does not have relevance from purely academic perspective as well: Edmund 

Husserl emphasized the need for developing phenomenological understanding of all 

areas of human life, since phenomenology may yield us scientifically grounded 

philosophical understanding of the manifold phenomena of human life.  

 As long as a researcher wants to avoid dogmatism and postulating moral and 

anthropological philosophical conceptions and at the same time wants to understand the 

nature of various experiences related to willing, he called to make a phenomenological 
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inquiry into the given experiences and may attempt modeling these experience to arrive 

at a philosophical model, which would be valid in explaining and evaluating various 

experiences related to willing and, consequently, to human action.  

It may be summarized that the primary motivation for and the ultimate goal of 

such an inquiry is to further and enrich our understanding of transcendental experiences 

of human Ego and collective experiences of groups of people (e.g. what is meant by 

“collective will”, etc.). Having understood the principles and the processes involved in 

phenomenology of individual human willing, it is possible to extend the research scope 

to the phenomena of collective willing. This extension is relevant for the same reasons 

as the research of individual willing, namely to understand the principles, conditions and 

processes of human action, which to a great extent shapes the world in which we live. 

This may have implications for philosophies of politics, sociology, economics, 

historiosophy and other philosophical disciplines dealing with groups of people. 

However, these fields are beyond the scope of the present research.  

The secondary motivation for this research is to obtain means for 

phenomenological exegesis of philosophical traditions, which deal with various aspects 

of the phenomenon of willing. Many philosophers attempted to give philosophical 

interpretations of the phenomena of willing and their intuitions are very helpful for our 

research, since it may provide valuable clues on what needs to be researched and what 

kinds of experiences of willing may not be overlooked. This motivation is very 

important, since there is a need for a phenomenological assessment of various 

philosophical theories of willing, and there are presently no valid systems, which may be 

used to interpret philosophies of will, which belong to different Western philosophical 

schools and traditions.  

Moreover, present research is motivated by the need to interpret Chinese 

philosophical tradition with respect to phenomenology of willing. This would through 

light on how willing has been perceived by Chinese philosophers, and what kind of 

transcendental experience of willing influenced development of Chinese philosophy. For 

this reason philosophy of Mozi is to be given special attention in the present study. On 
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the one hand, it will be explored whether philosophy of Mozi can contribute to 

phenomenology of willing, on the other hand an attempt to interpret philosophy of Mozi 

with the phenomenological model built in the course of present research. In case it will 

be possible to do such an interpretation, it is likely that the phenomenological approach 

to willing may be applied to any Chinese philosophical tradition, which is in some way 

related to willing.  

 Motivation for researching the will also includes the need to have a 

deeper insight into the principles, experiences and outcomes of willing, which shapes the 

world in which we live. It is important to understand not only the principles governing 

the internal mental life of individuals, but also the real outcomes of human willing. Thus, 

there are both theoretical and practical aspects to the motivation for researching the 

willing.  

Theoretical aspects include the need to develop a coherent theory of the will and 

to provide a better account of the main philosophical concepts related to the will. There 

is a need to provide phenomenological grounding to many notions, such as “volition,” 

“desire,” “appetite,” “attention” and many other and to provide a theoretical framework 

for relating these conceptions to the will.  

Practical aspects include the need to build our willing experiences as well as free 

actions in a way, which has a totality. For example, when we do something out of 

necessity, we should not consider ourselves involved in free willing, since we would 

fool ourselves and will not be masters of our own lives. For example, when we are 

bound to pay a tax, which will be used for supplying armour for the war in Iraq, we 

should not consider ourselves free in either paying the tax or in supporting the war in 

Iraq, we are forced by our government to do both of these things. In this case we are 

deprived both of our free will as well as of our political freedom, we pay the tax out of 

necessity (even if we do this without hesitation). Having understood this we may either 

try to protect our freedom (both internal and political) through some means, or we may 

refuse the claim that the government always protects rights and freedoms of its citizens, 

and thus avoid any further manipulation and lies.  
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The issue of will and freedom is especially important in the modern world, where 

the word “freedom” may be used to mean almost anything, including necessity (for 

example, when we are told that we have “a freedom to choose anyone to govern our 

country” and are provided with two or three presidential candidates). It is also important 

in the modern age of “emancipation,” when someone may be “emancipated” and 

everyone else gets enslaved.  

In other words our research is also motivated by the need to provide a better 

account of the nature and manifestation of the will as well as by the need to provide 

some help for becoming masters of our own will and action and thus gaining some 

existential benefit from conducting this research.  

 

 As the main methodological and motivational aspects of this research inquiry 

have been presented and examined, it is now time to begin pursuing our research 

objectives. For this purpose it will be of great help to critically examine Arendt’s 

philosophical treatment of the issues related to willing and action and to see how her 

contribution to these issues may be used for the purposes of our research inquiry and for 

building a phenomenological framework or model of willing and action.  
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Chapter II – Overview of the Arendt’s Conception of Willing and Action 

 

1. Basic Intuitions 

 

 The goal of this Chapter is to gain an overall picture of Hannah Arendt’s 

conception of will and to provide a preliminary critical analysis of her ideas. A deeper 

analysis of Arendt’s methodology and some particular aspects of her thought is left for 

Chapter 4.  

In her study of human mind Arendt distinguishes three basic mental faculties: 

thinking, willing and judging, she dedicates a separate volume to each of these faculties, 

and also tries to form a general framework of relationships between these faculties, 

thereby attempting to present a coherent and conceptually self-sufficient theory of 

human mind. 

Some scholars claim that Arendt’s thoughts on willing and on the self are 

incoherent and thus difficult to comprehend and use. Susanne Jacobitti, for example, 

expresses the following criticism of Arendt’s thought: 

 

It is in fact difficult to find a coherent account of the self in Arendt's work. At 

times she seems to associate the self with the body, as something that also 

"appears" in the world. At other times, she seems to associate the self clearly 

with the will. At still other times, she suggests the self is something separate 

from mind, body, and soul that holds them all together. And at still other times, 

she speaks of a thinking ego, a willing ego, and a judging ego, each following its 

own imperative as though nothing held them together and the self were only 

occupied territory taken over from time to time by one of the three autonomous 

egos.
3
 

                                                 
3
 Jacobitti, Suzanne. Hannah Arendt and the Will. Political Theory, Vol. 16, No. 1 (Feb., 1988), 

P. 62. 



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 24 

 

 Despite such criticism, in the present Chapter an attempt will be made to provide 

a coherent account of Arendt’s thought on willing, as well as on its relationship to the 

self and to action.  

Regarding the difference between thinking and willing Arendt says that there is 

"a basic conflict between the experiences of the thinking ego and those of the willing 

ego.”
4
 This conflict is due to a difference of basic mode of operation of thinking and 

willing. In Arendt’s opinion, willing is involved with particular affairs of the world, 

while thinking is detached from these affairs and deals with generalizations and mental 

constructs, which are above time and particular things of the world.  

Arendt notices that many thinkers doubted the very existence of will and/or 

subjected will to reasoning. Arendt believes that such conclusions of many thinkers are 

due to a bias inherent to everyone who is involved in “professional thinking”. Arendt, 

therefore, rejects such conclusions and decides to “take the internal evidence of an I-will 

as sufficient testimony to the reality of [the willing faculty, K.C.].”
5
  

Arendt looks into the history of philosophy to “find thinkers with widely 

different general philosophies raising identical arguments against the Will”.
6
 Arendt 

briefly considers some philosophers who have dismissed these willing experiences as 

illusory, these include Spinoza, Hobbes, Mill, and Schopenhauer.
7
 Arendt finds that all 

of the objections “raised against the very existence of the faculty [of the Will, K.C.] is, 

first of all, that they are invariably raised in terms of the modern notion of consciousness 

– a notion just as unknown to ancient philosophy as the notion of the Will.”
8
  

However, instead of demonstrating that all of such objections are false, Arendt 

presents us a counter evidence of the existence of will as an autonomous faculty.  

                                                 
4
 Arendt, Hannah. The Life of the Mind: Willing. London: Harcourt Brace Jovanovich, 1978. P. 4. 

5
 Arendt, Hannah. The Life of the Mind: Willing. P. 5. 

6
 Arendt, Hannah. The Life of the Mind: Willing. P. 23. 

7
 Arendt, Hannah. The Life of the Mind: Willing. Pp. 23-25. 

8
 Arendt, Hannah. The Life of the Mind: Willing. P. 25. 
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2. Internal Evidence of the Reality of the Will 

 

Thus, it is now necessary to consider what are (in Arendt’s view) the main 

“internal evidences” of the reality of the will.  

One of the most obvious internal evidences is people’s "awareness" that when we 

have done something, “we could also have left undone what we actually did.”
9
 This 

gives us a feeling that we are free to choose between doing something and not doing it. It 

should be noted that this “internal experience” may be misleading, we may “feel” 

something, but it may actually not be so. However, this is not what concerns Arendt here, 

she is concerned with providing a phenomenological basis for claiming that willing is an 

autonomous mental faculty. In order to support this claim she holds that such awareness 

is an authentic internal experience of the human mind. 

 Arendt also gives some examples of such an “awareness”: 

 

The touchstone of a free act – from the decision to get out of bed in the morning 

or take a walk in the afternoon to the highest resolutions by which we bind 

ourselves for the future – is always that we know that we could also have left 

undone what we actually did.
10

 

 

 Every decision made by a human person is associated with choice of either 

making or not making such a decision. However, it should be noted that human 

decisions may not necessarily be associated with praxis and future. For example we may 

decide who we are, or what our Homeland is, or what is and what is not related to the 

history of our family. Our decisions normally involve choice, but this choice is not 

necessarily related to the future. Thus, it may be claimed that there are some limitation 

                                                 
9
 Arendt, Hannah. The Life of the Mind: Willing. P. 5 

10
 Arendt, Hannah. The Life of the Mind: Willing. P. 26 
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to Arendt’s conception of will, which arise from the limits of her overall framework of 

mind theory. Such limitations are to be further considered in the following Chapter. 

This internal experience of willing is related to a sense of power, which Arendt 

denotes by the feeling that “I-will-and-I-can.”
11

 This is the power to do something. This 

is related to how does a person want to appear to other observers in the world.  

In this discussion it is necessary to consider one important aspect of willing. Can 

it be claimed that willing is concerned only with future matters, which are in my power, 

or willing includes something, which is beyond my power? Can I will something, which 

is not attainable by me both in the near and in a distant future? For example, when I’m 

willing that everyone be polite and full of compassionate love, is my willing faculty 

involved in this? Arendt seems to deny that such aspirations are associated with the 

faculty of willing. However, in the next Chapter it will be claimed that any “thought-

object” may become an object of willing faculty, no matter whether it is attainable by the 

willing subject or not. In fact, for many thought-objects it is difficult and sometimes 

impossible to determine whether they are within the scope of my power, and people may 

take risks and spend efforts to try to attain goals, attaining which is beyond their 

immediate power.  

In respect to this, Arendt appears to contradict herself, when she notices that “the 

will's worrying disquiet can be stilled only by the I-can-and-I-do.”
12

 She holds that there 

is some worry, restlessness and uncertainty associated with willing. This uncertainty or 

tension ceases to exist as soon as action proves that “I-will-and-I-can”, the uncertainty is 

resolved and becomes certainty. Thus, in Arendt’s view, only something that is feasible 

and attainable may be included in the realm of willing.  

 It will be shown in the fourth Chapter, that it is often impossible for a person to 

determine what is and what is not feasible for him, and thus it is impossible to determine 

exactly what is and what is not potentially attainable. It will be also shown that 

something may be an object of willing regardless of whether it is attainable or not.  

                                                 
11

 Arendt, Hannah. The Life of the Mind: Thinking. Pp. 214-215 

12
 Arendt, Hannah. The Life of the Mind: Willing. P. 37. 
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3. Looking for the Origin of the Philosophical Notion of Will 

 

Arendt looks into the history of concepts to find the roots of the conception of 

will in the history of philosophy. We may agree with Susanne Jacobitti that “much of 

what Arendt says about the will is quite traditional.”
13

 Indeed much of what she herself 

says about the will is borrowed from other philosophers and it is necessary to pay a very 

close attention to what Arendt expresses about the willing, when she explicitly cites 

others.  

Arendt claims that it was Saint Apostle Paul, who first brought forth the notion 

of will as an internal mental faculty. Arendt notices that Jesus Christ taught that we 

should want not only to act according to God’s commandments but also to want what is 

right and pleasing to God, to be pure and holy not only in action but in spirit also, to 

avoid any hypocrisy. Jesus Christ preached that to look at a woman with lust is already 

committing adultery in one's heart. Thus, a person is called not only to avoid acting 

(committing adultery in action), but also of willing (committing adultery in heart/mind)
14

. 

A person is thus called to change his own will and to find “delight in the law of God “in 

his inmost self”.   

 Arendt indicates that there is a fundamental difference between the two Laws: the 

Old Law (of the Old Testament) and the New Law (of the New Testament, brought by 

Jesus Christ). She puts it this way: “Law itself is understood as the voice of a master 

demanding obedience; the Thou-shalt of the law demands and expects a voluntary act of 

submission, an I-will of agreement. The Old Law said: thou shalt do; the New Law says: 

thou shalt will.”
15

  

                                                 
13

 Jacobitti, Suzanne. Hannah Arendt and the Will. Political Theory, Vol. 16, No. 1 (Feb., 1988), 

P. 59. 

14
 Arendt, Hannah. The Life of the Mind: Willing. Pp. 66-68.  

15
 Arendt, Hannah. The Life of the Mind: Willing. P. 68. 
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 Arendt’s attempt to find the roots of “will” in the New Testament is natural, she 

wants to find the ultimate beginning of the notion of the inner faculty called willing. 

However, her position in this respect is weak. The Ten Commandments of the Old 

Testament include two Commandments not to will something, i.e. not to will anything 

that belongs to your neighbour. Old Testament tells us much about willing and not 

willing to obey God’s Commandments. Arendt thus makes a simplification, which 

misrepresents the theology of the Two Testaments with respect to willing.  

 Nevertheless, Arendt is correct in indicating that St. Paul was first to introduce 

the notion of an “inner person”, this notion was not known to the people of the Old 

Testament.  

 Arendt claims that: 

 

It was the experience of a imperative demanding voluntary submission that led 

to the discovery of the Will, and inherent in this experience was the wondrous 

fact of a freedom that none of the ancient peoples – Greek, Roman, or Hebrew 

– had been aware of, namely, that there is a faculty in man by virtue of which, 

regardless of necessity and compulsion, he can say “Yes” or “No,” agree or 

disagree with what is factually given, including his own self and his existence, 

and that this faculty may determine what he is going to do.
16

 

 

Arendt looks into the teaching of St. Paul, who is preaching and presenting the 

teaching of Christ. St. Paul speaks in terms of two conflicting laws, the law of the mind 

and law of the flesh, Arendt claims that in this conflict of laws St. Paul came up with a 

conception of will. She says: 

 

If the will did not have the choice of saying “No,” it would no longer be a will; 

and if there were not  counter-will within me that is aroused by the very 

                                                 
16

 Arendt, Hannah. The Life of the Mind: Willing. P. 68.  
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commandment of the Thou-shalt, if, to speak in Paul’s terms, “sin” did not dwell 

“within me” (Romans 7:20), I would not need a will at all.
17

 

  

St. Paul's internal experience of two conflicting laws was later rethought by St. 

Augustine and rephrased in terms of a conflict within one’s own will: a positive "I will" 

to do something, but also a negative "I nill". Arendt puts it in this way: “Augustine does 

not speak of two laws but of “two wills, one new and the other old, one carnal and the 

other spiritual,” and describes in detail, like Paul, how these wills struggled “within” him 

and how their “discord undid [his] soul”
18

”
19

  

Arendt claims that this tension is inherent to human will. She sums up St. 

Augustine’s thought in the following way:  

 

The split occurs in the will itself; the conflict arises neither out of a split between 

mind and will nor out of a split between flesh and mind. This is attested by the 

very fact that the Will always speaks in imperatives: “Thou shalt will,” says the 

Will to itself… It is in the Will’s nature to double itself… For this reason you 

always need two antagonistic wills to will at all…
20

 

 

 Arendt seems to be agree with St. Augustine that will has this conflicting nature 

inherent in it, any willing has a corresponding counter-willing (or “nilling”), in other 

words, there is no willing, which is total/entire. However, as long as an affirmative 

willing is stronger than the negating nilling, there is a positive balance of willing, which 

normally results in action. In other words, there has to be a commitment strong enough 

to overcome the negative “nilling”, which attempts to nullify this commitment.  

 Arendt also indicates in Responsibility and Judgment:  

                                                 
17

 Arendt, Hannah. The Life of the Mind: Willing. P. 69. 

18
 St. Augustine of Hippo. Confessions, bk. VIII, chap. V. 

19
 Arendt, Hannah. The Life of the Mind: Willing. P. 87. 

20
 Arendt, Hannah. The Life of the Mind: Willing. P. 94. 
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…we discovered another human faculty that is split into two, not because it is 

opposed by an altogether different part of human nature, but because its very 

essence is to exist only as two-in-one. This split within the will itself, however, is 

a contest and not a dialogue. For if, on the contrary, the will were one, it would 

be superfluous, which means that it would have no one to command.
21

 

 

 Arendt explicitly indicates that this “split” of the will is actually will’s mode of 

existence. Without such split, there would be no purpose in giving commands, since a 

command means that “someone” has to obey it, and doesn’t want to obey.  

 Arendt’s conclusion requires some criticism. In fact it is no always necessary to 

have a “counter-will,” since we may agree to obey to what our will tells us to do. We 

may not have any resistance stemming from the will itself. In fact we have more 

resistance to will coming from our appetites and desires, rather than from the will itself. 

Thus, this model of “two-in-one” may be accepted, but only conditionally, this situation 

of “two-in-one” is possible but is not always necessary with respect to the will.  

 In the history of philosophy this “nilling” is usually denoted by the concept of 

“weakness of the will.” However, it should be noted that a “nilling” is by itself a kind of 

willing, while “weakness” is simply a lack or shortage of willing. These conceptions 

shall be treated in a greater detail in the following Chapters of this paper. 

 For St. Augustine the will may be harmonized once it is transformed into “love”. 

It is “love”, which has no internal contradictions, it is a Christian love towards God and 

towards people, which does not differentiate between people, since it does not seek any 

gain for the self, but rather makes a person directed towards others in serving them 

through personal sacrifice. This conception of “love” is not deeply analyzed by Arendt 

in relation to her philosophy of will, but it is important for the purposes of current 

research, especially since it will contribute to universalizing application of will to 

various phenomena of human life and to all parts of the time continuum. 
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 Arendt indicates that in this discovery of the willing faculty, there is a discovery 

of authentic human freedom. Freedom from all of the conditions, where a person finds 

himself, and ability to initiate or create something new, something which breaks the 

causal chain of events. Arendt makes the following conclusion: 

 

Inherent in this experience [of willing, or, as Arendt puts it, “of an imperative 

demanding voluntary submission”, K.C.] was the wondrous fact... that there is a 

faculty in man by virtue of which, regardless of necessity and compulsion, he can 

say “Yes” or “No,” agree or disagree with what is factually given, including his 

own self and his existence, and that this faculty may determine what he is going 

to do.
22

 

 

 Arendt agrees that human will is free, a person may be willing to act in any way 

he decides to act. However, Arendt does not develop a detailed philosophical model of 

human will and freedom. She does not go deep into the philosophical speculations about 

positive and negative freedom, about various kinds of determinism etc. To some extent 

she seems to be following the spirit of St. Paul, who “was content with sheer 

descriptions and refused to 'philosophize' about his experiences.”
23

  

This may also be deduced from her criticism of “profession thinkers”, who were 

unable to avoid many “fallacies” due to their professional “bias” towards thinking and 

disinterested speculation. For this reason in the history of philosophy “men of thought 

were no longer willing to abandon philosophy altogether and say, with Paul, “we preach 

Christ crucified”... and let it go at that.”
24

  

Arendt puts expresses her concern about philosophic treatment of the issues 

related to will in the following way: 
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…an inevitable flaw in …examinations of the willing faculty …that every 

philosopher of the Will is conceived …not by men of action but by 

philosophers … [who are, K.C.] more inclined to ‘interpret the world’ than ‘to 

change it’.
25

 

 

According to Arendt, “professional thinkers” are to a large extent deprived of 

real experiences of action, they are not phenomenologically aware of the “essences” (in 

Husserlian sense) of willing experiences and therefore are not able to escape “the 

thinker’s bias” towards conceptual treatment of the willing faculty.  

This notion of Arendt certainly has some truth to it, however, it provides 

somewhat erroneous explanation of thinkers’ difficulty in theoretical account on the 

“will.” Philosophical reflection is often prompted by real life experiences including 

phenomenological perception of various realities. Such realities may include science, art, 

technology, psychology, medicine, etc. Philosophical reflection on such realities does 

not have to be erroneous due to the fact that a philosopher is not a professional, who is 

always involved in related practices. Thus, Arendt’s claim that philosophers are 

fundamentally unable to reflect upon political action due to their not-involvement in 

such action, is erroneous theoretically, even though it may be not erroneous practically. 

Moreover, it may be noted that Arendt herself is not a politician, nevertheless she hopes 

to provide a better theoretical account of political theory and philosophy of willing and 

action, and this hope may certainly be a justifiable one.  

It should also be noted that in her treatment of the will Arendt utilized much 

more ideas of St. Augustine’s than those of the “men of action,” which actually indicates 

that St. Augustine was more successful in accounting on will and its freedom than the 

“men of action,” who attempted to negate “freedom” and “spontaneity” altogether (for 

political purposes..).  

It should be noted that “freedom” and “spontaneity” are the factors, which 

determine whether something is related to will or no. Thus, it will be claimed that these 
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notions belong to the central principle of the will, which is sought for in this research 

paper, the principle of determining whether something is directly related to willing and 

action. It will be necessary to formulate this principle and to perform a 

phenomenological research on it before constructing a coherent theoretical model of the 

will. These issues will be discussed in more detail later in this research paper. 

A very thoughtful reflection on Arendt’s concern with “thinkers’ bias” in relation 

to the “will” is given by Max Deutscher: 

 

In the end, it is not the bias of thought in addressing will that is the problem. We 

can admit that a predisposition to thinking might encourage writers to downgrade 

willing in relation to it. This is not inevitable, however. Except for thought itself, 

everything that is thought about is other than thought. …One might remark, 

indeed, on the tendency to some form of idealism, which every systematic 

thought displays… So we can take ourselves to be given fair warning of our 

likely ‘deformation professionelle’, but not therefore to have an excessive 

mistrust of theories of the will in particular. To put it shortly – a theory of will is 

not an instance of willing, no matter who produces it, whether ‘professional 

thinker’ or ‘professional activist’.
26

 

 

 It is evident that Arendt’s claim does not withstand academic criticism. However, 

her observation about “thinker’s bias” is a useful “warning” to all philosophic theorists, 

regarding all matters related to real life, including their reflection on willing and action, 

especially political action, which they do not experience directly. 

 

 Arendt also presents her understanding of the willing faculty as a journey into the 

history of philosophical and political thought and tries to find some answers in 

philosophical reflection as well as in political realities.  
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4. Three Mental Faculties Framework I: Thinking 

 

 For Arendt willing is one of three mental faculties (another two faculties are 

thinking and judging). It is thus worthwhile considering what does Arendt mean by a 

“mental faculty” and “mind”.  

Arendt holds that the mind is above all causal chains and conditions of the 

natural world
27

. Mind is detached from the flow of causes, consequences, and laws 

which operate in the realm of physical world. Mind is by no means the brain or the 

“brain-power”
28

. At the same time Arendt distinguishes mind from soul, which for 

Arendt is inseparable from body and its senses, and is thus grounded in the physical 

world.
29

 Thus, Arendt concludes that it is the mind, which has a capability of making us 

free from the natural world, and thus it makes us unique and “human”. 

Max Deutscher expresses Arendt’s idea about thinking’s “withdrawal” from the 

“world” in recalling:  

 

...Arendt’s original demarcation of thinking as a withdrawal from the world (of 

social and political engagement). In this sense ‘world’ names the site of our 

being willing – and, to stretch a phrase, of being nilling. (Nilling as willing-not.) 

Conceptually, we have left the site of the will in withdrawing to think.
30

 

 

 Mr. Deutscher thoughtfully relates this “withdrawal” to Husserl’s 

“transcendentation” in the following way: 
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A parallel emerges here with Husserl’s ‘transcendental’ attitude of ‘bracketing 

out’ all natural objects of perception, thus disengaging from our involvements 

with the world. As with Husserl, one must recall that in disengaging from 

commitment to the natural objects of perception one does not escape 

involvement as such.
31

 

 

 We see that Arendt’s “withdrawal” is intuitively similar to Husserl’s 

“transcendentation,” however, they are fundamentally different. Arendt “withdraws” to 

be involved in thinking (and not in willing/acting, thereby losing a phenomenological 

intuition of the willing phenomena), while Husserl “transcends” in order to reach a 

higher level of objective phenomenological grasping.  

 

Arendt indicates that the mind engages in thinking activity in a dialectical 

fashion: human ego has a dialogue with itself, and thus there is a phenomenon of the 

“two-in-one”, which happens in mind.
32

 It may be deduce that this dialectic takes place 

not only with respect to thinking, but is also valid for the willing activity, this tension 

between willing and “nilling” was already reviewed earlier in this Chapter.  

When considering “thinking” Arendt also uses the notion of “consciousness,” 

which for her is a condition for any activity of the mind. According to Arendt, 

“consciousness” is a self-awareness, it is when someone discovers his own self as an 

autonomous subject able to engage in mental activities.  

 Arendt indicates that thinking and other mental activities are grounded in the 

world of appearances and in language, which is perceived by a person. Speech is a way 

of expressing mental activities.
33

 Language borrows its tools from the world of 

appearances, while mental activities are not limited to the realm of appearances, and thus 
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there is a need to build metaphors in order to be able to use language for expressing 

mental phenomena.
34

 In so doing a person goes beyond the natural limits of language. 

 The mind deals not with the world itself, but with “thought-objects,”
35

 which are 

created by the mind. These thought-objects are ready to be deal with, they should be 

distinguished from the raw data, which is delivered to the mind through sensation. In the 

following Chapter there will be a more detailed discussion on these “thought-objects,” 

since this topic is directly related to objects of willing.  

 It is the thinking faculty, which “de-senses” the raw material given to the mind 

via senses. This process involves “imagination” and “memory.”
36

 Imagination or 

representation is the activity of the mind, which is: 

 

…making present what is absent, … [and it, K.C.] transforms a visible object 

into an invisible image, fit to be stored in the mind… What we generally call 

‘thinking,’ must prepare the particulars given to the senses in such a way that the 

mind is able to handle them in their absence.
37

  

 

To clarify her thought Arendt describes this process of creating “thought-objects” 

in the following way: 

 

… [the mind, K.C.] actively and deliberately remembers, recollects and selects 

from… memory whatever arouses its interest sufficiently to induce concentration; 

in these operations the mind learns how to deal with things that are absent …that 

cannot be remembered because they were never present to sense experience.
38
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Therefore, Arendt claims that mind is able to create thought-objects, which do 

not have any corresponding objects existing in the world of appearances. Examples of 

such thought-objects include unicorns, philosophical concepts and visions of the 

future.
39

 The latter example is especially interesting when considering the faculty of 

willing and hence it will be considered in a more detail in a later discussion.  

Arendt also mentions the notion of “common sense” or common reasoning, 

which is related to our sensation and is conditioned by the appearances perceived by us 

in the world.
40

 According to Arendt, common sense overcomes individual subjectivity 

and constitutes an inter-subjective objectivisation of the perceived data (this Husserlian 

terminology is applicable here). In Arendt’s words, common sense “fits the sensations of 

my strictly private five senses into a common world shared by others.”
41

 

Arendt distinguishes between mind and intellect. She claims that intellect cannot 

be detached from the world of appearances, while mind can. This is due to the assertion 

that intellect deals only with matters, which are grounded in the physical world (such as 

mathematics and logic), and are related to sensation and to human body, and thus belong 

to the realm of physical world. Arendt puts this in the following way:  

 

…the intellect, the organ of knowledge and cognition, is still of this world; ...it 

falls under the sway of nature... and carries with it all the necessities to which a 

living being, endowed with sense organs and brain power, is subject.
42

 

 

 

In the same place Arendt claims that “Truth is what we are compelled to admit 

by the nature either of our senses or of our brain.”
43

 “Truth” is determined by the 
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intellect, which is conditioned by and grounded in the world of appearances. Previously, 

it was already mentioned that for Arendt “common sense” is also grounded by the world 

of appearances and conditioned by it.  

In distinguishing between thinking and intellect Arendt’s thought is somewhat 

similar to Kantian ideas, namely, his notion of Verstand, which is differentiated from 

Vernunft. Arendt agrees that her thought is influenced by Kant, however, the context of 

her discussion is phenomenological, not epistemological as in the case of Kant. She also 

claims to make different conclusion from her distinction between thinking and intellect 

than Kant does, when he distinguishes between Vernunft and Verstand.
44

 

 Thus, For Arendt thinking is a mental faculty, while intellect is not. The main 

goal of the thinking faculty is meaning, while the goal of the intellect is truth.
45

 Thinking 

is detached from the world, it transcends the world of appearances even though it draws 

data from the world of appearances for creating thought-objects. It aims at understanding 

the meaning of the appearances, which we perceive in the world. 

 An important issue with respect to “thinking” is its relationship to the two other 

mental faculties: willing and judging, as well as its relationship to the world of 

appearances. The issue of relating thinking to willing will be further researched in 

Chapter IV. Now it is useful to discuss the relationship of thinking to the world of 

appearances. 

 On the one hand, thinking requires us “stop and think,” this implies some 

detachment from direct involvement in some activity and thinking about something in 

our mind. According to Arendt this detachment is not only a detachment from activity 

and from the world of appearances, but also a detachment from time, we think in the 

“nunc stans,” (i.e. “standing now”) that means that we withdraw from the flow of time 

and think in some “everlasting present.” This notion certainly has some theological 

background, but this should not concern us now. For the purposes of current discussion 
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we can pay attention to this notion of detachment from the world of appearances and its 

dimension (i.e. time, activity, flow of events) and think.  

 However, the above mentioned withdrawal does not mean that thinking is not 

concerned with the world of appearances, nor does it mean that thinking does not affect 

the world of appearances. In other words, thinking receives (or actively grasps) some 

elements from the phenomenal world of appearances (in fact it may also grasp 

something from the phenomenal world of internal experiences including life of other 

mental faculties), then it processes these elements and then produces something, which 

may have application in the world of appearances.  

 

5. Three Mental Faculties Framework II: Judging 

 

 Arendt was unable to complete her trilogy The Life of the Mind, in which the 

third volume was to be dedicated to the faculty of judging. Nevertheless, it is possible to 

reconstruct some of her thoughts on judging from other parts of The Life of the Mind 

and from some other works written by Arendt. 

 Judging is essentially the faculty, which is responsible for using general 

principles for understanding concrete particular events and appearances.
46

 In its essence, 

judging is the application of universal truth to particular events or cases. In the everyday 

life of individuals this may apply to judging about events, or people, or things that we 

encounter. It should be noted that we are judging not the things or objects themselves, 

but we are really judging the thought-objects, which our mind constructs based on the 

data, which was perceived through senses or through some other experiences. Using 

judgment may also apply to judging some internal experiences including: volitions, 

appetites, our emotions, our characteristics of our character, aspects of our bodily 

feelings, which are internal to us, etc.  

Arendt does not discuss these various applications of judgment, which are related 

to phenomenology of judgment with respect to the internal life of the mind and its 
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philosophical implication. Arendt is more concerned with judging with respect to 

political thought and action. 

 For this reason, another important application of judgment, which was 

emphasized by Arendt, is judging about events, which have happened, i.e. judging about 

the past. This is important not for its own sake, but for making appropriate choices and 

setting goals for future action. This relates judging to “memory,” which accumulates 

past events. Discussion on “memory” is a separate topic in Arendt’s philosophy, which 

is not directly related to the main goal of our research and thus doesn’t require special 

treatment at this time. 

According to Arendt, this concern of judgment with past events, makes “past” a 

realm, which is especially related to and relevant to the faculty of judging, while 

“thinking” is related mainly to the present (more precisely too the “standing/everlasting 

present,” since thinking withdraws from the world of appearances and is concerned with 

“thought-objects,” which are outside of the time flow), and “willing is related mainly to 

the future (since it aims at changing something in future through action). This 

framework of attributing three different parts of the “time-continuum” to the three 

mental faculties is very neat and attractive, however, its validity is only relative. It 

indeed may be applied to some situations and for some subject matters, however, it does 

not have a universal validity, and doesn’t withstand a phenomenological test of real life 

validity. A detailed criticism of some of the basic propositions of this framework will be 

performed later in this research paper, especially with respect to the faculty of willing, 

with which we are primarily concerned.  

 A number of scholars attempted to reconstruct Arendtian conception of judgment. 

Among others, Ronald Beiner has done a remarkable work, which is worth reading for 

any serious Arendt researches. However, his research findings will be seldom used in 

our research, since most of them carry a speculative character and are not supported by 

either Arendt’s own words or via rigorous philosophical inquiry. 

 At this point there is yet no need to discuss Arendt’s notion of judging, since 

Arendt developed her notion of willing without closely relating it to the faculty of 
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judging. For Arendt judging does not seem to be closely related to willing. In the present 

paper it will later be argued that judging does in fact condition willing and that there is a 

reciprocal influence of one faculty on another. The notion of “love” will make it possible 

to interrelate various faculties by relating thinking and judging to willing, since love is 

universally applicable. In the same way it may be established that willing may be found 

in manifestation of every conscious phenomena of human life. And on the other hand it 

may also be established that all phenomena pertaining to thinking and judging influence 

human willing in some way. 

  

6. Three Mental Faculties Framework III: Willing 

 

 In this section Arendt’s conception of the will will be considered in more detail. 

The goal is to provide a basic critical description of Arendt’s ideas. In later chapters of 

this paper Arendt’s thought will be used only as long as it has a direct relationship to the 

particular subject matter, which is being researched.   

 Some scholars expressed difficulty in finding a coherent theory of the will in 

Arendt’s works. For example, Susanne Jacobitti says the following: 

 

Arendt does not present a straightforward account of her own theory of the will, 

she does make many claims and assertions about it; and it seems fair to ask 

whether, when put together, they constitute a coherent account.
47

 

 

 The scholar explicitly claims that Arendt does not have her own theory of the 

will. No matter whether this is indeed so, and what is a “theory”, it is still worthwhile 

to consider Arendt’s thought and to try to find coherence in it.  

Arendt often calls the willing faculty the “spring of action” and “mental organ 

for the future.”
48
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As was already mentioned, willing for Arendt is a mental faculty, which is thus 

autonomous of the world and of other mental faculties. Thus, willing has its own set of 

laws and principles of operation.  

The willing faculty uses the thought-objects, which were created by thinking via 

“de-sensing” the raw data of sensation.
49

 However, in Arendt’s view, this does not make 

willing dependent upon thinking. This claim may certainly be challenged: as long as 

willing cannot operate without thought-objects, how can it be completely autonomous of 

thinking? Theoretically it can still be autonomous, but Arendt fails to provide a rigorous 

proof of this autonomy.  

 According to Arendt, willing produces imperatives, willing is the faculty, which 

tells us what to do. In Arendt’s words: “It neither speaks in the voice of reflection nor 

does it use arguments but only imperatives.”
50

 Willing faculty is responsible for 

deliberating, intending to act in one way or another, commanding.  

 For Arendt willing is involved in making choices, it chooses which course of 

action to take and prompts us to act upon its decision. Freedom of will described by 

Arendt is essentially the notion of “liberium arbitrium”
51

 – free choice between various 

courses of action or various objects. 

 Arendt often calls willing “spring of action”, in other words, willing is a faculty, 

which is causing us to act. Arendt explicitly indicates that this conception was presented 

by Kant, who called human will the “power of spontaneously beginning a series of 

successive things or states.”
52

 

 Arendt also indicates that the notions of moral responsibility (and any 

responsibility and accountability) is related to the faculty of willing. She phrases it in the 

following way: “It is the will, which in a sense creates the person that can be blamed or 
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praised and anyhow held responsible not merely for its actions but for its whole ‘Being,’ 

its character.”
53

 It is true that without some freedom of choice a person may not be held 

accountable for his/her actions and there is no purpose of rewarding or punishing, 

praising or blaming someone in case his/her actions were predetermined. 

 In the beginning of The Life of the Mind Arendt explicitly states that “the notion 

of free will serves... as a necessary postulate of every ethics and every system of laws.”
54

  

 This essentially puts Arendt in the category of voluntarists (as opposed to 

determinists), who claim that a person is endowed with a free will and, moreover, has a 

positive freedom. Not only a negative one. In other words, a person is not only free from 

something (however, he is also not free from something else), but he possesses an 

authentic freedom to do something. These aspects of willing and freedom are to be 

discussed and examined in a greater detail in a later part of this paper, which will be 

dedicated to the phenomenology of willing per se.  

 

6.1 Willing and St. Augustine 

 

 Arendt undertakes a study of St. Augustine’s conception of willing. She even 

utilizes some aspects of St. Augustine’s conception for her own theory.  

 Arendt agrees with St. Augustine that human choice is essentially free.
55

 This 

assertion may be challenged in view of St. Augustine’s theory of predestination, which 

is emphasized in his later writings, especially in his polemics with Pelagius and the 

pelagians, when he made an accent on the Divine Grace, rather than on human freedom, 

which was the decisive factor for salvation.   

 Another aspect of St. Augustine’s thought, which was emphasized by Arendt, is 

the notion of the ability of the will to reject the very existence of the willing subject, the 
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ability to negate the world itself.
56

 This ability of the will is worth a close attention, since 

this ability does not necessarily involve imperative to an action. This rejection may be 

only mental. However, in her work Arendt claims that willing is limited to the realm of 

action: one may be willing to act, to choose a course of action and to issue an imperative 

to act accordingly. However, in a later part of this paper it will be claimed that willing is 

not limited to this realm, willing may apply to phenomena, which do not involve any 

action whatsoever.  

 Arendt also reflects upon St. Augustine’s claim that a person is called to create 

something new, this vocation is given to him since he is created in the Image of God and 

bears this Image of God. For St. Augustine the will is the faculty, which makes this 

possible, it makes possible all the unique free choices made by a human being. Arendt 

uses a notion of “a new beginning” to refer to this ability of humans.
57

  

 This notion is certainly related to the Kantian notion of a “faculty of 

spontaneously beginning a series in time”, which is possessed by a willing subject.  

 Arendt also seems to support St. Augustine’s idea that love may resolve the 

tension and inner conflict, which are characteristic of willing. This idea of love’s ability 

to still the turmoil of the will was also supported by Duns Scotus.  

 Even though overall Arendt is very supportive of St. Augustine’s teaching on 

will and freedom, she nevertheless expresses some criticism on some aspects of St. 

Augustine’s thought. She claims that St. Augustine did not make a connection between 

the “liberum arbitrium” (the free choice of the will) and the idea that every person is a 

new beginning. Arendt mentions that if St. Augustine had “drawn the consequences of 

[his, K.C.] speculations, he would have defined the freedom of the Will not as... the free 

choice between willing and nilling, but as the freedom of which Kant speaks in the 

Critique of Pure Reason.”
58

 Here by “freedom” Arendt explicitly denotes the “faculty of 
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spontaneously beginning a series in time,”
59

 which is essentially the “freedom” in Kant’s 

understanding.  

 It is important to notice that Arendt attaches a special importance to St. 

Augustine’s conceptions of “natality,” and “principium individuationis.” She notices that 

for St. Augustine, the first man who was created by God, i.e. Adam, was a “new 

beginning” (denoted by the Latin word “initium,” which is different from “principium” 

that refers to the creation of the world). For St. Augustine this “new beginning” carries a 

very deep theological meaning, since creation of a human being is the ultimate goal or 

completion of God’s creation (these two meanings may be both expressed by the Greek 

word “τέλος”). According to St. Augustine, God has created this world for the purpose 

of creating man, who would be able to communicate directly with God. Thus, as long as 

there is a man and he has a relationship with God, existence of this world fulfils its 

purpose. For this reason creation of the first man is indeed “a new beginning,” it is a 

beginning of world’s life in its full sense. However, there were things, which existed 

before Adam, so the beginning of creation of those things is denoted by another word – 

“principium.”  

 Arendt utilizes St. Augustine’s notion of “initium” for somewhat different 

purposes. First, she extends the notion of a “new beginning” (i.e. “initium”) to every 

newly born human being. This extension may be partly justifiable with respect to St. 

Augustine’s thought, since for St. Augustine every person is created into image of God 

and the world exists for the sake of every human being and for the sake of his 

communication with God. However, this extension may also be criticized from the point 

of view of Augustine’s own thought: for St. Augustine the theology of Adam is 

fundamentally different from the theology of every other human being, and there was a 

distortion in the communication between God and man after the “original sin” of Adam, 

which had drastic consequences for the humans, who were subsequently born.  

 Our task here is not a theological discussion, so there is no need to consider St. 

Augustine’s though any further now, it is only necessary to indicate that Arendt has 
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extended St. Augustine’s thought without explicitly explaining the purpose and of this 

extension and any “injustice” this may imply to the purpose and intention of St. 

Augustine’s own thinking on the “new beginning.”  

 What interests us the most for the purposes of the current research are the 

implications and philosophical significance of the notion of a “new beginning,” which it 

has in the philosophy of Arendt, as well as the implications of this concept for 

developing a phenomenological model of willing and action.  

 The main idea, which Arendt associated with the term “new beginning”, is that 

every person’s life is “inserted” into this world as a “new series of events in time,” and 

essentially it is a beginning of something entirely “new.” This also means that a man is 

not only a “beginning,” but is also a “beginner” of something “new.” Every human being 

is able to act in such a way, so that this will break all chains of causality, which exist in 

the world, and will “initiate” something entirely new. The mental “organ” of such action 

is the “will,” which constitutes this ability of every human person.  

 Stephan Kampowski expresses Arendt’s intuition in the following way: 

 

…human action is at least analogous to the divine absolute first beginning 

insofar as nothing that preceded it can explain it sufficiently, i.e., given the same 

previous conditions – which are in fact true and given conditions – it could still 

have been otherwise.
60

 

 

 In other words, Arendt indicates that there is a deep similarity between the 

Divine act of Creation and human action, which is also not fully conditioned by any 

factors, and is a manifestation of the free will.  

 Another concept of St. Augustine, which Arendt relates directly to the will and to 

the notion of every man being a “new beginning” is the notion of the “principle of 

individuation” (“principium individuationis”). This principle relates human will to the 
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“individuation” of every human person. Human will makes us act in some particular 

ways, which are peculiar to our own self and the unique setting in which we find 

ourselves. When we act in particular way, we express our self as different from other 

selves and in this respect “unique” and “particular,” rather than “general,” and 

attributable to all of mankind, to “humanity” as a general kind. For Arendt this principle 

is thus very important and relevant for her notion of the will, and she connects this 

principle with the notion of the “new beginning.” She even indicates that St. Augustine’s 

thought would be benefited by such a connection, i.e. if “he would have defined the 

freedom of the Will not as... the free choice between willing and nilling, but as the 

freedom of which Kant speaks in the Critique of Pure Reason.”
61

 Here she explicitly 

indicates at the “improvement,” which she proposes to make to St. Augustine’s 

conception of “freedom.” In other words, Arendt sees that St. Augustine’s conception of 

will implies the principle of individuation of human person through a unique free action; 

however, St. Augustine does not explicitly unite these conceptions in his definition of 

“freedom,” which is defined in terms of “choice,” rather than in terms of “beginning 

something new.”  

 It should be noted that the above discussions provides us not only Arendt’s 

interpretation and criticism of St. Augustine’s thought, but it also provides us some 

fundamental elements of Arendt’s own conceptions of will, freedom and action. These 

conceptions are to be further researched in this and in the following Chapters, and will 

also prove to be some of the main elements of the phenomenological framework of will 

and action, which is to be developed in the course of the present research inquiry. 

 For St. Augustine will is important for living in the temporal world, world in 

which a human person is separated from God. This separation brings in fragmentariness 

of human nature and life, it brings in separateness of humans as well as many 

deficiencies and imperfections, which require human action to be filled or removed. 

Thus, there is need for will only in the life, which is deprived of eternal dimension. 

Eternal dimension is brought in by God and is actualized in human hearts through love, 
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which erases all separateness and scarcity. Thus, love is universal and thus will is in 

principle universal, since will is THE faculty, which develops into love as a human 

being progresses spiritually and with God’s help builds a Kingdom of Heaven within his 

heart.  Arendt does not develop these theological aspects of Augustinian thought, but 

they prove to be highly relevant for developing a more universal and integrated 

theoretical framework of will. Thus, this notion of universalization of will is to be used 

for the purposes of current research inquiry. 

 It is also possible to relate the notions of “love” and “will” to the 

phenomenological notion of “intentionality”. The notion of “intentionality” is relevant to 

all aspects of phenomenological experience, since it directs human conscience towards 

intuiting some essence and draw in something “given” to us phenomenologically. It may 

be claimed that “love” has an “intentionalistic” nature, and thus “will” also has such 

nature. In any act of .intuiting something our will is getting involved. Thus, it is possible 

to universalize will’s application and expand its relevance to all fields of human 

experiences, and to apply both to “internal” and “external” factors of the 

phenomenology of human conscience. 

 For the purposes of current research we shall thus utilize this universal 

applicability of “will” and expand its application to all phenomena of human conscience, 

since all of them involve intentionality. It should be indicated that such application is 

valid and firmly grounded in phenomenological experience. It is by no means just an 

idea borrowed from St. Augustine. 

 In the following sections we will discuss Arendt’s treatment of philosophical 

conceptions of Duns Scotus and Kant in view of the above discussed conceptions, which 

according to Arendt have their insightful expression in the philosophical and theological 

thinking of St. Augustine.  

 

6.2 Willing and Duns Scotus 
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 Arendt is also supportive of Duns Scotus’ thoughts about the will. She notices 

that Scotus agrees with St. Augustine on the idea that willing is a faculty, which results 

in human individuality, that it is related to the image of God, according to which man 

was created. She indicates that for Scotus “God’s creature [i.e. man, K.C.] is 

distinguished by the mental capacity to affirm or negate freely, uncoerced by either 

desire or reasoning.”
62

 Here we see an explicit indication on the autonomy of human will. 

This autonomy is certainly supported by Arendt herself.  

 When describing Duns Scotus’ thought Arendt expresses the main ideas on 

willing, with which she generally agrees: 

 

…the price of the Will’s freedom is to be free vis-à-vis every object; man can 

“hate God and find satisfaction in such hatred,” because some pleasure 

(delectatio) attends every volition. The Will’s freedom does not consist in the 

selection of means for a predetermined end… it consists in freely affirming or 

negation or hating whatever confronts it. It is this freedom of the will mentally to 

take a position that sets man apart from the rest of creation; without it he would 

be an enlightened animal (bonum animal) at best…
63

 

 

 From this citation it is evident, that for Scotus (and for Arendt also) human will 

is a faculty, which makes him indeed human, it makes him not simply an “intellectual 

beast,”
64

 but places him above the rest of creation, and even free from it. Here freedom 

is essentially in the man’s choice of position with respect to anything in the world, and 

even with respect to God, Who created him. 
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 Arendt basically agrees with Duns Scotus’ intuition that “the miracle of the 

human mind is that by virtue of the Will it can transcend everything… and this is the 

sign of man’s being created in God’s image.”
65

 

 Arendt also appreciates the problematic of contingency and necessity, with which 

Duns Scotus deals in his reflections on human will and freedom. Human will seems to 

be free in choosing which course of action to take, thus supplying contingency to every 

event, which is a product of human volition. However, once something has happened, it 

is considered as a necessity, as something which is necessarily given to us in the history. 

Moreover, she claims that for Scotus necessity is also “produced” by the intellect itself: 

 

The intellect, trying to provide the will with an explicatory cause to quiet its 

resentment at its own helplessness, will fabricate a story to make the data fall into 

place. Without an assumption of necessity, the story would lack all coherence.
66

 

 

 Thus, there is necessity not only because some act cannot be undone once it has 

happened, but also there is a “necessity” created by the intellect itself, which tries to 

explain that that act was the only act, which had to happen, and it happened necessarily, 

not contingently, being a necessary outcome of all the causes, which necessitated this 

event or act to happen. This second “necessity” is certainly rejected by both Duns Scotus 

and Arendt. They both hold that will supplies contingency to every human act, which 

may indeed result in something new, something, which indeed breaks the causal chain of 

events.  

 Arendt also agrees with Scotus that “man’s normal way of escaping from his 

freedom is simply to act on the propositions of the will.”
67

 Arendt seems to accept this 

relationship between freedom and action, she sums up this idea as follows: 
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…the human will is indetermined, open to contraries, and hence broken only so 

long as its sole activity consists in forming volitions; the moment it stops willing 

and starts to cat on one of the will’s propositions, it loses its freedom – and man, 

the possessor of the willing ego, is as happy over the loss as Buridan’s ass was 

happy to resolve the problem of choosing between two bundles of hay by 

following his instinct: stop choosing and start eating.
68

 

 

 In other words, when action takes place, freedom is being sacrificed: once one 

particular way of acting has been chosen and a corresponding action took place, there is 

no more freedom in respect of this choice, there is no contingency any more, rather the 

performed action became the given, it became a necessity.  

 It is obvious that Arendt agrees with much of what Duns Scotus held with respect 

to will and freedom. She even explicitly states that “in Scotus we meet not simple 

conceptual reversals but genuine new insights, all of which could probably be explicated 

as the speculative conditions for a philosophy of freedom.”
69

However, it is possible to 

see some elements of Scotus’ thought with which Arendt disagrees. From Arendt’s 

comments on Scotus it may be inferred that for him human freedom is limited to mental 

activity (i.e. taking positions regarding something, rejecting, loving or hating something), 

it is not a freedom of action. Thus, Arendt is not satisfied with Duns Scotus’ thought in 

that he did not connect human will and internal mental freedom with human action, 

which is an important aspect of Arendtian conception of the will. 

 

6.3 Willing and Kant 

 

 Arendt finds some insights about will and freedom in the philosophic thought of 

Immanuel Kant. In Arendt even mentions: “As far as I can see, in the history of 

philosophy only Kant can equal Duns Scotus in his unconditional commitment to 
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freedom.”
70

 It is likely that this made Arendt pay a close attention to Kant’s ideas on 

freedom and to borrow some of them for the development of her own thought. 

 However, some scholars doubt whether Kant exerted a substantial influence on 

Arendt’s thought. According to Jacobitti St. Augustine and Duns Scotus had a much 

greater influence on Arendt than Kant had. We can find the following assessment of 

these three philosopher’s influence on Arendt: 

 

The orginal part of her [Arendt’s, K.C.] thinking about the will derives, I believe, from 

her reflections on the thoughts of three past philosophers-St. Augustine, John Duns 

Scotus and Kant-despite the fact that, in the 

case of Kant, Arendt denied that he had a true concept of the will. All were, she found, 

freer of the thinker's bias against freedom and the will than other philosophers, yet none 

escaped it entirely, so that in the end Arendt could accept the position of none.
71

 

 

 In the preceding two sections we saw that both St. Augustine and Duns Scotus 

indeed provided some original intuitions, which were utilized by Arendt for her own 

thought. It is also possible to show that Arendt was greatly influenced by Kant.  

 Arendt accepts Kant’s notion of will being a “power of spontaneously beginning 

a series of successive things or states.”
72

  

However, this certainly does not mean that Arendt unconditionally accepts all of 

Kant’s ideas relating to willing. Her adaptation of Kantian ideas should be considered in 

light of her criticism of “two-world fallacies,”
73

 even though she herself is not free of 

such a “two-world” framework, especially when she insists on the gap between thinking 
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and phenomena, which takes place in the world of appearances. This is obvious from 

many of her comments on thinking, and other mental activities, which take place outside 

the realm of appearances. For example, when she speaks of the results of making choices, 

she says that “every act, the moment it enters the world, falls into a network of causes, 

and thus appears in a sequence of occurrences explicable only in the context of 

causality.”
74

 This notion of “entering” another “world” implies a two-world framework, 

where one of the two world is clearly objectified and defined by Arendt as “the world of 

appearances, namely, …an environment of factuality which is old by definition and 

which relentlessly transforms all the spontaneity of its newcomers into the “has been” of 

facts.”
75

 

Some other scholars also indicate that Arendt sometimes utilizes this “two-

world” framework to express her own thoughts. For example, Susanne Jacobitti claims 

the following: 

 

Arendt often seems to share Kant's two-world dilemma – a noumenal world of 

the autonomous mental faculties and freedom and an appearing world in which 

everything falls into necessary causal chains.
76

 

 

It is necessary to treat such claims about Arendt with criticism. Arendt’s basic 

framework is phenomenological in nature and thus it tends to utilize the phenomenon vs. 

noumenon framework. This framework is indeed somewhat similar to a “two-world” 

model, however it is fundamentally different, since it provides means for uniting these 

two worlds. Arendt unites these worlds through the notions of “appearance” and “self,” 

which belong to both realms. Nevertheless, she indeed seems to make the distinction 
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between the two realms too radical, especially when she speaks about two different sets 

of laws or principles, which characterize the two realms. 

Our phenomenological approach implies that all sides including noesis-noema-

noemata constitute a union and coincide in Ego, moreover, all appearances enter this 

union and become thought-objects (i.e. noemata), and thereby these appearances are 

“internalized” by the perceiving Ego. This “internal-external” opposition is not an 

“opposition” in reality, but rather this is a useful categorial framework. With respect to 

the difference between laws that govern the physical world and laws that are valid in the 

life of the mind, it is necessary to indicate that this difference does not indicate that there 

are two different “worlds.” One set of laws pertains to our vision, while another set of 

laws pertains to our immune system, and there are hundreds of different sets of laws, 

which pertain to different systems of our organism. This doesn’t mean that we have 

hundreds of worlds within us, and when we research them, we are guilty of splitting 

reality into hundreds of different worlds and depriving it of unity. Thus, it should not 

scare us that our mental life may obey laws that are different from laws, which govern in 

the world of appearances or in physical world. 

We should return to Arendt now. Arendt notices that for Kant “Will is neither 

freedom of choice (liberum arbitrium) nor its own cause; for Kant, sheer spontaneity, 

which he often called “absolute spontaneity,” exists only in thinking. Kant’s Will is 

delegated by reason to be its executive organ in all matters of conduct.”
77

 

 For Kant there is no “sheer spontaneity,” of will, for him “Will is not a special 

mental capability distinct from thinking, but practical reason, a Vernunftwille not unlike 

Aristotle’s nous praktikos.”
78

 

 Arendt criticizes Kant for making will a function of thinking, for depriving will 

of its status of an autonomous mental faculty. For Arendt this conception of will is 

certainly a result of “thinker’s bias,” which is hard to be avoided by “professional 

thinkers.” 
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 Nevertheless, Arendt indicates that Kant and Duns Scotus have some similar 

insights, which are useful for a better understanding of the willing faculty. Duns Scotus 

held that “absolute nothingness cannot be found in thought.”
79

 Arendt believes that such 

an “absolute nothingness” is a necessary condition for freedom of initiating an absolute 

beginning. At the same time she also quotes Kant, who said that “absolute necessity is a 

necessity that is to be found in thought alone.”
80

 There is no spontaneity or contingency 

in thinking. Thus, both Kant and Scotus hold that freedom cannot originate from 

thinking, thinking is not the source of something spontaneous.  

As we just mentioned Kant acknowledges that thinking is bound by necessity. 

For him willing is free from the world, but it is not free from the imperatives of the mind. 

For this reason he may be called a determinist. He does not provide a positive meaning 

to freedom, for him freedom is a freedom from the world of phenomena. 

Arendt is eager to indicate how St. Augustine’s thought may contribute to cover 

Kant’s shortcomings. She makes the following note: 

 

Had Kant known of Augustine's philosophy of natality he might have agreed that 

the freedom of a relatively absolute spontaneity is no more embarrassing to 

human reason than the fact that men are born-newcomers again and again in a 

world that preceded them in time.
81

 

 

 In other words, Kant’s philosophy of will would benefit, if he would accept a 

possibility of absolute spontaneity of the will, does not consider a human being as a 

“new beginning” in the world. Kant does not support the possibility of free new 

beginnings, of purely contingent events, which are freely initiated in the world of 

appearances.  
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For Arendt “the freedom of spontaneity is part and parcel of the human condition. 

Its mental organ is the Will.”
82

 She criticizes Kant both for not allowing for such 

spontaneity, and also for subordinating will to reason. This “spontaneity” is essentially 

the main principle, which allows Arendt to argue for willing to be an “autonomous 

mental faculty,” this notion will also allow us to construct a phenomenological model of 

the will and action.  

Stephan Kampowski explains Arendt’s idea in the following way:  

 

Human freedom of spontaneity is absolute in that nothing prior determines it, but 

it is only relatively absolute in that it is always given under certain conditions. I, 

as initiator of this new “series in time” – who could just as well have refrained 

from initiating this new series or could have initiated a different one – have been 

born to specific parents at a specific time and in a specific country. Everything 

that people have done or made before me conditions my existence, including, for 

instance, the American and French revolutions, the invention of the automobile, 

and the two world wars of the last century. All these are the conditions from the 

ground of which I start my new initiatives, even though my initiatives cannot be 

deduced from them.
83

 

 

 This is a very good explanation of Arendt’s idea of a “relatively absolute 

beginning,” – it is a beginning, which is relative to everything which took place prior to 

it, however, it is also “absolute” with respect to not being conditioned fully by any 

factors or causes.  

It is now possible to sum up the central point, which Arendt expresses and argues 

for in her treatment of the history of the philosophical notion of the “will” which was 

discussed in the last three sections: the will for Arendt is absolutely autonomous. It is 
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independent from external world, from desires and from intellect. This conception is 

summarized by Arendt herself in the following way: 

 

The decision the will arrives at can never be derived from the mechanics of 

desire or the deliberations of the intellect that may precede it. The will is either 

an organ of free spontaneity that interrupts all causal chains of motivation that 

would bind it or it is nothing but an illusion. In respect to desire, on one hand, 

and to reason, on the other, the will acts like a kind of coup d’état.
84

  

 

However, there is much criticism about Arendt’s notion of the freedom of will 

and the spontaneity. Some scholars even criticized this point claiming that this is the 

weakest point in Arendt’s thinking. For example, Jacobitti states the following: 

 

This claim that the will must be entirely spontaneous, and hence autonomous of 

thinking and reason, is clearly one of the most troublesome of Arendt's ideas and 

is, I believe, the source of many of her difficulties.
85

 

 

 However, if one rejects spontaneity and autonomy of the will, there is almost 

nothing left to talk about the will, since the will becomes only a function of either 

intellect or of desires. There is almost no purpose of philosophizing about the will if 

there is no autonomy of the will. 

 It will be evident from discussion in the following chapters that the “autonomy of 

the will” and “spontaneity” are not “the most troublesome” ideas of Arendt, but rather 

the strengths of her philosophy, which make it possible to produce a creative synthesis 

of ideas of some great philosophers and to build upon their achievements – such a 
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synthesis was certainly produced by Arendt and much of it is enlightening for further 

research of the will. 

After understanding this point, it is now possible to consider some of Arendt’s 

thought on willing in a more systematic way and try to develop an overall understanding 

of her conception of willing.  

 

 

6.4 Willing and the Self 

 

After discussing Arendt’s comments on some of the philosophers and their 

conceptions of will, it is possible to form a general understanding of some of the basic 

elements of Arendt’s own conception of the will, even though it is not very rigorously 

developed and clearly described.  

At first, it will be useful to attempt to see how will is related to the self, to the 

human subject, who is involved both in the mental life and with action and manifestation 

of the self to the world of appearances.  

Arendt does not have a systematic conception of the “self”, and our task here is 

not to reconstruct Arendt’s theory of the self, but to see what is the relationship between 

the agent of all mental activity on the one hand and the will – on another.  

Arendt indicates that the self is “an appearance among appearances.”
86

 Thus, for 

Arendt, “the self” is the totum of the living subject, it is the “embodied mind” so to 

speak. 

A conclusion, which Arendt made with respect to thinking and “self” in the 

following way: when we engage in thinking we “withdraw from the world of 

appearances, stop all activities, and start … “look at what, though absent [from the 

senses], is so reliably present to the mind.”
87

”
88
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Arendt even goes further and adds that the thinking ego also withdraws from “its 

own body and therefore also from the self, of which it is no longer aware.”
89

 This is a 

strong statement, which needs some clarification. Thinking ego withdraws from its own 

“self” not literally, but phenomenologically. As long as self for Arendt is an “appearance 

among appearances,” thinking ego has to take self out of the brackets together with all 

other appearances in order to be able to engage in the thinking activity. Here again we 

come across the “two-world” tendency, which Arendt is unable to avoid completely. 

Arendt seems to disconnect thinking ego and the self, this is important in the 

present discussion, since it is logical to ask whether willing may also be separated from 

the self in some sense.  

How does Arendt justify such a separation of thinking ego from the self? She 

says that “the thinking ego is sheer activity and therefore ageless, sexless, without 

qualities, and without a life story.”
90

 This notion is interesting for two reasons. At first it 

shows that for Arendt “ego” does not carry any substantive meaning, “ego” may be just 

a “sheer activity”. Even though this statement certainly explains why thinking ego may 

“withdraw” from the self, the statement is rather surprising, since this would imply that 

the thinking ego ceases to exist, when one does not engage in any thinking activity.  

 In another part of The Life of the Mind: Thinking Arendt mentions that the 

thinking ego is “not only invisible to others but also, for the self, impalpable, impossible 

to grasp.”
91

 This is logical, since the thinking ego is a “sheer activity” and is not an 

appearance in Arendt’s view. In principle it is possible to consider “thinking” as a 

phenomenon as long as it may be objectified by our conscience. However, such a 

possibility should not concern us here, since our research object is willing, not thinking. 

 For Arendt the distinction and separation of thinking ego from the self certainly 

does not mean that there is no relationship between the two. She indicates that the 
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thinking ego may be concerned with “the experiences and questions that this Self... feels 

are in need of examination.”
92

 This statement is rather vague: the self feels a need to 

examine something and this makes the thinking ego concerned with these things. This 

statement does not make anything more clear, it only supplies an intuition that the 

thinking ego is some kind of agent of the self, and that there is some kind of causal 

relationship between the two. 

 Arendt further indicates that self tends to conduct itself in such a way, that the 

thinking ego will not be in conflict with itself. This notion is related to willing and action. 

Arendt expresses it in the following way: 

 

…criterion for action will not be [social conventions], but whether I shall be able 

to live with myself in peace when the time has come to think about my deeds and 

words.
93

 

 

 There should be a harmony between self’s actions and the thinking ego. This 

seems logical. However, when we think more about this, we may notice that a “sheer 

activity” cannot in principle contradict it’s self, previously it was indicated that for 

Arendt this “sheer activity” is distinct and autonomous from the self. Thus, Arendt’s 

thought here is either incoherent, or not expressed with enough clarity. Nevertheless, as 

long as we reject the proposition that the “thinking ego” is a “sheer activity”, we may 

use Arendt’s notion of the “thinking ego”, which is autonomous from everything and 

which aims at living in harmony with the self. However, such a “thinking activity” 

should be understood as a facet of the self, which exists in the self and manifests the self 

in its thinking activity. Thus, we may say that in some sense, thinking activity is the self, 

however, the self cannot be reduced to the “thinking activity.” 
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 From the above citation it may also be inferred that the willing should not result 

in such action of the self, which would bring disharmony to the thinking ego. Thus, the 

will is the moving factor of the self.  

 It is important to stress this point, since it means that the human will is primary to 

“habitus” or anything, which is given to or constituted by my own self. In other words, 

human will allows human subject to be a master of his own self, and to form volitions, 

which are not conditioned by anything, which was already internal to human nature or 

conscience.  

 By claiming this ability of the will, we are claiming that the will exists. As long 

as we do not provide for will’s absolute spontaneity, we do not provide for will’s very 

existence. If we cannot be masters of our own self, then there we do not possess a will, 

and in such case there may be only an inclination or desire, but no free will.  

 Even though the will is autonomous and its spontaneity may not be constrained 

or conditioned by “habitus”, the issue of relating will to “habitus” and human nature is 

more complex, especially when dealing with collective will and collective habitus. Klaus 

Held, Professor Wen-Sheng Wang and other researchers indicate possibility of 

theoretically harmonizing “habitus” and the freedom of will with relation to individual 

and collective phenomena, especially in their treatment of issues of historic and moral 

judgment. This is outside the scope of current research and may be further explored with 

the help of our findings and theoretical framework which is being developed in the 

course of the present research inquiry. 

 Arendt describes the link between the will and the self in the following way: 

 

The same self that the thinking activity disregards in its withdrawal from the 

world of appearances is asserted and insured by the Will's reflexivity. Just as 

thinking prepares the self for the role of spectator, willing fashions it into an 

“enduring I” that directs all particular acts of volition. It creates the self’s 
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character and therefore was sometimes understood as the principium 

individuationis, the source of the person’s specific identity.
94

 

 

 In other words, Arendt says that the willing shapes the self both in a time 

continuum, and with respect to a particular character of the self, which is also shaped by 

the willing. However, such an influence of the willing on the self implies that the self 

also belongs to the sphere of the mental activity, and is not only an “appearance” in 

Arendt’s understanding of “appearances” (that is, something, which may be seen). It is 

thus again unclear whether Arendt is incoherent in her thoughts, or she does not express 

herself clearly enough. 

 In this Chapter’s section on the relationship of Arendt’s thought to the 

philosophy of St. Augustine the notion of the “principium individuationis” was already 

mentioned and explained. It is necessary to emphasize that there is a close link between 

the individuating principle and the self’s “character” (which Arendt also calls the 

“enduring I”). Free will makes a person act in a very unique way, which uniquely shapes 

this person’s life and also shapes this person’s character. In other words, this free will 

(which is “the individuating principle”) makes a human being unique both internally and 

existentially, it forms his genuine “personality,” and this “personality” is fundamentally 

linked with a person being a freely willing and a freely acting subject, who is able to act 

in a way, which breaks all causal chains of events. 

 It should be noted that the “individuation” and “individuality,” which is 

emphasized by Arendt is a deeper concept than the basic philosophic notion of 

individuation, which was used in philosophy from the time of Aristotle and applies to 

any particular thing. The “individuation,” which we discuss with respect to the will is a 

very special concept, which was brought in by St. Augustine and relates to human being 

created in the image of God and having the “will,” which makes him able to actualize 

this image of God. For this reason, when Arendt uses this concept, she refers to the 
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human ability to will and to act freely, which is peculiar to the human beings and is not 

possessed by any other thing or creature in the world of appearances.  

 For this reason it is also useful to notice that some philosophers of the 20
th

 

century (for example, Jacques Maritain) indicated that there is a fundamental difference 

between the notions of “individuality” and “personality.” This difference is emphasized 

to distinguish the uniqueness of human beings versus uniqueness of other particular 

beings in the world. It should be noted that this uniqueness is preserved by Arendt 

without drawing such a difference between the concepts of “individuality” and 

“personality” and her philosophy preserves the fundamental distinction between humans 

and other things or beings. Thus, there is no need to do a deeper analysis of this issue, 

since it is not going to contribute anything significant to reaching the goals of the present 

research inquiry. 

 Arendt considers “the self as it appears and moves in the world,”
95

 which seems 

to suggest that the self is not only “what appears,” but rather the self “appears in the 

world,” it is thus not reduced to a mere “appearance.” This is an interpretation of 

Arendt’s thought (it is a reasonable guess, however it may be incorrect), which attempts 

to make her thinking coherent and thus useful for our research.  

 It is possible to find some indirect evidences that Arendt did not reduce the self 

to a mere appearance. In one place of The Life of the Mind she says the following: 

 

Our common convictions that what is inside ourselves, our ‘inner life,’ is more 

relevant to what we ‘are’ than what appears on the outside is an illusion.
96

 

 

 This implies that we do have an internal life of the self, however this internal life, 

this inner I, is less important for saying what we really are, than our appearance. It is for 

this reason that Arendt calls the self an “appearance among appearances.” 
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 It is useful to recall the example of a scientist, who exposes internal elements of 

living organisms and finds that the internal elements of different organisms are very 

similar to one another, while there is a great variety of external appearances of these 

organisms. Arendt also notices that all of the internal organs function in order for the 

appearances to appear and to manifest every organism to the outside spectators. Arendt 

infers that the appearance has a priority of significance over the internal functional 

organs.  

She extends this notion to include all “appearances,” including human beings, 

whose appearance is their “selves.” This is a deep phenomenological intuition of Arendt 

and it will help us in the course of this research. However, we will also provide some 

criticism of this idea later in this Chapter. 

 Arendt’s idea that the self is an “appearance among appearances” is more 

important and fundamental than it appears to be. By saying that the self is an 

“appearance among appearances” Arendt does not neglect that there is also internal life, 

which is directly related to the self, which conditions and constitutes the self, rather 

Arendt expresses an important phenomenological intuition, that the “appearance” is the 

authentic phenomenon of our self. This phenomenon is not only the visual, sensual or 

psychological “image” or “representation,” which is observed by other “spectators,” 

rather the “appearance” or “phenomenon” of the self is the true expression and 

presentation of who we really are, and, therefore, the “appearance” of someone is called 

his “self,” which is no less genuine than the “internal self”, and in fact this “outward 

self” is much more genuine and “real” than the internal one. The “internal self” is a part 

of the “self,” which may carry some deep mysteries and truths, which are not yet 

revealed, however, for the purpose of the life of the world and life of the person himself, 

of much more relevance is his “phenomenon” – that is his “appearance among 

appearances,” which is essentially his self in its existential and phenomenological reality, 

rather than in its internal truth, which may also have significance for and relevance to the 

reality, however this significance is limited to the extent that this internal truth reveals 

itself in the “appearance” of this person.  
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 For the purposes of our research we will accept this phenomenological intuition 

of Arendt not only for its phenomenological value and relevance to our research, but 

also due to its ability to coherently relate the internal and external elements of the human 

Ego and its life, including both mental life and “apparent” life in the world of 

appearances. This is an extremely important contribution to our methodology as well as 

to the basic structure of the phenomenological framework of will and action, which we 

are about to build in the course of this research inquiry. 

 However, it is also necessary to indicate that Arendt’s conception of the self as 

an “appearance among appearances” has a shortage, which may be easily eliminated. 

She is correct in claiming that the external (“apparent”) is more important, however this 

is true only with respect to phenomenological importance, this doesn’t mean that the 

external is more important axiologically or ontologically. It may be argued that internal 

aspects constitute more important values and have a firmer ontological status. However, 

this discussion is beyond the scope of our research and it is not necessary to dedicate 

more attention to this issue at this time.  

 Another aspect of the self should also be emphasized: according to Arendt, the 

self is directly related to spontaneity and the free will. This was already mentioned 

above when we discussed the “individuating principle.” It should be noted that the 

notion of “spontaneity” as well as the notion of the “self” relates all elements of the 

phenomenological framework of will and action to one another. These two concepts are 

the “axis” of this framework and it is noteworthy that they are deeply related to one 

another. The “self” is something, which pertains to a specific individual human being 

both existentially and ontologically, this self is certainly a source and manifestation of 

person’s uniqueness, including his unique character and his unique willing, which is 

manifested through a unique action. This unique manifestation is deeply related to the 

spontaneity, spontaneity is a condition for a human being to be truly unique in his action 

and this uniqueness is due not only to the unique character, but also due to the 

unpredictability of one’s actions and their freedom even from one’s own character. This 

unpredictability is conditioned by the individuating principle of a human being: his free 
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will and free action, which are able to be absolutely spontaneous (“absolutely” with 

respect to causes, not with respect to time).  

Thus, it may be inferred from the above discussion that the “individuating 

principle” is also a principle, which connects the notion of the “self” with the notion of 

“free will,” and this “individuating principle” directly involves spontaneity, which is a 

key notion, which unites all of our research on the will and action. This is essentially the 

principle, which we were looking for, when we mentioned that there should be a 

universal principle, which would enable us to identify whether something is or is not 

related to the will and to action. This principle may be formulated as follows: 

 

Whenever an internal objectifiable phenomenon is experienced with spontaneity 

and freedom to produce some new change (internal or external), it is an act of the will 

and provides the main direct condition for human action.  

 

This principle both describes the main characteristics of a “willing 

experience/phenomenon” and a definition of “will,” it also explains the relationship 

between will and action. This principle will also enable us to build a phenomenological 

framework of willing and action in the following Chapters and we will also be able to 

verify validity of this principle.  

We can also indicate that for Arendt the will is autonomous (but not separate) 

from the self as an “appearance”, since will is also a mental faculty. We are certainly 

able to deduce this, even thought Arendt explicitly indicated only the autonomy of 

thinking from the self. This willing does not “withdraw” from the self in the way 

thinking does, but rather the will actively “fashions it [i.e. the self, K.C.] into an 

‘enduring I’ that directs all particular acts of volition”
 97

 and “it creates the self’s 

character.
98
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This relationship between the willing and the self is somewhat ambiguous, since 

on the one hand the will is autonomous from the self, but on the other – the “enduring I” 

directs “all particular acts of volition.” It is possible to find a logical clarification of this 

ambiguity if we understand the word “directs” not in a sense of an unconditional 

subordination, but only as a some kind of influence, which is exerted upon the will in a 

similar way as other factors may exert their influence on the will – factors such as 

others’ persuasion, life circumstances, physical conditions of the person – all of these 

factors may influence and even direct the “particular acts of volition,” but they do not 

directly determine the will, which remains autonomous. The “self” is not equated with 

the “enduring I,” since the self also provides for the manifestation of the free will, 

however, the “enduring I” (i.e. the character) to a large extent (but not entirely) 

conditions the “self” of a person, since the self includes also an “appearance” of this 

“enduring I.”  

 

6.5 Willing and Action 

 

 For Arendt willing is the mental faculty, which is responsible for action. Due to 

the importance of “action” in her political thought, it may even seem logical to claim 

that she developed her philosophy of willing to prepare a theoretical basis for her 

political and socio-political ideas related to action and human condition in the world. 

Some scholars indicate that it is essential to understand Arendt’s conception of the will 

in order to understand her ideas about political action. For instance, Jacobitti claims the 

following: 

 

…the will plays a predominant role as the faculty by which free action is possible. 

As the concept of free action is absolutely central to all of Arendt's political 

thought, her views on the will must be seriously examined by anyone 
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who would understand her work or build upon it.
99

 

 

 It is questionable whether Arendt developed her conception of willing for the 

purpose of developing and expressing her ideas on action and political involvement. At 

first, her Willing volume of The Life of the Mind was written much later than The 

Human Condition, which is Arendt’s key work on “action”. This means that Arendt did 

not find it necessary to first develop and systematically express her conception of the 

will before expressing her conception of action. Secondly, the willing seems to belong to 

the trilogy on the mental activities, which is presented as an afterthought or a reflection 

upon the socio-political thought expressed by Arendt earlier. However, it is unlikely that 

this suggests that there is no direct relationship between the conceptions of will and 

action in Arendt’s thought. 

 The clue to the relationship between the two conceptions is likely to lie 

somewhere in the middle. Willing is theoretically related to action, but action is readily 

manifested in phenomena and thus is treated earlier by Arendt, who is a 

phenomenologist.  

 Let us now consider the relationship, which according to Arendt exists between 

willing and action.  

 Arendt indicates that willing precedes every particular free act. The will itself 

ceases once a person acts upon the particular volition supplied by his will. Arendt 

expresses this intuition in the following way:  

 

Every volition, although a mental activity, relates to the world of appearances in 

which its project is to be realized; in flagrant contrast to thinking, no willing is 

ever done for its own sake… Every volition not only concerns particulars but – 
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and this is of great importance – looks forward to its own end, when willing-

something will have changed into doing it.
100

 

 

 In this passage Arendt indicates that there is a direct relationship between 

volitions and the world of appearances. Volition is a particular imperative of the will, it 

is a command or a striving to make something happen. As soon as this “something” 

happens, the will’s “project” is “realized,” and at that point the “willing-something” 

ceases to exist, having given birth to the “doing-something.” 

 From this passage one may also see that for Arendt willing is concerned only 

with things, which may be “realized” by the willing subject. According to Arendt, 

something, which is outside the scope of actual or feasible possibilities of the willing 

subject may not become an object of willing of this subject. For example, when one 

wishes to have a warm weather in Taipei in December his will is at rest, since such 

weather conditions may not be ever influenced by his undertakings, he cannot do 

anything to influence the weather and thus, rigorously speaking, he can not be “willing” 

any kind of weather conditions. It will be discussed in a later chapter whether such claim 

is valid.  

 At this point it is necessary to consider what else Arendt says about the 

relationship between will and action. It should be noted that in the passage quoted above 

Arendt speaks about any free act of a willing subject, she does not speak specifically 

about political action, which is not a subject matter in that part of The Life of the Mind. 

However, there is a close relationship between a free act and “action” in Arendt’s 

thought. 

 Arendt holds that one who acts cares about the way he appears to others. She 

says that a person, who acts “is not his own master, not… autonomous; he must conduct 

himself in accordance with what spectators expect of him.”
101

 This claim is criticized by 

some scholars, who interpret it as thought the external world (“the spectators”) condition 
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person’s conduct and behaviour. Jacobitti comments on this passage of Arendt in the 

following way: 

 

Men, she says, though autonomous in their mental activities, are "totally 

conditioned existentially." Their mental activities "can never directly change 

reality." How, then, can the will be the "spring of action"? How can it set off a 

new series of events in the world? It seems, then, that Arendt lacks a coherent 

theory of self.
102

  

 

 This conclusion is not based on a sound argumentation. Arendt does not say that 

the world of appearances and particularly “the spectators” determine human action. 

What she means is that once someone enters the realm of making himself manifest in the 

world through action, he must consider how he will appear to others, however, this does 

not necessarily mean that his actions are determined by others. Other spectators do not 

have a direct influence both on one’s mental life and on his actions. There is thus no 

need to look for inconsistencies in Arendt’s thought, even thought there may be indeed 

some lack of clarity in some of her expressions, which arises from her inability to 

completely avoid the “two-world” framework.  

It was already explained earlier in this Chapter that Arendt overcame some 

shortages of the “two-world” theoretical framework in presenting her phenomenological 

framework of “appearances” vs. internal elements. This framework attempts to unite the 

internal and external factors, however, Arendt does not fully utilize implications of this 

framework, when she makes clear-cut distinction between the realm of physical world, 

which is governed by the necessary laws of causality, and the realm of the life of the 

mind, which may “detach” from the world of appearances, possesses a free (autonomous) 

character and its own set of laws and operating principles. For this reason it is claimed 

that Arendt herself inherited some shortages of the “two-world” philosophical 
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framework, which she claims to be a “metaphysical fallacy” arising due to the “thinkers’ 

bias.”  

With respect to the mind and the self Arendt says that “it is always the same 

mind that thinks and wills, as it is the same self that unites body, soul and mind.”
103

 The 

self unites the body, which performs an action, and the mind, which wills and issues 

commands to the body. There is thus no real split between the body and the mind.  

 Jacobitti argues that for Arendt a "self", a person, an ‘enduring I,’ as Arendt puts 

it, must involve some integration of character, reason, and desire. And this is 

incompatible with spontaneity of the will.”
104

 However, if we take into account the 

uniqueness of Arendt’s conceptual framework, then this is not necessarily incompatible. 

For Arendt spontaneity of the will is a characteristic of the life of the mind, it is a normal 

modus of mind’s operation and does not brake the “integration of character, reason, and 

desire” in the self. An “enduring I” possesses a spontaneity of the will, which does not 

prevent this “I” to be “enduring.” This seems contrary to logic, but there is really no 

contradiction: when a person has a free will, he can make any choice whatsoever, even if 

this choice is against the logic and even against his own character. This freedom does 

not deprive him of his “enduring I.” In other words, the “enduring I” does not totally 

determine and condition our choices and actions, in some sense we are free of the 

“enduring I.” However, even though we have a freedom from this “enduring I,” we are 

not deprived of it.  

 Some scholars are very pessimistic about Arendt’s ability to develop a coherent 

account of the relationship between mental life and political action. Moreover, they 

claim that the reason for Arendt’s inability to describe such a link is due to some 

fundamental inconsistencies of her thought about both mental activities and politics. 

Jacobitti is highly pessimistic about Arendt’s “link” between willing and action: 
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The thinking ego follows its need to think; the willing ego follows its need to 

will, from time to time carrying out spontaneous coups d'etat; the judging ego 

presumably takes over at times; all these egos disappear when the appearing self 

acts.The "person," who presumably is the subject of all this activity, disintegrates 

entirely. Indeed, when one tries to construct a portrait of the individual based 

upon Arendt's words taken literally, one ends up with a "person" whose faculties 

all pull in different directions-the soul pushed by passions, thought pulled off by 

its need to think; will spontaneously inventing projects and deciding among them; 

and the self appearing mysteriously in the world in actions determined primarily 

by what people think.
105

 

 

 From the discussion, which was presented earlier in this chapter it is already 

evident that some of these claims are inconsistent with what Areandt said about will and 

other mental abilities. It was already shown that for Arendt there is no real separation 

between different mental capacities despite their autonomy from each other, from the 

self and from the world of appearances. Being autonomous does not necessarily mean 

“pulling in different directions,” and a conflict or tension may in principle result only 

within one faculty, since each faculty has its own realm, its own laws and mode of 

operation.  

 It will be shown in the rest of this Chapter and in the following Chapters that 

there is also no “split” between Arendt’s notions of willing and action. The central clue 

to finding this link is understanding Arend’s conception of “self” correctly, by seeing 

that the “self” is not a separate reality, which is distinct from the mind and various 

“ego’s.” The self is phenomenologically and existentially inseparable from the mind, it 

may be distinguished from the mind only for theoretical purposes.  
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 It is now time to consider Arendt’s conception of action. It is necessary to 

identify the main ideas, which may let us gain an overall comprehension of Arendt’s 

thought. 

 Arendt indicates that action is a basic ability of an individual, who through action 

may influence the world and create something new. Action may break any causal chains 

and influence of external socio-economic factors. This ability is certainly related to 

Arendt’s conception of the will, which enables one to “begin a new series of events in 

time,” and create a “new beginning in the world.” Arendt emphasizes the significance of 

action in history and political realm. It is human freedom and action, which makes a 

“revolution” (in its contemporary sense) possible, since revolution is a radical change of 

the socio-political order, which disregards gradual tendencies of change.  

 In arguing for the contingency of any action Arendt says: 

 

…Kant had clearly in mind the “power of spontaneously beginning” and 

therefore was concerned about a possible reconciliation of a “new series of acts 

and states” with the time continuum that this “new series” interrupts: the 

traditional solution of the problem even at that date would still have been the 

Aristotelian distinction between potentiality and actuality, as saving the unity of 

the time concept by assuming that the “new series” was potentially contained in 

the “preceding series.” But the insufficiency of the Aristotelian explanation is 

evident: Can anybody seriously maintain that the symphony produced by a 

composer was “possible before it was actual”?
106

 

 

 In this passage Arendt expresses not only a possibility of freedom, but also a 

connection between the free will and action. The will has a conception of “freedom” 

implicit in it, and this implies “contingency” of actions, which result in a “new series” in 

the world. In the following passage Arendt indirectly expresses this close connection 

between action and freedom of human willing: 
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…we reconsider the objections raised by philosophers against the Will – against 

the faculty’s existence, against the notion of human freedom implicit in it, and 

against the contingency adhering to free will, that is, to an act that by definition 

can also be left undone…
107

 

  

 It is evident that for Arendt the notion of Will implies freedom of beginning 

something new, of initiating a free act. For her the will is not only a faculty of free 

choice but is “an organ for the future and identical with the power of beginning 

something new.”
108

 

 Moreover, such a “beginning of something new” is explicitly stated to include 

political action. This is obvious from the following passage of Arendt, which expresses 

the difficulty of seeing a contingency behind an action, which has already happened in 

the past. When discussing “the power of beginning something new” Arendt indicates the 

following: 

 

…looked at retrospectively, a freely performed act loses its air of 

contingency under the impact of now being an accomplished fact, of 

having become part and parcel of the reality in which we live. The impact 

of reality is overwhelming to the point that we are unable to “think it 

away”; the act appears to us now in the guise of necessity that is by no 

means a mere delusion of consciousness or due only to our limited ability 

to imagine possible alternatives. This is most obvious in the realm of 

action, where no deed can be safely undone…
109
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 Here we see a direct connection between the free will, which is “the power of 

beginning a new series in time,” and the realm of action. Despite the illusion that action 

is conditioned by necessity, action is “a freely performed act,” it results from the free 

will, which is “the power of beginning a new series in time,” and thus according to 

Arendt the will is also the power of acting, and any action is resulted from free will. 

 Arendt also indicates that any action involves reconsidering the state of the world 

where one finds himself, it involves questioning the world, its mode of existence and its 

course of developing. In order to question the world it is necessary to stop and think. 

Therefore, there is an evident relationship between “thinking” and  “willing,” no 

authentic free willing is possible without thinking. However, thinking does not subject 

willing to itself, will remains free even after thinking has provided some goals and 

considerations for willing. 

 It is evident that for Arendt mental life is directly related to human behaviour. 

Even thinking, which seems to be detached from the world of appearances, is 

nevertheless related to human action in the world. For example, in her reflections about 

the evil doing and the Eichmann trial in Jerusalem she indicates that it is lack of thinking 

which resulted in the evil done by Eichmann and that there is really no “evilness” or 

cruelty in his behaviour, which resulted in thousands of deaths, rather there was only 

lack of thinking. Thus, according to Arendt thinking guards us from doing evil (i.e. a 

thoughtless “evil”). 

 Arendt did not provide much explanation of the mechanism of co-operation 

between thinking and willing at a point of “stopping to think” to question the world and 

initiating an action, which begins a new series in the world of appearances. However, it 

seems that Arendt’s thought this process would involve judgment. It is logical to 

dedicate this task to judging – the task of evaluating the conventional state of things and 

various possible ways of changing the given state through action.  

Arendt sometimes expressed an idea that judgment is responsible for the past, for 

making historical judgments. However, Arendt’s thought on judgment is not limited to 

the past only, and it is possible to speak of political judgment, which has consequences 
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for political action and for future. Nevertheless, it is necessary to treat Arendt’s ideas on 

judgment with criticism and to do some revision of her thoughts to develop a more 

effective theoretical model of dealing with willing and action. 

 The role of judgment in action and it’s relationship with the willing faculty will 

be discussed in a more detail in a later chapter of this research paper.  

 Another important characteristic of action is that it relates to the situations, when 

a person interacts with other persons or things. Arendt distinguishes action from “work,” 

in the case of work a person treats world as material, he fabricates objects. This is related 

an important characteristic of “action”, namely, with the unpredictable character of its 

results, which is inherent to it due to the involvement of multiple wills in any kind of 

action, since it takes place in a political realm (this excludes cases of absolute monarchy). 

When one initiates action, he initiates it in “an already existing web of human 

relationships with its innumerable, conflicting wills and intentions.” Moreover, Arendt 

adds that “action almost never achieves its purpose. It’s results are inherently 

unpredictable and boundless.”
110

 Arendt indicates that when considering action, one has 

to consider multiple “wills and intentions,” which make actions goals difficult to achieve 

and make action’s “results” “inherently unpredictable and boundless.”
111

 This discussion 

clearly directly involves political considerations, here Arendt is concerned with the 

public realm and the role of the will in political action.  

 Due to its “boundlessness” action involves risk, and according to Arendt this 

“boundlessness” is not related to the spontaneity of the will, but rather to the 

characteristic of the world and the public realm, where numerous wills exercise their 

freedom and set different goals. For this reason action requires courage ability to be 

responsible for one’s own action, since it directly influences others. 

 It should be noted that Arendt’s claim about action’s unpredictability and 

inherent uncertainty about reaching its goals is problematic. There are situations in 

politics when this is not so. For example, an experienced politician more often than not 
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is able to predict whether a newly drawn law or policy will pass all hearings and will 

take effect. Such a politician knows pretty well the mindset of other law-makers, of the 

voters, as well as the real life situation, which may or may not prevent an enacted law to 

be really effective. On each of these three levels there are multiple wills involved in 

influencing potential outcomes of proposing such a policy. However, a wise and 

experienced policymaker may still be quite certain about what outcomes to expect from 

proposing such a policy. This is not a situation of absolute monarchy and still Arendt’s 

claim about uncertainty and potential ineffectiveness of action do not always hold in real 

life.  

 Another example is the economic policy. For example, monetary and fiscal 

policies of national governments and central banks are often undertaken for the purpose 

of reaching specific goals. These goals may be economic, social and even political. More 

often than not such economic policies are able to reach their goals and real results turn 

out to be within a statistical error from the expected ones. It should be noted that some of 

economic policies may not be considered “action” in Arendt’s sense, since some of them 

are routine and are used as stabilization measures, in such cases there is likely to be no 

“new beginning” and there are few conflicting wills. However, not all economic policies 

are like this, some of them are aiming at some new and even revolutionary goals and 

directly influence many other conflicting wills. This example also shows that in some 

cases Arendt’s proposition about uncertainty does not always hold in reality. 

 Another important aspect of action is the ability to make promises and 

commitments to other parties involved in action. Promising and trust prevent instability 

and uncertainty, which is otherwise associated with action.  

Regarding promising Arendt says: 

 

Binding and promising, combining and covenanting are the means by which 

power is kept in existence. . . There is an element of the world-building capacity 

of man in the human faculty of making and keeping promises.
112
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 Thus, without ability to make promises there is no power in the ability to take 

action. Power is associated with effectiveness. It is necessary to recall here the 

relationship between freedom and power: according to Arendt will’s freedom is the 

power to begin a new series in time. However, when we consider political power, we 

deal with the ability of a political agent to exercise political action effectively, and this in 

turn requires promising. Thus, in both cases we deal with some kind of power.  

Moreover, according to Arendt “promising” is related to freedom, promising is a 

manifestation of freedom. For this reason “promising” is also a factor relating human 

will and political action. It may seem contrary to the common will to say that promising 

is a manifestation of freedom, since promising something is associated with limiting 

one’s behaviour and making it necessary to act in some particular way. However, unless 

one is free to act in a way different from what he promised, there is no purpose in 

promising something. If one acts out of necessity, then there is no purpose in making 

promises, since he would act in some predetermined way in any case.  

From the above discussion it may be concluded that human will and political 

action are closely related. This relationship is rather complex, but it is difficult or 

impossible to consider one and disregard the other. However, at this point there is no 

need to perform a deeper research of this topic and some particular aspects of the 

relationship between will and action are to be discussed in a greater detail in later 

chapters of this paper. 

Another characteristic of action is the responsibility, which is associated with it. 

This responsibility is imposed upon an acting agent notwithstanding the uncertainty and 

unpredictable character of his action. This characteristic of agent is also directly related 

to Arendt’s notion of free will, since freedom implies responsibility (including moral 

responsibility). Only when one is free to act in one way or another he assumes 

responsibility for his action and moreover he assumes responsibility for the 

consequences of this action even though these consequences vary from the intended 

results.  
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It is necessary to treat this proposition with criticism (as well as any other 

proposition of Arendt). One does not always assume responsibility for an outcome, 

which is due to a manifestation of someone else’s will. For example, when a leader A 

prohibits illegal immigration of Albanians to Serbia and this leads to a reaction in the 

form of terrorist acts against Serbia, this does not make leader A directly responsible for 

the terrorist acts. He is responsible for giving a “reason” for this terrorist activity, but he 

is not responsible for the terrorist activity per se, he is responsible only for prohibiting 

the illegal immigration of Albanians to Serbia and for whatever this may mean to other 

people.  

 This does not imply that Arendt is mistaking when she says that a person takes 

responsibility for the consequences of his action, even if these consequences differ from 

the intended goals. This is indeed true in the case of being able to account for all the 

“necessary” factors involved in “beginning something new.” For example, when the 

Serbian leader A proposes to break political relationship with the United States with the 

intended goal of expressing Serbia’s protest against American foreign policy. However, 

this action also leads to a legal inability of American investors to invest in the 

reconstruction of Serbian infrastructure. This outcome was not accounted for by the 

Serbian leader. In this case he is responsible not only for expressing a protest, but also 

for the lack of American capital, which would otherwise be invested in the Serbian 

economy.  

 In other words, if one’s action leads to results, which are due to the necessary 

causal chains, which could be accounted for, then an acting person may be held 

responsible for this. He may also be responsible for the unknown outcomes of his 

actions as long as they are not resulted by the involvement of other wills. For example, if 

one enacts to introduce a vaccine, which may either completely eliminate SARS or may 

also result in death of the whole human population of the Earth, then the person, who 

enacts to introduce this vaccine would be responsible for any of the two outcomes, 

which would really result from the introduction of the vaccine.  
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 However, when someone’s action is acted into a multitude of wills, and the 

outcome of this action is a result of the aggregate of these wills (either agreeing or 

disagreeing with the intended results), then the acting agent is not fully responsible for 

the real (not the intended) results of his actions. Rather, all the willing individuals, who 

were involved in producing these outcomes, all of them are partly responsible for these 

outcomes. It should be noted, however, that the agent, who has triggered the activity of 

the many individuals, may assume a greater (but not entire) responsibility for the real 

outcomes.  

 According to Arendt there is one more principle directly related to action – the 

principle of “forgiveness.” Similarly to “promising,” forgiveness is a manifestation of 

freedom. However, this is a freedom not of the acting individual, but of those who were 

directly influenced by his action.   

 After a brief overview of Arendt’s main ideas on the human will and action it is 

now possible to make some overall conclusions about her thought. This conclusion 

should express the essential characteristics of Arendt’s conception of the will. 

 

7. Conclusion 

 

 From the above discussion it is evident that for Arendt “will” plays a central role 

in her thought, including political, anthropological and socio-historical. However, she 

does not develop a systematic “theory” of the will, rather she expresses some key ideas 

about will and tries to make sense of putting these ideas together and expressing a 

coherent account of human will and its significance for political action. 

 An important notion for explaining coherence of Arendt’s thought is her notion 

of the self. The self is the concrete human being living in the world, it is comprised both 

of the mind and the body, and for this reason it united the life of the mind with the life of 

the body, which appears to the world and in some way manifests the self to the world. 

“In some way” means not completely, the self may not be disclosed completely in the 

world of appearances, even though it is “an appearance among appearances.” 
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 Arendt indicates that the self is the unifying entity, which discloses a person in 

the world of appearances, provides for action, and also contains the life of the mind 

within it. The following quotation explains some of Arendt’s insights on this issue: 

 

We are inclined to identify ourselves with what we make and do, and frequently 

forget that it remains the greatest prerogative of every man to be essentially and 

forever more than anything he can produce or achieve, not only to remain, after 

each work and achievement the not yet exhausted, sheer inexhaustible source of 

further achievements, but to be in his very essence beyond all of them. …the 

work itself points to a person behind it whose essence can be neither exhausted 

nor fully revealed by whatever he may have the power to do.
113

 

 

 From this passage it is evident that the self is not only “an appearance among 

appearances,” which is present in the world, it also includes the depth of the life of the 

mind, including the will, which is clearly related to the “inexhaustible source of further 

achievements” of the acting agent.  

 Four basic things about the will are claimed by Arendt:  

1) The will is an autonomous faculty of the mind, which is free not only 

from the other two faculties, but is also free from the external world 

with its necessary causal chains, and the will is free from the “self”, 

from the “enduring I.” 

2) The will is able to make one “begin a new series in time.” This is due to 

the ability of the will to initiate something spontaneously, without any 

“cause” for agent’s behaviour.  

3) The will “fashions the self into an “enduring I” that directs all particular 

acts of volition.”
114

 There is a close relationship between the will and 
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the character of the self, however, this does not undermine the 

autonomy of the will from the influence of the self. 

4) The will is the mental organ for the political action. The will is free and it 

makes the self to be free and supplies the ability to initiate a free 

political action into a web of human beings and their relationships.  

All of the above basic aspects of the human will were discussed in this Chapter 

and there is now a firm basis for further discussing some particular aspects related to the 

human will and to undertake a deeper research both of the Arendt’s contribution to these 

topics as well as to the issues related to the will and the possibility of reinterpreting the 

philosophy of Mozi with respect to our findings about the will.  

  

 There is an important notion brought forth by Arendt, a notion which is directly 

related to the will in its relationship to action – it is the notion of the “abyss of freedom.” 

The “abyss of freedom” is essentially the ability of a person to act and thereby to create 

something entirely new.  

 The notion of “new” is central to Arendt’s philosophical reflections on will and 

action. In distinction to Aristotle, who held that every intention or action are brought 

forth or is actualized from something, which is already possessed by a human being in a 

potential state. Thus, for Aristotle and for the classical Greek philosophy, there is 

nothing, which is fundamentally “new” in human motivation and action. For this reason 

Arendt claims that Aristotle did not have a notion of the “will.”  

 The above comparison of Arendt’s and Aristotle’s conceptions indicates not only 

the importance of the concept of the “new,” which is advocated by Arendt, but we can 

also infer that for Arendt, the conception of the “will” is impossible unless it implies 

freedom and ability to begin something entirely “new” (this ability may be equated with 

the “spontaneity” of the will). 

 In the closing part of the second volume of The Life of the Mind Arendt discusses 

the “men of action,” who were involved in the American Revolution and in creating a 



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 83 

“new world order.”
115

 The conclusion, which may be inferred from Arendt’s discussion 

on this topic is that these men of action were afraid of “the abyss of freedom,” since they 

were aiming at creating a “New Rome,” but in fact they created something entirely new 

without even realizing it. According to Arendt, when one acts, one should not attempt to 

rebuild something anew, but rather he should be ready to create something entirely new 

and to take full responsibility for this creation and its consequences. 

 For Arendt fearing this “abyss of freedom” also makes “men of thought” (i.e. 

“the professional thinkers”) look for some “home,” where to withdraw from this world 

of appearances. This makes them create a “rainbow bridge of concepts,” which, in 

Arendt’s opinion, is to a great extent redundant. She says: 

 

I did not want to cross the “rainbow bridge of concepts,” perhaps because I am 

not homesick enough, in any event because I do not believe in a world . .. in 

which man's mind, equipped for withdrawing from the world of appearances, 

could or should ever be comfortably at home.
116

 

 

 From this quotation it may be inferred that according to Arendt there should be 

no need to be “homesick” for some “home” to which one may withdraw from the world 

of appearances. And essentially it is through the mental faculty of the will that men 

should integrate themselves into the world of appearances through action. It is for this 

reason that Arendt attacks metaphysics and often speaks critically of the “professional 

thinkers” and their “fallacies,” which not only distort reality but also shifts men’s focus 

away from action and away from the world of appearances.  

 Thus, it may be concluded that Arendt aims at liberating the self from the fear of 

being free. She indicates that a human being should be active in acting upon the world 

and beginning something new in it and should take responsibilities associated with such 

action, this should be so notwithstanding the fact that a human person is grounded in 
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history and is facing the world with its necessary causal chains. Human will and the life 

of the mind in its totality should not be separate from the world of appearances and from 

the public realm, which makes it possible for a human being to manifest his self and to 

contribute to the world through creating something new, that is, through exercising the 

ability given to him by God the Creator, who created him in God’s own “image,” and 

expects him to respond to the calling of “creating something new.” 

 It is possible to build upon these findings of Arendt to build a comprehensive 

theoretical framework of will and action. All of the ideas and findings of Arendt are 

going to be used for this purpose. However, it is possible utilize all this findings to 

express a unified theoretical model, and also to harmonize will with other 

phenomenological experiences of human consciousness. The Augustinian notion of 

“love” will help us in accomplishing this task an in applying this theoretical framework 

to the philosophical thought of Mozi, which involves a conception of “undifferentiated-

love”, which makes it possible to identify and utilize theoretical relationships between 

our phenomenological framework of will and Mozi’s philosophical conceptions. 

 

 

 

 

 

 

Chapter III - Willing as a Reaction to External Conditions. 

 

1. Overview 

 

 This chapter is dedicated to examining various aspects of the will in its 

relationship to external conditions with which a willing subject is faced. This aspect is 

considered first, since it is more obvious to notice external appearances and our reaction 

to them before considering experiences, which are entirely internal. Having reviewed 
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main external conditions with respect to the willing, it will be possible to identify the 

main principles of willing and in the following chapter see whether these principles may 

also apply to internal conditions. 

 In looking into the external conditions we will also consider Arendt’s 

contribution to this topic and then will attempt to verify if her insights correspond to 

reality and may indeed be accepted as valid.  

 What is meant by “external conditions of willing”? Essentially, these include the 

factors, which are external to the willing subject and whatever belongs to him (including 

his “self,” body, soul, mind, etc.), the factors, which may result in willing. When a 

subject is willing something due to external conditions, he may be willing to change 

something (including changing something internal). This change may be a change of 

external appearances, of relationships (of possession, rejection, attraction, etc.), of 

internal factors (e.g. obtaining knowledge about something, or gaining some kind of 

internal feeling towards something, etc.), and any other possible change. Once we 

discover that external world is in some way different from what we would like it to be, 

we may become eager to change it to the state, which we want it to have. However, it is 

necessary to determine whether any such factor influences our will or our reaction may 

be due to something else – due to an instinct or blind desire, in which case we may want 

to change the world in some way, but our will does not get involved.  

 Before attempting an inquiry into experiences of the willing, it is useful to briefly 

consider some of the relative words and concepts, both ancient and modern which may 

provide clues for our research.  

 

2.  Relevant Terms and Vocabulary 

 

This section is dedicated to semantic analysis of the words and concepts related 

directly to willing. It briefly reviews basic meaning of the terms both in philosophy and 

in ordinary language.  
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 Even though semantics and linguistics is not the object of present research, these 

disciplines are still closely related to it, since semantic characteristics of relevant words 

may provide us with clues on what kind of experiences may be related to willing, how 

various experiences may be classified and what kind of relationships may exist between 

different kinds of mental activity.  

 Thus, this section is a preparatory part for the further research. It will introduce 

the main terminological vocabulary of this research paper, and will be explored from a 

linguistic perspective. Nevertheless, it will also be appropriate to indicate some 

characteristics of these terms and their development, namely those characteristics, which 

will have a direct significance for the further phenomenological analysis of related 

experiences.  

 As was already mentioned, this section differs methodologically from the rest of 

the paper, it will consider neither phenomenology of the genesis of various words, nor 

philosophical contribution of Hannah Arendt with respect to their meaning and 

philosophical significance. However, Arendt’s contribution to semantic analysis of some 

of these words will be reviewed and given a critical assessment. This is likely to prove 

helpful for the subsequent philosophical research, since Arendt often identifies 

philosophical significance pertaining to the linguistic characteristics and meaning of 

various English words.  

 Since the present research is aimed at forming a theoretical model of willing and 

is to rely heavily on the insights of philosophers into philosophy of will, the main 

language to consider is English, the language of the present research inquiry and most of 

Arendt’s works, while this doesn’t exclude analysis of words in other languages 

including Chinese whenever this will be found useful for the purposes of our research. 

For this reason, the linguistic analysis will focus on English words and philosophical 

terms, which were the tools used by the many European philosophers and by the society 

in which they lived, and which influenced their mindset (Many European languages 

other than English have words equivalent to the English ones, which we are going to 

discuss). Linguistic analysis of these terms will prove helpful for understanding other 
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relevant terms in other languages, the terms utilized by later philosophers, who 

contributed to the philosophy of will. Linguistic analysis of some of those non-English 

words and terms will be undertaken in later chapters as soon as the need for such 

analysis may arise. 

 

2.1 Basic Meaning of Related Vocabulary 

 

 The following terms are to be linguistically analyzed, since they are directly 

related to the formation and development of philosophies of willing: 

 

 The will, to will (willing), volition, deliberation, to deliberate/to plan, appetite, 

appetitive ability, to have an appetite (for something), preference (towards choosing 

something), chosen, to strive, to wait/to expect, doubt, pleasure/satisfaction, to suffer 

(from desiring something), passion, hope, to hope, to hold/to control (oneself), weakness 

of will/lack of self-control, power/strength (internal), mood/inclination, choice, to 

choose (among something), willingly, unwillingly, end/scope/goal, force (external), to 

force (oneself), to begin (something new), practical mind, activity, action. 

 

 Linguistic analysis of the above terms will provide us a wide spectrum of clues 

on the experiences of a transcendental Ego, which are directly related to willing. 

Therefore, it will help us make the next step of our research, namely the philosophical 

inquiry into the experiences of willing.  

 Various philosophers may have attached different meanings to some of these 

words, however, we are not concerned as much with various philosophic conceptions, 

which may stand behind some of these terms, but rather we are concerned with the very 

basic meanings, which these terms possess in the ordinary language, which is likely to 

(but not necessarily) be closer to the real experiences of willing.  

 The following words should be briefly considered: 
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will (θέλησις) – the will, the ability to will, or something inside us, which makes us want, 

wish or will something. 

to will (to be willing) (θέλω) – verb, which expresses the activity of the will, including 

willing, wanting, desiring, wishing.  

volition (θέλημα) – mental object of willing, something which we have in mind, this is 

similar to the meaning of “volition,” i.e. something that is produced in our mind as a 

result of willing something.  

deliberation (βουλή) – a plan or a scheme to achieve some goal.  

to deliberate/to plan (βούλομαι) – to plan or to deliberate upon achieving something, 

including both the end and the means of achieving it.   

appetite (όρεξις) – some internal “thirst” for something, this is likely to be closely 

related to a physical instinct.   

appetitive ability (όρεκτον) – something (an ability or faculty) within us, which is 

responsible for having an appetite for something.  

to have an appetite (for something) (ορέγω) – the activity of having an appetite for 

something, like feeling a thirst for something.  

preference (προαίρεση) – this is a kind of choice, which indicates choosing something in 

our mind before actually choosing it in our action. “Pre-” in the sense of before 

something actually happens.   

to strive (σπεύδω) – to strive, or to “hurry” towards reaching some end. 

to wait/to expect (περιμένω) – to wait for something, literally, implying an expectation 

that it will happen. This implies waiting for something to happen and wishing that it may 

happen.  

doubt (αμφιβολία) – doubt or uncertainty. It may be either uncertainty about truth or 

knowledge, or it may be uncertainty about what end to aim for or about what course of 

action to choose. This word will be highly relative for researching public action, which 

is characterized by uncertainty about its results. 

pleasure/satisfaction (απόλαυσις) – pleasure or satisfaction from reaching something, or 

succeeding in something. The Greek equivalent literally means “being taken away by 
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something,” meaning having some feeling of being carried away from the present state 

to a more pleasing state of feeling oneself due to something pleasing. This something 

may include reaching some goal or satisfying some need or desire. 

to desire (ποθώ) – to experience a severe drive towards something, towards some 

experience or possession of something. This feeling often implies something unnatural 

and distorted, however, does not necessarily carry notion of immorality. 

passion (πάθος) – a suffering, or an internal state of ποθώ, may be either a temporary 

feeling or an enduring characteristic of the soul.  

to suffer (from desiring something) (πάσχω) – this internal suffering is certainly a 

passive experience. Even though it may produce motivation for some activity, it is 

unlikely to be an active manifestation of human will.  

hope (ελπής) – hope in general, or a specific hope – something we wish to happen, no 

matter whether we can or cannot contribute to making it happen. 

to hope (ελπίζω) – to hope, to wish something happening.  

to hold/to control (oneself) (κρατάω) – to hold, including “holding oneself” from doing 

something, which we want to do but believe that it should not be done. 

weakness of will/lack of self-control (ακρασία) – inability of someone to “hold himself” 

from doing something, which is improper or contrary to some norms or expectations. 

This may also mean lack of patience and doing something earlier, than when it should be 

done. 

power/strength (internal) (δύναμις) – internal power or strength do something or to carry 

out projects or plans, which we deem desirable.  

mood/inclination, (διάθεσις) – internal mood to do something or to react to something in 

a particular way or with particular attitude, which is a trait of person’s character.  

choice (επιλογή) – this word indicates either something, which we have to choose, or 

something, which we have already chosen.  

to choose (διαλέγω) – to choose something among various options. 

willingly (έκων) – willingly, exercising one's free will. A participle indicating that one 

does something with his internal assent and not against his will.  
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unwillingly (άκων) – unwillingly. This is the opposite of έκων. 

end/scope/goal (τέλος) – some destination point towards which our actions and/or 

striving is directed and targeted or directed. 

force (βία) – external force or a pressing circumstance. Including some external pressure, 

which may force us to act in a particular way, in which we would not otherwise have 

acted.  

to force (oneself) (βιάζομαι) – to be forced by my own self to act in a particular way due 

to the pressing circumstances. 

to begin (something new) (αρχίζω) – to begin something new and not conditioned by 

previous events or circumstances. This is conceptually related to the philosophical 

notion of “beginning” or a founding “principle”. Thus, when I begin something, I also 

lay down some new principle into existence. 

practical mind (νους πρακτικός)
117

 – an ability or function of the “mind,” which 

indicates the power of the mind to consider and make a person involved in doing 

something particular. This notion sometimes was understood in contradistinction with 

the “νους θεωρετικός” (i.e. the theoretical mind) 

activity (πραξις) – deed, action or way of doing things. Implies a direct involvement in 

changing something in the world, of making something tangible happen. This may 

include all forms of human activity (for example this would include labour, work, and 

action in Arendt’s category of “vita activa”). 

action – in English language this term may have a similar meaning as “activity.” 

However, it may also mean a deed or a series of deeds, which have a particular (and 

usually not a routine one) goal, or are targeted at resolving some particular issue or 

overcome some difficulty. Arendt associates this term with the concept of “creating 

something new” or “beginning a new series in time,” that refers to some deed, which is a 

manifestation of free will and which is not conditioned by any necessary causal chains 

                                                 
117

 This term is sometimes used by Arendt, for example when she talks about Aristotle, e.g. in 

Arendt, Hannah. The Life of the Mind: Willing. London: Harcourt Brace Jovanovich, 1978. P. 58. 
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(neither external, nor internal). This conception of Arendt will be analyzed in detail later 

in Chapter V.   

 

 The words, which are presented and briefly explained above, constitute a chosen 

selection of English lexicon, which is in some way related to willing and action. There 

are certainly many other words in English and in other languages, which are relevant to 

our research. However, there is no need to consider all of them at this point, since the 

task now is to gain a general idea about the wealth of experiences, which are related to 

willing, and which were reflected in English language. The notions, which stand behind 

these words, provide us some important clues about the willing experiences, which may 

stand behind them.  

The words presented above will suffice to do some further research into the topic 

and other words in Greek, English, Chinese and in other languages will also be 

considered later in the course of our research whenever a need will arise in exploring the 

corresponding experiences.  

It is also useful to recall some other important English terms, which will be 

encountered in the course of this research, since they may also provide us with some 

clues on phenomenology of will and action. Such vocabulary includes the following 

words: 

a) Related primarily to willing: “obedience”, “persuading”, “following”, 

“reacting”, “conforming”, “nill/counter-will,” “means,” “determinism,” 

voluntarism,” etc. 

b) Related primarily to action: “act,” “world of appearances,” “political 

action,” “political/public realm,” “political agents,” “higher order 

person,” “inter-subjective objectivity,” “responsibility,” etc. 

c) Basic concepts and indirectly related terms: “faculty,” “mind,” “self,” 

“ego,” “character,” “value,” “thinking,” “judging,” “perceiving,” “soul,” 

“feeling,” “reason,” “object,” “subject,” “person,” “individual,” 

“personality,” “identity,” etc. 
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The wealth of insights, which are provided by the above presented vocabulary, 

will be considered in a greater detail in different places throughout this research paper. 

For now it suffices to have a general understanding of the importance of researching this 

vocabulary to gain a better understanding of the will. 

It is now time to consider some of Hannah Arendt’s contribution to the 

exploration of linguistics for the purpose of developing some philosophic understanding 

of the related experience. This will prove useful for us in doing some kind of philosophic 

research with the words and conceptions of English language, which we have considered 

in this section. 

 

2.2 Hannah Arendt’s Contribution to Linguistic Implications 

 

 Hannah Arendt also has done some linguistic research of several English and 

Greek words, which are related to willing. Thus, it is also important to look into 

Arendt’s etymological research of these words. On the one hand, this will enable us to 

have a better understanding of Arendt’s own philosophical conception of willing, while, 

on the other hand, this will provide us with a useful and sometimes unique semantic 

exegesis of these words. 

 For example, in her The Life of the Mind / Willing Arendt provides the following 

etymological analysis of the words “ορέγω” (to desire, have an appetite for) and 

“όρεξις” (an appetite, desire):  

 

“Desire is influenced by what is just at hand,” thus easily obtainable – a 

suggestion carried by the very word used for appetite or desire, orexis, whose 

primary meaning, from orego, indicates the stretching out of one’s hand to reach 

for something nearby.
118

  

 

                                                 
118

 Arendt, Hannah. The Life of the Mind: Willing. P. 58. 
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Here we see an explanation of the basic meaning of the word “ορέγω” – that 

originally it used to mean “stretching out of one’s hand to reach for something nearby.”  

To determine whether this is indeed so is the task of professional etymologists. Here it is 

important to notice, that a basic physical experience is connected by Arendt to the 

meaning of Greek words “όρεξις” and “ορέγω,” which are claimed to be the Greek 

equivalent of “desire” and “appetite.” Arendt thus deduces that “desire is influenced by 

what is just at hand.”  

This is a neat and convincing explanation but it only provides us with some 

information to think about, it may in fact not be so. One may claim that desire may or 

may not be influenced by something “what is just at hand.” For example, a prisoner may 

desire to become free, however, freedom may not be “just at hand” for him. Moreover, 

“freedom” is not something, which may be localized in space. It may only theoretically 

be located somewhere on the time continuum. However, it is not yet time to consider 

these aspects, which may make our discussion difficult to follow. It should be noted that 

Arendt herself understands the difficulty of this claim and adds that “men do not only 

desire what is close at hand.”
119

 Such situations will be discussed in more detail in a later 

section of this chapter.  

Another example of Arendt’s linguistic analysis may also be considered to 

understand her method and to attempt to utilize some of her insights for the purposes of 

present research. She says the following:  

 

to act, in its most general sense, means to begin (as the Greek word archein, “to 

begin,” “to lead,” and eventually “to rule,” indicates), to set something into 

motion.
120

 

 

 Here Arendt provides a meaning of the Greek word “αρχεἰν,” which is an infinite 

form of “αρχίζω,” which was already mentioned above. Arendt provides three English 

                                                 
119

 Arendt, Hannah. The Life of the Mind: Willing. P. 58. 

120
 Arendt, Hannah. The Human Condition. New York: Doubleday & Co., 1959. P. 157. 
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verbs, which she claims to express the same meaning as “αρχεἰν.” Moreover, she makes 

a direct connection of the word “αρχεἰν” to the English verb “to act” and her statement 

implies that “to act” has a deep relationship with the verbs “to begin,” “to lead,” and “to 

rule.” This is a strong statement and it needs much more justification and testing than 

what Arendt has provided. This kind of further research and justification should be done 

in the present paper in order to be sure of validity of all findings and conclusions 

pertaining to the will.  

Analysis like this will certainly be helpful for the linguistic research, which is to 

be done in some places of this research paper, whenever it may be required. It will 

evidently be mainly required not for its etymological or linguistic value, but primarily 

due to its philosophical implications, which are to be mentioned and emphasized in the 

course of present research.  

 

3.  Objects of Interest   

 

 In order to consider how external factors contribute to the mental activities of 

willing it is necessary to consider the objects of the will. In other words, it is necessary 

to clarify what the will may be dealing with. This is important, since the will does not 

deal with external objects or appearances, rather it deals with mental constructs, which 

may arise due to external factors. Thus, it is proper to look into the nature of such 

objects before we may proceed to research the relationships between external factors and 

the will.  

What kind of objects may attract our interest? It may be almost anything, both 

tangible and intangible (one should note that sometimes it may difficult to draw a 

distinction between the two).  

To illustrate what is meant by an “Object” of interest (and also of willing) it is 

worthwhile considering various kinds of objects. For convenience, we may distinguish 

between tangible and intangible objects.  
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 Tangible objects include tangible things, which may be identified empirically. 

These include objects, which may be sensed by human senses either directly or 

indirectly (e.g. with the aid of instruments), such objects also include things, which we 

physically feel (even if these feelings are not shared by other subjects): feeling 

temperature as warm, or finding something tasty, or feeling pain, etc. Tangible objects 

include things, which may in principle be determined by examining physical nature, for 

example, direct family relationships, spoken and written word, music, and other. It 

should be noted that some of these objects may have a tangible form, but intangible 

content.  

 It is difficult to classify some feelings as tangible or intangible objects. Feelings 

like fear, grief, joy, excitement, and many other may be claimed to be tangible, since 

they influence the nerve system of a person, however, they may also be claimed 

intangible, since such an object as joyful thing (something that creates joy) may not be 

empirically measured and objectified. Only body’s reaction to such objects may be 

measured empirically.  

 There are also objects, which may be considered intangible, even though their 

intangibility may be argued. Such objects include thoughts, ideas, mental impressions, 

memories, various visions of the future (i.e. mental pictures of hypothetical future state 

of affairs), some kinds of relationships such as relationship of friendship, professional 

relations (reflected in subordination, professional etiquette, etc.) and many other. It is 

also possible to say that the very principles underlying some relationships are also 

objects themselves, principles (or feelings) such as trust, authority, loyalty, friendship, 

hatred, etc. 

 There are different kinds of possible visions of the future ranging from simple 

expectations and plans for the next hour, to complex utopian pictures of the future state 

of the world.  

 Intangible objects also include beliefs, moral principles, knowledge (both 

abstract and empirical), skills (which bear some tangibility, since they often become 

built in our body and some of them become instinctive).  
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 Virtually anything may become an object of interest and may also become an 

object of willing. Something may become interesting to us as long as it may be intuited 

and grasped by our attention. This something may even be indeed nothing – a phantom, 

which presents something to our mind, but has no positive content, something like “a 

common position of American housewives on the issue of abortions in India”. However, 

as long as such a phantom can be intuited by our mind, it can be considered a potential 

object of interest.  

 The question whether all objects of interest may also be objects of willing should 

be left to a later stage of this research. It should be noted though, that once we get 

interested in something, this involves some activity of our mind directed toward this 

object. This activity is likely to be triggered by an impulse of our will. At a latter unit we 

will perform a deeper analysis of such phenomena. 

 

4.  External Factors and Their Relationship to the Will 

 

Having dealt with the objects of willing related directly to the experiences of 

willing, it is now necessary to look at the external factors, which may condition the 

willing experiences, this is the main task of this section. Human willing may be viewed 

as an interference of the Ego with the state of the world, which is given as external to 

individual human person. 

In this section it is necessary to explore the external factors involved in 

experiences of willing and various types of processes of forming volitions. External 

world should be considered as it is given to the Ego, which faces the world of 

appearances, but is able to detach itself from the world of appearances and consider its 

own internal experiences.  

Thus, for the purposes of the present research it will not be necessary to posit the 

objectivity of the external world, however, the Husserlian-type positing of its objectivity 

will be implied, which means avoiding skepticism, psychologism and solipsism, as may 

be implied by a researcher, who grounds his inquiry on experiences of pure Ego.  
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The main task of this chapter is to inquire into the nature of external conditioning 

of the willing experiences. External factors create “gaps” between the states of things, 

which are given to the Ego and the states of things, which are “desired” or “preferred” 

by the Ego.  

Hannah Arendt’s contribution to this subject is also significant and relevant. 

Thus, her relevant intuitions are to be studied and criticized in this chapter (as well as, in 

some subsequent chapters of this paper, whenever this is helpful).  

 

4.1. Space and Time 

 

When we consider external conditions in relationship to the will, we imply some 

factors, which either partly or fully are located outside the body of the willing subject. 

This “outsideness” may imply both spatial and temporal separation from the willing 

subject in his location in space and time. Thus, before considering the external factors 

per se, it is necessary to briefly consider the space and time conceptions in order to try to 

avoid any misunderstanding and false conclusions. 

For the purposes of the present research, “space” is not something existing by 

itself. Rather, space is the condition, which makes us perceive the separateness and 

distancing of our own body from other bodies. As long as we experience this 

separateness and distancing, as well as extension and various sizes of bodies, we can 

speak about “space” as a helpful concept, which refers to the volume and capacity of the 

world to contain different bodies and to allow them to be at a distance from each other 

and to have various sizes (extensions). Thus, “space” is not some mysterious reality, 

which exists “out there” and is a substance or a “variable” by itself, rather it is only a 

useful concept, which in one word presents us the whole conception, which was just 

briefly explained in this paragraph.  

Moreover, it should be noted, that when something is distant enough from the 

perceiving subject, it may or may not exist, its existence is either reported by somebody 

else, or it may be believed to be in existence due to subject’s previous encounter with 
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this something. However, in both of these cases, existence of something is not directly 

perceived (or “intuited”), is not immediately verified and, thus, it may only be trusted to 

exist.  

For the purposes of the current research, “time” is also not a mysterious reality, 

which exists by itself. Rather, “time” is also a concept, which allows us to refer to some 

events or states as either past or future events or states. The concept “time” allows us to 

neatly place all events on one time-continuum, even if they happened in different places 

and have no relationship between one another.  

Moreover, this concept allows us to build “plans,” and this is directly related to 

our willing ability. We may plan when, and how are we willing to change something in 

the external world. We may even use visual “special” schemas to represent and even to 

analyze our plans for the future. Similar representations and analysis may be carried out 

with respect to past events, which may be analyzed and even somehow connected with 

the future ones. Such analysis and representations may create a conviction that this time 

continuum really exists and that various past and future events do also exist. However, 

their existence may not be posited in the same way as existence of something real, for 

example as the existence of this text, which I’m currently writing, or existence of our 

bodies and things that immediately surround them. Once something already has 

happened, in reality it does not exist anymore, however, it “exists” in the past, and this is 

also a kind of “reality,” which may have very tangible consequences for us. Our 

understanding of the past often conditions our present behavior and our attitude towards 

other entities and events.  

In any case, the “existence” of the past events and “existence” of future “plans” 

may nevertheless be posited, however with clarifying remarks and conditions, which 

would assure us against mixing and misrepresenting things. This positing is necessary to 

consider corresponding mental objects of willing, which shall be considered in the 

subsequent sections of this Chapter.  

 

4.2.  External Factors in Question – Other Dimensions 
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The external factors or “states of things” to be considered may be mapped by 

“equations” with multiple “variables”. The main variables belong to the following two 

dimensions:  

1) Time dimension. For example, some state of things may be willed at a 

particular time point, rather than at some other time point. 

2) Space dimension. (it includes the following two “Appearance” sub-

dimensions)  

2.1) “Thing”  dimension. 

2.2) “Other person” dimension. 

There are also some sub-dimensions, which should also be considered: a) “state” 

dimension, b) “process” dimension, c) “culture” dimension, d) “power-influence” 

dimension, e) “community-group” dimension, f) state dimension, g) direction dimension, 

h) religious dimension, and other dimensions.  

Using the above dimensions for our research will help describe the external 

factors and the “gap”, which conditions various willing experiences of the transcendental 

Ego. However, it should be noted that this “mapping” framework is utilized only for 

convenience and there is no attempt at postulating such a structure for the elements of 

the external world. A relational (rather than a space/geometric or any other) model may 

also be utilized, however the space (coordinate-system) model is chosen for the purposes 

of the current research, as the most convenient. Changing models is not going to make 

any significant changes to the results of the research. The above mentioned dimensions 

shall be further analyzed later in this chapter. 

It should be noted that in considering volitions as a reaction to external factors, it 

will be necessary also to establish whether there is a possibility of being free from the 

influence of such factors. This question is two-fold. First it is necessary to establish 

whether a spiritual self can escape any direct conditioning of the external factors. Second, 

it is necessary to establish whether the spiritual self is able to escape the conditioning of 

the reason, which dictates the practical reason both the ends and the means of its action, 
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which are derived by the logical reason as a function of external factors. The second 

question may be rephrased as follows: does Ego enjoy a freedom of irrational 

spontaneity? However, a deeper research and demonstration of the possibility of such 

freedom will be presented in a later chapter, which is dedicated specifically to freedom 

and action. 

Why is it relevant to mention other dimensions of human phenomenological 

experience? This is essentially relevant for universal expansion of will’s scope of 

application. Similarly to “love”, traces of will may be discovered in every dimension of 

human experience. These elements are not fully theoretically developed in this paper, 

since they are outside the main scope of current research, however, mentioning them is 

useful for indicating the universal applicability of the theoretical framework of will, 

which is being developed in the course of current research inquiry. 

 

4.3. Arendt’s Contribution 

 

Arendt maintains that human mind may be autonomous with respect to external 

(extramental) factors (even though in practice the mind is often conditioned by them). 

Mental activities including willing are not determined by either external objects or by 

some kind of “Progress” or “development of History.” The very existence of such 

development is doubted by Arendt, she calls it “the pseudo-divinity named History of 

the modern age.”
121

  

Arendt does not undertake a detailed analysis of external factors and their 

influence on volition. However, she holds that human mind is autonomous of these 

factors. This autonomy means that whatever belongs to the world of appearances, may 

not necessarily take a direct control of human will and his actions. Rather, human beings 

are able to mentally detach themselves from the causal chains, which rule in the world of 

appearances.  
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She says that “we can maintain with Kant the autonomy of the minds of men and 

their possible independence of things as they are or as they come into being.”
122

 This 

“independence of things” implies men’s mental independence from external factors, 

which exist in the world of appearances. However, Arendt does not provide much 

evidence in support of this claim and does not provide us with a detailed analysis of the 

“things,” from which men may be independent. This is especially sad due to the 

importance of this claim for the most of her philosophical ideas and claims. She posits 

this freedom and independence, but does not do a thorough research about the 

foundations and real evidence of this independence. 

She indicates that such independence is only “possible” but not necessary. And 

adds that in most cases this is not the case – in most cases men do not act freely and their 

activity is determined by something else. She seems to fully agree with Bergson in the 

following: 

 

…that “although we are free whenever we are willing to get back to ourselves, it 

seldom happens that we are willing.” And “Free acts are exceptional.”
123

 (Most 

of our acts are taken care of by habits, just as many of our everyday judgments 

are taken care of by prejudices.)
124

 

 

 The clarification, which is added by Arendt and placed in brackets, indicates two 

things. First, that Arendt agrees with Bergson and thus wants to add something to his 

words. Second, that Arendt indicates what is responsible for most of “our acts” – that is 

“habits.”  
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 Another contribution made by Arendt with respect to external objects in their 

influence on the will is her comment about desire or appetite. In explaining meaning of 

desire she indicates the following: 

 

Practical reason is needed to come to the aid of desire under certain 

circumstances. “Desire is influenced by what is just at hand,” thus easily 

obtainable – a suggestion carried by the very word used for appetite or desire, 

orexis, whose primary meaning, from orego, indicates the stretching out of one’s 

hand to reach for something nearby.
125

  

 

 For Arendt, desire is something directly related to human will. She seems to hold 

that desire is the internal appetite for something, which may be a manifestation of the 

will. Essentially, she does not provide a rigorous and clear definition of the term and 

mixes it with willing. However, for the purposes of present research, “desire” is some 

blind drive or “thirst” for something, it is not something, which man has, when he freely 

wills something. However, contrary to Arendt’s position, desire is a force (almost blind), 

which may escape the command of our mind and undermines its independence and 

freedom.  

 We will deal with “desire” in more depth and detail in a section dedicated 

specially to desire. Now it may be indicated that desire belongs to internal factors, which 

relate to will, but do not constitute a manifestation of the will. 

 Even though Arendt’s understanding of desire is not satisfactory and is rejected 

as invalid, her ideas about desire are still important, since they reflect her insights about 

the will. These insights are especially important to consider now, since they relate to 

external factors and their relationship to the will.  

 Arendt says the following: 
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…when the fulfillment of a desire lies in the future and has to take the time 

factor into account is practical reason needed and stimulated by it. In the case of 

incontinence, it is the force of desire for what is close at hand that leads to 

incontinence, and here practical reason will intervene out of concern for future 

consequences.
126

 

 

 Here we can see how Arendt connects the desire, the future and practical reason. 

For the purposes of current discussion, we may consider Arendt’s “desire” to mean the 

will. Then what she says may be rephrased as follows: the will is “initiated” or “moved” 

by some attraction to something, which is either close at hand, or which is potentially 

within reach of a human being through some kind of planning (i.e. deliberation about 

future acts and outcomes), which may be done by the “practical mind.” In other words, 

some external appearance or reality, which either exists in present (and may have 

consequences for the future), or is not yet existent but is potentially feasible and may 

“exist” in future – such external “reality” is subject to processing by the practical mind 

and become an object of “desire” or attraction, and thus may initiate our will (i.e. make 

us willing some object).  

 The above described mechanism is the essence of will’s relationship to external 

factors. Thus, Arendt provides us with the most important intuition in this respect. The 

only extra work to be done is to clarify and systematize some aspects of this relationship 

and to avoid using the notion of “desire,” which is not appropriate for expressing will’s 

attraction to something, since “desire” undermines freedom, which is the essential 

characteristic of will. This claim about will’s freedom has not yet been proven or argued 

for, this will be the task of a later Chapter.  

 

4.4.  Husserl’s Insights 
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 Husserlian methodology will certainly help us answer the first question. 

Regarding the natural influences, much of which come from without (i.e. external world) 

and their influences in the spiritual realm Husserl says:  

 

In the sphere of senses, in the sphere of the basis, grasped as extensively as 

possible, we have associations, perseverances, determining tendencies, etc. These 

“make” the constitution of nature, but they even extend further, since this 

constitution is also there for spirits: all life of the spirit is permeated by the 

“blind” operation of associations, drives, feelings which are stimuli for drives and 

determining grounds for drives, tendencies, which emerge in obscurity, etc., all of 

which determine the subsequent course of consciousness according to “blind” 

rules.
127

 

 

In the above quoted passage Husserl indicates that there is a sphere of factors, 

which may exert a “blind” (i.e. not sanctioned by reason) influence on human Ego, and 

this influence may be exerted both on the natural and on spiritual aspects of the Ego. 

Husserl’s methodology will help us clarify how this influence is exerted and whether the 

spiritual Ego is in possession of some factors, which may condition such an external 

influence from within the Ego.  

It will certainly be possible also use Husserlian phenomenological method to 

analyze Hannah Arendt’s own reflection on the influence of external factors on human 

will, which is often driven by some “gap” between the actual and the desired state of 

things.  

 

For Husserl one of the functions of the “faculty” of will is that it may 

immediately make Body move freely. Husserl indicates that: 
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Body ( …the thing that has a stratum of localized sensations) is an organ of the 

will, the one and only Object which, for the will of my pure Ego, is moveable 

immediately and spontaneously and is a means for producing a mediate 

spontaneous movement in other things…
128

  

 

 Husserl expresses a very important idea that human body is also an object of the 

will. Moreover, it is “an organ of the will,” that means that it is through the body that 

will may manifest itself and reach its goals. Will and body are related “immediately,” 

without any other media. In this case Husserl’s notion of the body being “an organ of 

the will” helps us overcome some of Arendt’s difficulties, namely the separation 

between the internal life of the mind and the world of appearances. Husserl gives us a 

clue: our body is both internal and “external” to us, since it is an immediate organ of our 

mind, at the same time, our body belongs to the world of appearances and is “outside” 

of our mind. Our body lives by its own principles, which are different from the 

principles of the life of the mind.  

 However, similarly to Arendt Husserl limits will to be directed only towards 

external activity. This will be reconsidered and criticized in detail in the following 

Chapter, which will be dedicated to the internal factors in relationship to will and the 

principles, which govern them.  

 With respect to the body and its relationship to the will Husserl adds the 

following propositions: 

 

It is in virtue of these free acts that, as we saw earlier, there can be constituted 

for this Ego, in manifold series of perceptions, an Object-world, a world of 

spatial-corporeal things (the Body as thing included)… The Ego has the 

“faculty” (the “I can”) to freely move this Body – i.e., the organ in which it is 

articulated – and to perceive an external world by means of it.
129
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 Here we can see that Husserl also supports freedom and spontaneity of acts, 

which are inherent to the will. He also explicitly states that the body is “the organ in 

which it [i.e. the will, K.C.] is articulated.” However, he does not say with respect to 

what the body moves freely. Is it with respect to other Bodies, or with respect to the 

causal chains, which rule in the world of appearances? A body cannot be free with 

respect to the laws of gravitation, it may also not be free with respect to the unwilled 

impulses, which a body gets either from external factors or from the factors internal to 

the body itself (i.e. the nerve system, etc.). It seems that Husserl is speaking about the 

freedom of the body with respect to the necessary causal chains, which rule in the world 

of appearances. If so, his claim is partially true: human will makes us free from some 

causal chains, but it does not free us from all of the causal chains. It is also erroneous to 

suppose that the world of appearances is ruled by the necessary causal chains. It will be 

shown later in this Chapter, that most of events in the world happen not due to some 

necessary external causal chains of events.  

 Another important intuition of Edmund Husserl is his distinction between spirit 

and body. The German philosophical term “spirit” (“Geist” in German) is often 

translated by the English word “mind” due to the direct relevance of “Geist” to human 

mental abilities and activity. However, such relevance does not mean that “Geist” and 

“mind” have identical meaning and are interchangeable. “Mind” is concerned with 

mental activity, while the term “Geist” is introduced to describe phenomena of a 

different kind and obeying different laws from those, which apply to the world of 

“bodies.”  

 “Geist” is a fundamental philosophical concept, which describes reality of certain 

nature, while “mind”, even though it may also function as a philosophical concept, is 

nevertheless a term, which is more related to human cognition and consciousness. It 

should be noted that Arendt’s thought is influenced by the German conception of 

“Geist,” and when she speaks of “mind,” she often implies aspects, which pertain to 
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“Geist.” This is evident, for example, from her conception of “autonomous mental 

faculties,” which pertain to the life of the mind. 

  It should be noted that this Chapter’s discussion on “external” factors includes 

phenomena, which belong both to the realm of “Geist” and to the realm of “bodies,” 

since both of these realms may exist outside the perceiving subject.  

 Husserl’s distinction between “Geist” and “body” enables us to begin 

considering various aspects of external reality, which will be discussed in the following 

sections. In the next Chapter we will also discuss some internal factors, and after that we 

will be able to consider Husserl’s intuition that human Ego may be attracted more 

towards “Geist” or more towards “Body.” This will be important in our discussion on 

freedom of human will and action, which will take place in the next two Chapters. 

 It is now possible to consider various types of external factors in a more detail, 

especially in their relationship to the willing, to volitions and to the object of willing, 

which are constructed by the mind. 

  

4.5. Time Dimension 

 

Earlier in this Chapter we already mentioned that for the purposes of this 

research “time” is not something that exists by itself. “Time” is only a concept, which 

helps us in considering some events or states as either past, present or future, depending 

on when they happen. If they have already happened, they belong to the past, if they take 

place now, they are present, and if they are expected or planned to happen in future, they 

may be considered “future events or states.” 

 The time dimension is possibly the most significant dimension when considering 

external factors, which are related to willing, since willing is first of all willing 

something to happen. Since this something has not happened yet, it is willed to happen 

in future.  

Thus, will is sometimes believed to be related only to the future. Arendt 

explicitly holds that the will is “our organ for the future.” This position is very attractive, 
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due to its straight forward logic and our common sense tends to support this idea. 

However, this is not necessarily so. For example, we may undergo some experience or 

be in some state in present and be willing to remain in this state. We want to be in this 

state now, not only in some future. When we will something, and this goal is reached, we 

do not necessarily cease willing this something. Sometimes we even start doing 

something without any willingness to do it, but then discover that we began willing it, 

and now we do this willingly. We can recall the Greek word “ακὠν,” which indicates 

that something is done willingly, i.e. our will is active and supportive, when we do this. 

For example, when we are asked by someone to catch some fish, we may start fishing 

without willing it, we do this only because of willing to help someone else and not 

because we want to fish. However, after a while we may discover that we like fishing 

and that this activity is attractive and interesting to us, we now do this willingly and with 

mental drive towards this activity, which we do now. We may also be willing to do 

fishing in future, but we also want to keep doing it in present. Thus, it may be concluded 

that the will may also be related directly to the present.  

We may also be differentiating our willing objects with respect to time. For 

example, some event or state of things may be willed at a particular time point, rather 

than at some other time point. Or it may be willed at various time points, but some 

particular time point is more preferable to us than other ones. For example, we may be 

willing to become champions, but we are willing to become champions this year, and for 

some reason have no interest in becoming champions on the next Olympiad, which will 

be held four years from now. Or we may be more willing to become champions this year 

and less willing to become champions four years later.  

One last question which we need to try to answer is: whether willing may be 

concerned with something, which has already happened and has become a “past event,” 

no matter whether it had or had not created any consequences for the present and for 

future? 

This question is not easy to answer. On the one hand the will seems to be 

directed towards future, and it is contrary to the common sense to say that one is willing 
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something, which already happened five years ago. On the other hand, something, which 

has happened in the past, may become a mental object. It may be “objectified” in our 

mind as a mental construct, it is constructed with the aid of our memory and sometimes 

also with the aid of our imagination. Since this past experience may be objectified and 

may have consequences for the present as well as for the future, we claim that some past 

events may become objects of the will.  

In order to justify this claim let us consider some mental experiences. For 

example, when we regret that we have done something in the past, and wish that we had 

not done it, we have a past experience as an object of our will (or, in this case, an object 

of our “nill”). No matter whether we can or cannot change the consequences of this past 

event, we may still regret it and therefore we are willing this event not happening in the 

past.  

Another example is when our ministry of education introduces a policy to revise 

and rewrite our history textbooks. This means that the government wants to erase some 

past events from the history or it wants these events to look differently, or it may even 

want to introduce some “new” events into the history. The reason is that our government 

may want to change some ideological influence, which history may have upon the 

people. In this case the past events are objects of the willing intent of some policymaker, 

the present and future ideological influence are secondary goals of the policy, the 

primary goal is to change the past, to try to “prevent” some events from happening, and 

to make other events happen (even if they did not happen in the past). Inventing myths, 

which explain origins of some ethnic group or some cultural entity, is also an attempt to 

create something in the past, the object of the willing subject is “located” in the past, 

even though the corresponding myth may be written in present.  

It should be noted that past events more often than not may become objects of the 

willing, when they have direct consequences for the present or for the future (even if 

they do not directly influence the willing subject, as in the case of the policymaker trying 

to change the history). 
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From the above discussion it is evident that the time dimension is something 

closely related to the willing. Objects of the will may be located anywhere on the “time-

continuum,” however, it is more natural for them to be located in future, since individual 

is mainly directed towards future, when he is willing interfere with the world of 

appearances to produce some change, which is expected to be achieved at some point in 

future.  

 

4.6.  Space Dimension 

 

 It is easier to deal with the space dimension, since it is “at hand” – it is directly 

related to something, which is immediately intuited by a perceiving subject. Above we 

already discussed that for the purposes of the present research “space” is not something 

existing by itself, rather it is the condition, which makes us perceive the separateness and 

distancing of our own body from other bodies. Due to “space” we experience this 

separateness and distancing, as well as extension and various sizes of bodies. Thus, 

“space” is also a helpful concept, which refers to the volume and to the capacity of the 

world to contain bodies of various size, which may be at a distance from each other. 

“Space” is not some mysterious reality, which is a substance by itself, rather it is only a 

useful concept, which in one word presents us the condition for the relative distances 

between objects and for the extensions of these objects. 

 Space dimension is relevant for the willing ego, since one may be willing some 

object to be located in a different point in space (in relation to the body of the subject or 

in relation to something else), or it may willing to change its own location with respect 

to all the surrounding appearances.  

 In other words, as soon as we are willing to make some changes to the relative 

locations of some objects, including our own body, we are willing something with 

respect to the space dimension. There is likely to be little controversy about the 

significance of the space dimension for the willing subject. Any change, which is willed 

by the subject becomes an object of willing, which may be processed by the practical 
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mind and may provide motivation for some action on the part of the willing subject in 

order to reach a corresponding goal. 

 

4.6.1. “Thing” Sub-dimension and “Other Person” Sub-dimension 

 

 The “thing” sub-dimension and the “other person” sub-dimension are the sub-

dimensions, which refer to things and other persons involved in influencing our will and 

action.  

These two sub-dimensions belong to the Space dimension, since both of these 

dimensions relate directly to appearances, which constitute the “space,” which was 

discussed in the previous section. Without appearances there would be no space, which 

would be relevant to our discussion. It doesn’t concern us here whether the “space” has 

an autonomous existence.  

The “thing” dimension is the dimension, which relates to physical objects, their 

location in space (with respect to us and with respect to one another), its extension, 

shape, quality, colour and other “apparent” characteristics (which more or less are also 

manifested in “space”).   

 When our will is influenced by some physical object, which is either directly 

intuited, or imagined, or represented via some means (e.g. through information channels, 

or through scientific instruments, which make some objects perceivable for our senses) 

we are dealing with a “thing” dimension.  

It should be noted that in the case of an imagined “thing,” there may be nothing, 

which exists in the physical world of appearances, but there may be an “object,” which 

was created in the “virtual reality,” we may believe that is exists, or we may hope that it 

will exist in future. In any case, it becomes an object of our willing, and corresponding 

volitions stimulate our activity with respect to this object.  

Similar characteristics are to be found in the “other person” dimension. However, 

there are some additional factors, which should be considered with respect to this 

dimension. The most important factor is that other persons also have a free will and are 
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able to act in spontaneous and unpredicted ways. We should account for all of the 

internal mental life, which is lived by these individuals.  

Another important characteristic, which is inherent to the “other person” 

dimension, is the variety of attitudes, feelings and interpersonal activity, which is 

possible between humans. This activity is very complex and difficult to deal with 

systematically, it is not very important for the purposes of current research and is an 

object of concern in humanities, social sciences and psychology. We will consider only 

some of such relationships, attitudes and feelings, whenever it will be needed for our 

research or if it may provide a demonstration of some related principle. 

 

4.7.  Other Dimensions and Sub-dimensions 

 

There are also some sub-dimensions, which should also be mentioned and briefly 

considered. It should be noted, that we are now not concerned in a detailed classification 

of various dimension and sub-dimensions, what concerns us here is the phenomenal 

reality, which may be referenced by these “dimensions,” for this reason it is not 

important to try to determine to which dimensions do these “sub-dimensions” belong. 

Considering these dimensions is needed only to show the range of external factors, 

which may be considered while dealing with phenomena of willing. Some of such sub-

dimensions include the following: 

  

a) “State” dimension. We may be willing to change our state of existence. For example, 

we may be willing to be in a warmer room, or we may want to be standing instead of 

seating, or we may be willing to fall asleep, etc. In all of these and similar cases, we are 

willing some change with respect to the state dimension. 

 

b) “Process” dimension. This dimension may refer to some dynamism with respect to 

individuals or groups of people. Thus, it overlaps with the “time” dimension. 
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c) “Culture” dimension. This dimension refers to such aspects of human qualities 

(including mental qualities), and qualities, which belong to groups of people, which 

usually referred to as “cultural.” This definition is somewhat vague, since the term 

“culture” itself is vague. However, this does not concern us here, since this is not 

directly related to our research goals. 

 

d) “Power-influence” dimension. This dimension is related to the “other person” 

dimension, since “power” and “influence” often relates to relationships between persons. 

However, this may be extended to “ideologies,” political formations, even physical 

objects, and other tangible and intangible things, which may have influence upon us, or 

we may use them to exercise influence on others. 

 

e) “Community-group” dimension. This sub-dimension also belongs to the “other 

person” dimension and refers to collective formations of people and to the multitude of 

phenomena, which may be related to such formations. This dimension is relevant in 

considering the “higher-order personality” conception, which relates to political action. 

This notion of “higher-order personality” will be utilized for our discussion on action 

and the public realm in Chapter V. 

 

f) Knowledge dimension. This dimension refers to some external “knowledge,” which 

we may somehow “acquire” or “share” with other people. This description utilizes 

metaphoric language, which treats “knowledge” as a “thing,” which may be acquired, 

shared or given. This metaphor is deficient, but it may be still used here, since our task is 

not to develop a theory of knowledge. 

 

g) Direction dimension. The direction dimension refers to both direction and 

directedness in the tangible and intangible sense. It implies not only perspective but also 

movement, and is thus related both to the space and to the time dimensions.  
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h) Religion dimension. This dimension is related to the objects, traditions and practices 

of adoration and religious veneration. This dimension will not be considered in the 

present research inquiry, since it exceeds its thematic scope. 

 

i) Nature dimension. This dimension relates to any aspects, processes and principles, 

which are directly related to life. This may include physical biological and psychological 

processes, which may be described as self-actualizing by necessity and strictly obeying 

natural laws. 

 

There may also be some other dimensions. However, there is no need now to 

consider all possible dimensions at this point, since there is no need to describe all of the 

external reality.  

It is important to understand that all of the “external” reality, which was 

described above is relevant to us only if it becomes “phenomena,” that is, when it has 

been internalized by us by becoming our noemata. Only in such case these “external” 

factors may become or may influence our “objects of willing” and our volitions, and 

thus become part of our phenomenology of willing and action. 

 

5.  Conclusion 

 

From the above discussion we may conclude that the most important research 

goal of this Chapter has been reached: the most important research was goal was to 

understand the relationship between various external factors and the will. These external 

factors were considered systematically according to the various dimensions, to which 

these factors belong. 

From the above discussion it is possible to understand that any of the dimensions 

may shape external reality in such a way, that it makes us produce some objects of 

willing, which are processed by the practical mind and we are moved by our will to 

undertake a corresponding course of action in order to change some external reality 
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(including our own body’s participation in this process) in a way, which would reach the 

goal of our willing.  

 

 

 

Chapter IV – The Immanent Aspects of Willing: Interest, Preference, 

Striving, and the Internal Dimension of the Willing. 

 

1.  Overview 

  

 This chapter is dedicated to the phenomenological analysis of those experiences 

of the transcendental Ego, which are directly related to willing. Therefore, this chapter 

should be considered one of the core parts of our research. It is necessary to determine 

what kinds of experiences are internal to the Ego, and in what sense are they related to 

willing. Various kinds of such experiences should be considered no matter whether or 

not they may be conditioned by external factors.  

The role of the mind’s reasoning and the role of human feelings of various types 

should be considered subsequently in this chapter. The relationships of these “faculties” 

with the framework of the phenomenology of willing must be identified and researched. 

This would not only show the significance of willing, but also will contribute greatly to 

our understanding of its nature. 

Philosophical analysis of willing begins from analyzing internal experiences of 

the transcendental Ego, the experiences, which may be directly related to willing. At the 

same time, when exploring various experiences related to willing it is also worthwhile to 

look into Hannah Arendt’s analysis of some basic internal willing experiences and use 

some of her insights for our research.  

This chapter deals with two important issues. First, it needs to distinguish 

between the internal factors, which have a direct relationship to the will and the ones, 

which are not directly related to the will, but have influence upon the will in a way 
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somewhat similar to the “external” factors, which were discussed in the previous chapter. 

Such factors include interest, choice, preference, deliberating, striving, and judging 

consequences. All of these factors are immediate manifestations of the will and the 

practical reason, which is the organ of the will. Second, it is necessary to research each 

of these sets of factors and develop a systematic understanding of the willing and its 

relationship to factors, which have some influence on it. Both of these tasks will be 

handled at the same time, since distinguishing something from something else also 

implies analysis and research of both of these elements. 

 

2.  The Task of Systematizing Results 

 

This chapter will also be dedicated to finding out what kind of system or theory 

of willing may be devised. 

This system may be satisfactory only if it will be capable of harmoniously 

encompassing all the results arrived at in this chapter as well as in the previous two 

chapters.  

The basic framework of the philosophy of willing, which will be examined in 

this chapter is going to be the basic element of this system. The system must be 

universally applicable and valid. In other words, it must be able to account for any kind 

of experience related to willing and must be able to interpret any kind of philosophical 

reflection on the phenomena of willing no matter to what kind of philosophical tradition 

this reflection may belong.  

This chapter is also a product of the research results obtained in all previous 

chapters of this research paper. The research done in Chapter II, provided us with an 

overall understanding of Arendt’s conception of the will, which supplied us many 

important insights about the nature of the will and the main aspects, which relate to it. 

The etymological analysis of relevant vocabulary, which was done in Chapter III, 

provided us with the basic terminological and conceptual toolbox for building up the 

systematic model for the theory of willing. In Chapter III the research on willing as a 
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reaction to external conditions and of the issue of Ego’s freedom from the influence of 

such conditions was also done, the volitions arising from the Ego’s interference with the 

state of the world, which is given as external to individual human Ego were researched 

here. The research into the immanent aspects of willing will enable us to construct the 

basic theoretical framework for further research of the factors and experiences related to 

willing. Research of this chapter will also give us an understanding of the experiences of 

willing in its reaction to various immanent (or internal) conditions, the willingness and 

attempts to change the self in any of its constituents (rational, perceptional, appetent and 

other). 

Thus, based on the research results this Chapter as well as of Chapters II and III 

we should be now able to construct a systematic model of the philosophy of willing 

pertaining to an individual subject. This system will be developed in the course of the 

research, which is to be done in this Chapter, in other words, we will be concerned not 

only with exploring the internal factors relevant to willing, but also with systematizing 

these findings and integrating our previous research results with these finding and 

developing a comprehensive theory of the will. 

 

3. Willing as a Reaction to the Immanent (Internal) Conditions.  

 

As was already mentioned, in this chapter the Ego’s willing and attempts to 

change the self in any of its internal constituents (rational, perceptional, appetent, etc.) 

need to be considered. This issue is a natural continuation of the research of the previous 

chapter, since the internal “self” may be considered to be another “dimension”, which 

conditions phenomenology of willing.  

However, the factors pertaining to the self are fundamentally different from the 

external factors, since they are both the conditioning and the conditioned elements. This 

makes it necessary to dedicate a separate chapter to the research of these factors and 

integrating them into the framework of the phenomenology of willing. 
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Husserl also holds that the freedom of a subject is freedom not only from the 

external factors, but also a freedom from the internal irrational influences. In Ideas II he 

mentions that: 

  

…the autonomy of reason, the “freedom” of the personal subject, consists in the 

fact that I do not yield passively to the influence of others but instead decide for 

myself [this is freedom from external influence of others – K.C.]. Or again, it 

consists in this, that I do not let myself be “drawn” by any other inclinations and 

drives but instead act freely and do so in the mode of reason.
130

 

 

Husserl does analysis of the phenomenology of such inclinations and drives, 

which include drives conditioned primarily by internal rather than external factors. This 

analysis will be of great help in the research of this chapter.  

 

An important philosophical question which also needs to be researched in this 

chapter is the “weakness of the will”. Both Arendt and Husserl reflect upon this issue. 

Arendt provides an expansive discussion of this question both in her analysis of the 

history of “will” and in her own philosophic reflection on this question. Interpreting 

Apostle Paul’s thought she indicates that  

 

Paul was certainly aware of the radical turn the old demand to fulfill the law had 

taken in the teaching of Jesus of Nazareth. And he may well have suddenly 

understood that in this lay the law’s only true fulfillment, and then have found 

out that such fulfillment was beyond human power: it led to an I-will-but-

cannot…
131

 

 

                                                 
130

 Husserl, Edmund. Ideas II. P. 282. 

131
 Arendt, Hannah. The Life of the Mind: Willing. Pp. 66-67. 
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Arendt’s analysis of Apostle Paul’s teaching on will brings her to the theological 

issue of the insufficiency of human will for living in accordance with the Will of God, 

living in such way requires assistance of the Divine Grace. This issue is theological in 

nature and for the purposes of current research it suffices to indicate that there is a 

possibility of insufficiency of human will for enabling a subject to reach some ends. 

Thus, there is a possibility of an a priori lack of strength of the will and this lack of will 

may not be overcome by the subject himself. 

Husserl also reflects on the issue of weakness of will. However, he doesn’t 

account for the possibility that such a weakness may not be overcome by the subject 

himself. Nevertheless, Husserl’s methodology with respect to this issue will prove 

helpful for our research. For instance, when in Ideas II Husserl analyzes the weakness of 

will and the ways to cure it, he says: 

 

I, as spiritual Ego, can also become stronger in the course of my development; 

the weak will can gain strength. Upon reflection, I could then say that I, as I 

used to be, would not have been able to resist this temptation or would not have 

been able to do something or other. But at present I can act in that way and 

would do so. When I say this I am not basing myself on experience but on the 

fact that I can test my motives at the very outset and do in fact test them. I can 

also strengthen the power of my freedom by making it perfectly clear to myself 

that if I yield, then I would have to despise myself, the subject of the yielding, 

and this would give such strength and impact to the moment of non-value I was 

tending toward that I could not do it, could not give in to it. My power of 

resistance thereby increases.
132

 

 

It may be inferred from this passage that for Husserl the lack of strength of the 

will is person's inability to act in accordance with the dictum of the reason due to the 

influence of “blind” inclinations and drives or due to submission to the will of others. 

                                                 
132

 Husserl, Edmund. Ideas II. Pp. 279-280. 
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Husserl provides an analysis of the reasons and dynamics of such a weakness and also 

provides ways for healing this weakness and increasing the strength of one’s will. 

Husserl’s phenomenological analysis of the various aspects of the weakness of will is to 

be used in this chapter to further our understanding of will’s phenomenology.  

 

There is another important aspect to consider with respect to the influence of 

internal factors on the will. In reflecting upon the thought of St. Augustine Hannah 

Arendt also indicates that for St. Augustine the only factor which may “still” the will is 

“love”. It is thus also an important factor to consider, while inquiring into the 

phenomenology of will related to the influence of internal factors.    

 

…the will is never satisfied, for “satisfaction means that the will is at rest,” (St. 

Augustine. On the Trinity. Bk. IX, chap. V, 9) and nothing – certainly not hope 

– can still the will’s restlessness “save endurance,” the quiet and lasting of 

something present; only “the force of love is so great that the mind draws in 

with itself those things upon which it has long reflected upon with love.”(St. 

Augustine. On the Trinity. Bk. X, chap. V, 7). The whole mind “is in those 

things upon which it thinks with love.”
133

 

 

 It may be inferred from this that Arendt considers “love” to be an important 

factor conditioning the will. Some scholars even suggest that for Arendt will is able to 

be transformed into love, thus there is no need for will once a person is driven by love 

rather than by will, at that point the whole distinction between will and love is 

essentially pointless.  

 When interpreting St. Augustine and Duns Scotus she says:  

 

In Augustine, as well as later in Duns Scotus, the solution of the Will’s inner 

conflict comes about through a transformation of the Will itself, its 

                                                 
133
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transformation into Love. The Will seen in its functional operative aspect as a 

coupling, binding agent – can also be defined as Love…, for Love is obviously 

the most successful coupling agent.
134

 

  

No matter whether the above interpretation of Arendt is correct or not, it is 

certain that there is a need to consider the phenomenology of love in order to obtain a 

deeper understanding into the phenomenology of will with respect to the internal 

factors influencing it.  

 This certainly does not mean that love is to be categorized as a purely internal 

factor. There is normally some external factor, which is an object of love. Moreover, 

there may be external influences, which facilitate and even shape our feeling of love. 

However, love is not an external factor itself, it should be rooted in the Ego, 

otherwise there is no question of personal love, the love, which stems from the 

personality of a loving subject. Phenomenology of such a love in its relation to 

willing and to internal factors related to willing thus will also be explored in this 

chapter.   

 

3.1.  Internal Experiences in Question 

 

The main types of experiences to consider in this chapter are those of interest, 

choice, preference, deliberating, striving, and judging consequences. All of these factors 

are immediate manifestations of the will and the practical reason, which is the organ of 

the will. Such factors as appetite, desire, passion, inclination and need are to be 

distinguished from the experiences of the will, since they do not possess the freedom, 

which is a core principle of the will due to its autonomous character. Analyzing these 

main types of experiences will yield us the main framework for the transcendental 

analysis of various willing phenomena. At first, individual instances of these experiences 

are to be looked at, then the various kinds of experiences will be analyzed one by one 

                                                 
134
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and in their interrelationship, finally a framework for the philosophy of the will will be 

formed and other related sub-types of experiences related to willing will be incorporated 

into this framework.  

A first step in constructing a phenomenological theory of the Will, it is necessary 

to complete a phenomenological survey of the phenomena, which may be directly 

related to willing (later we will also develop a method for assessing whether such 

phenomena is indeed related to the Will). 

 

4. Arendt’s Contribution 

 

 In philosophy there have been various philosophical positions with respect to will. 

Some philosophers held it to be an autonomous faculty of human soul, others held that 

willing is a mental process and thus is a part of thinking and reasoning. Yet some 

thinkers were reluctant to place Will in a certain category and were more concerned with 

concrete aspects of willing.  

 Arendt uses the terms "faculty," "activity," "organ," and "capacity" to the three 

basic abilities or functions of mind
135.  

 In The Life of the Mind Arendt explicitly states that willing is a distinct faculty or 

activity of mind: 

 

Thinking, willing, and judging are the three basic mental activities; they cannot be 

derived from each other and though they have certain common characteristics they 

cannot be reduced to a common denominator.
136

 

 

 This statement is a strong assertion, here Arendt states that there are ONLY three 

BASIC mental activities and that they can neither be derived from each other nor be 

reduced to a common denominator. There are certainly philosophers, who would 

                                                 
135
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disagree with all of these points, Arendt’s position on these matters is one of many. 

Keeping this in mind, we will later try to determine whether Arendt’s idea that willing is 

a separate mental faculty may be supported by our internal experiences (the 

“phenomena” of Will). 

 It should be noted that the very notion of a “mental faculty” may be misleading. 

The notion of “mental faculty” implies that our mind has various active agents, each of 

which is responsible of doing something pertaining solely to that faculty (“faculty” 

comes from the Latin word “facere” – to act, to do). However, if every mental faculty is 

autonomous, then why do we introduce the notion of “mind”? What does “the mind” do, 

if everything is performed by the autonomous faculties? Hopefully, these questions are 

to be answered later on in the course of this research. 

           

 Arendt explains what she means by “basic mental activities”: “I called these 

mental activities basic because they are autonomous; each of them obeys the laws 

inherent in the activity itself.”
137

 She holds that willing is autonomous and obeys its own 

laws.  

 “Autonomous” here means being independent of the two other faculties – 

thinking and judging.  

Throughout The Life of the Mind Arendt criticizes other “professional thinkers” 

of being somewhat detached from reality and the sphere of action, which in Arendt’s 

opinion leads to many fallacies and inadequate speculations, which does not explain the 

actual “experiences” or “phenomena”. Thus it is surprising to discover that Arendt 

herself makes theoretical statements, which are at variance with many everyday 

phenomena pertaining to Will.  

For example, when we are willing something to happen, is our will independent 

of what we know about this matter and about all the relevant conditions and 

consequences of this happening? Or is our will independent of our judgment about 

                                                 
137
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something: whether it is virtuous, lawful, effective, worthy or unworthy of our efforts, 

etc.?  

Let us consider a particular example. Let us suppose that we are willing to 

purchase a car. There are several conditions present, which make such a willing possible. 

At first, we should understand what a car is, how it is used, what do we need it for, etc. 

Knowing all of this is impossible without thinking. In addition to this, we need to 

consider and to judge what are the benefits and shortcomings of purchasing and 

possessing a car, then we need to judge, which benefits and/or shortcomings are most 

important and finally decide whether it is worthwhile buying a car and, if yes, what kind 

of car. Here our judgment is involved and it must also cooperate with willing (e.g. when 

our willing is too strong, our judgment may be biased).   

Arendt wants to build a neat model having thinking, willing and judging each 

rest on a particular shelf. However, this is a simplification, which fails explaining many 

phenomena adequately.  

In our research, we thus will not be bound by this speculative structure of three 

autonomous “mental faculties”, but we will nevertheless utilize many of Arendt’s 

findings and observations about the Will.  

 

 When commenting on Kant Arendt indicates that “in Kant, it is reason with its 

“regulative ideas” that comes to the help of judgment; but if the faculty is separate from 

other faculties of the mind, then we shall have to ascribe to it its own modus operandi, is 

own way of proceeding.”
138

 This is a tautology, Arendt is saying that if a faculty is 

separate from other faculties, then it should be ascribed its own modus operandi. This 

statement may be reversed: if some faculty has its own modus operandi, then we should 

consider it being a separate faculty. There is very little value added in such statements. 

Essentially what Arendt does is POSITING that the faculties ARE separate, and then 

deduces that they thus have their own modus operandi.  

                                                 
138
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When distinguishing willing and judging from thinking Arendt writes in The Life 

of the Mind:  

 

In the second volume of this work I shall deal with willing and judging, the two 

other mental activities. Looked at from the perspective of these time 

speculations, they concern matters that are absent either because they are not yet 

[willing] or because they are no more [judging]; but in contradistinction to the 

thinking activity, which deals with the invisibles in all experience and always 

tends to generalize, they always deal with particulars and in this respect are 

much closer to the world of appearances.
139

 

 

 This citation presents to us some important elements of the theoretical framework 

utilized by Arendt. It sounds very neat and appealing, however, it is necessary to make 

some clarifications and corrections in order to avoid additional philosophical “fallacies”. 

In her opinion thinking deals with “invisibles” and “always tends to generalize”, while 

willing and judging always deal with particulars. However, in reality thinking does not 

always generalize, it must also think about particulars and about concrete experiences. In 

fact most of the people most of the time deal and think with particulars, and make 

generalizations for a greater convenience IN DEALING WITH PARTICULARS. 

 

 In Arendt’s opinion “…thinking is an indispensable preparation for deciding 

what shall be [i.e. the realm of willing, K.C.] and for evaluating what is no more [the 

realm of judging, K.C.].”
140

 In other words, Arendt places the three mental faculties on a 

time scheme: thinking is concerned with what is above time (the “nunc stans” – the now, 

which is above the flow of time and concrete happenings), willing is concerned with 

future: what does one want to achieve in the future, and judging is concerned with the 

past: how does one evaluate concrete happenings, which happened in the past with the 
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aid of universal principles. This scheme of relating mental faculties to the time-

continuum is not a strict rule, it is only a generalization, which helps Arendt make some 

inferences. However, Arendt herself overcomes this scheme and acknowledges that 

judging is not concerned only with the past, and thinking may be concerned with 

anything in past, present and future. Nevertheless, Arendt is quite explicit in claiming 

that “the will is the organ for the future.” This claim is quite strong and it is necessary to 

determine whether it corresponds to reality. 

Arendt clarifies a connection between judgment and willing: “since the past, 

being past, becomes subject to our judgment, judgment, in turn, would be a mere 

preparation for willing.”
141

 Here it is clear, that for Arendt “past” is subject to judgment, 

and it is a preparation for willing (i.e. for what is related to the future). One may 

question whether this is indeed so Arendt presents to us a neat theoretical scheme of the 

three faculties, which is appealing, however, it should be determined, whether this 

scheme adequately describes reality. Before doing this it is necessary to get a fuller 

understanding of Arendt’s own ideas on this issue.  

 

According to Arendt, neither thinking nor irrational desire does not determine 

willing absolutely, since willing is an autonomous mental activity. She observes that:  

 

The decision the will arrives at can never be derived from the mechanics of 

desire or the deliberations of the intellect that may precede it. The will is either 

an organ of free spontaneity that interrupts all causal chains of motivation that 

would bind it or it is nothing but an illusion. In respect to desire, on one hand, 

and to reason, on the other, the will acts like “a kind of coup d'état,” as Bergson 

once said, and this implies, of course, that free acts are exceptional’… In other 

words, it is impossible to deal with the willing activity without touching on the 

problem of freedom.
142
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According to Arendt, willing is the “spring of action”, it makes humans capable 

of beginning something new and thereby their actions are purposeful. When commenting 

on Kant’s Third Critique she says:  

 

Kant’s own answer to this perplexity [what is the purpose of the existence of 

humans and of the Universe?], as derived from the second part of the Critique of 

Judgment, would have been: We ask such questions as What is the purpose of nature? 

Only because we ourselves are purposive beings who constantly design aims and ends 

and belong, as such intentional beings, to nature. In the same vein, one could answer the 

question why we perplex ourselves with such obviously unanswerable questions as Does 

the world or the universe have a beginning, or is it, like God Himself, from eternity to 

eternity? By pointing to the fact that it is in our very nature to be beginners and hence to 

constitute beginnings throughout our lives.
143

 

 

Arendt gives the following interpretation of Kant’s thought:  

 

…judgment of the particular – This is beautiful, This is ugly; This is right, This 

is wrong – has no place in Kant’s moral philosophy. Judgment is not practical 

reason; practical reason “reasons” and tells me what to do and what not to do; it 

lays down the law and is identical with the will, and the will utters commands; it 

speaks in imperatives. Judgment, on the contrary, arises from “a merely 

contemplative pleasure or inactive delight.”(Kant, Introduction to The 

Metaphysics of Morals, section I.)
144
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Arendt notices that the realm of the willing faculty is the internal life of human 

mind. Even though willing may be directed upon external objects (projects may also be 

called “objects” here), these objects have to be first internalized by the Ego for the 

mental act of willing to take place. Arendt observes that “this faculty [willing] was 

“discovered,” that we can date this discovery historically, and that we shall thereby find 

that it coincides with the discovery of human “inwardness” as a special region of our 

life.”
145

 

 

Arendt considers willing to be a “paradoxical and self-contradictory faculty,”
146

 

for the reason that “every volition, since it speaks to itself in imperatives, produces its 

own counter-volition.”
147

 

 

Arendt also holds that:  

 

…volition is the inner capacity by which men decide about “whom” they are 

going to be, in what shape they wish to show themselves in the world of 

appearances. In other words, it is the will, whose subject matter is projects, not 

objects, which in a sense creates the person that can be blamed or praised and 

anyhow held responsible not merely for its actions but for its whole “Being,” its 

character.
148

 

 

This observation may be analyzed with the help of Husserl’s notion of habitus, 

which is a pre-conscious character of a person, being conditioned by nature and by the 

past actions of a man. In Chapter V we will deal more closely with the internal factors 

influencing will. 
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5. Usefulness of the Husserlian Method 

 

 The general phenomenological framework for researching willing is the 

Husserl’s basic framework of ego-cogito-cogitatum or ego-noesis-noema
149

 (plural 

noemata). This method is used by Hannah Arendt without a direct reference to the 

source of this methodology. This method is highly logical and effective for obtaining 

reliable, verifiable, consistent research results, which may be incorporated into a 

coherent theoretical system. Since our task is to form such a system based on analysis of 

the relevant phenomena we find it highly useful to utilize basic principles of Husserlian 

methodology for the purposes of this research. For this reason it is worthwhile to 

consider some of the main elements of Husserl’s methodology before performing the 

research and systematization of the philosophy of the will, since this research and 

systematization are the main research goals of this Chapter. 

 First let us consider the Husserlian notion of the “Ego.” In his Ideas II Husserl 

indicates that: 

 

The Ego is the identical subject functioning in all acts of the same stream of 

consciousness; it is the center whence all conscious life emits rays and receives 

them; it is the center of all affects and actions, of all attention, grasping, relating, 

and connecting, of all theoretical, valuing, and practical position-taking, of all 

enjoyment and distress, of all hope and fear, of all doing and suffering, etc. In 

other words, all the multi-formed particularities of intentional relatedness to 

Objects, which here are called acts, have their necessary terminus a quo, the 

Ego-point, from which they irradiate.
150
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 Here we see that the Ego is the end-point and the beginning-point of whatever 

happens in the internal life of an individual. Utilizing this notion will help us avoid any 

misunderstanding, which may arise from using the notion of “autonomous faculties,” 

“the self,” as well as other “agents,” such as the “practical mind,” the “acting subject,” 

the “perceiving subject,” “the mind” etc. We can recall that Arendt was heavily 

criticized for utilizing some of these notions, which sometimes seem to be fully 

autonomous and even conflicting with each other, thereby creating many “egos” as well 

as “the self” all pulling in different directions and making us confused about Arendt’s 

philosophy of the human “Ego.”  

 Thus, for the purposes of the present research, all the notions, which are related 

to the internal life of a human person, are all ultimately grounded in the “Ego.” However, 

this Ego is multifaceted, it includes both the will and the counter-will, the transcendental 

consciousness as well as the blind desires and instinctive “needs,” in other words, 

whatever we may say about the human being, including his mind, soul and even body, 

ultimately relate directly to the Ego, which unifies all these faculties, abilities and 

elements and is ultimately responsible for their consequences in the world of 

appearances. 

 Husserl further explains the mechanism in which all internal activity of a subject 

is centered at the unifying Ego-pole. He explains how an “Object” is approached and is 

“appropriated” by the subject: 

 

Often, if not always, we find here, properly spoken, two-fold radiations, running 

ahead and running back; from the center in manifold changing 

phenomenological characters. Thus in theoretically interested experience there is 

the working toward the Object, appropriating it, penetrating into it; but there is 

also here constantly the being incited by the Object, being captivated, thrilled, 

determined. The coincidence of all acts in the numerically identical Ego-center 

lies on the noetic side.
151
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 Thus, there is a unity of all “acts” of the subject in the “numerically identical 

Ego-center,” which is both the beginning or the starting point of various “acts” and it is 

also the end-point of these “acts.” The term “acts” means various mental and physical 

activities, which are initiated by the Ego.  

Willing, and all of its aspects and related experiences also originate from the Ego. 

Thus, there is a definite reference point for discussing any willing experience: this 

reference point is the Ego, which brings these experiences into existence due to some 

other factors, which exert their influence on the Ego. These factors include the external 

factors as well as some internal factors, which do not directly belong or relate to the 

willing per se.  

 Husserl also indicates that an “Object” is in some way “appropriated” by the Ego. 

This means that the Ego perceived an object through senses or through some other organ 

of intuition and converted it into some immaterial object. It may be an object of thinking, 

an object of willing, an object of desire or some other immaterial object, which now 

belongs to the Ego, since it has been grasped, converted and internalized by the Ego of 

the perceiving subject.  

 Husserl also indicates the following: 

 

…we now turn our focus to a unity of a wholly different kind, that of the Object (we are 

assuming that this Object is not itself a subject), then it also refers us back to manifold 

acts, and in a determinate sense it gives them their unity, though in a totally different 

sense than occurs in the relation of the act to the centralizing subject. 
152

 

 

 Here we see that an object is also functioning as a “pole,” which is a focus of 

different “manifold” acts of the subject and which unifies all of these manifold acts 

around itself. 
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 This allows us to develop a very neat theoretical framework for the theory of the 

will. The object gives us a reference point, which supplies unity to various mental and/or 

sub-mental internal “acts,” which may be directed towards some object. For example, 

we already made a distinction between desire and willing, having indicated that desire is 

something completely different from the will, since it is not free and it may moves 

people towards doing something, which they do not will, thus resulting in “ακρασία” (i.e. 

inability to control oneself and to act only in accordance with one’s will and moral 

judgment).  

 It is also possible to establish the object to be a unifying principle for the 

“faculties” of thinking, willing and judging. When we consider a musical concert, which 

will happen next month, our thinking is involved in considering and understanding the 

relevant concepts and ideas related to this concert, our will may tell us that we are 

willing to attend the concert, and our judging faculty may judge that this concert is likely 

to be better than other concerts, which we attended in the past, or that this concert is an 

important event for our city. All of the “acts,” which were performed by the three mental 

faculties may be arrived at autonomously by each corresponding faculty, but all of these 

“acts” are interrelated, and in fact may contribute to each other. One way to explain this 

unity as well as the interrelationship between the faculties is to establish the object (i.e. 

the concert) to be the unifying point for them. 

 Husserl also adds that: 

 

…not just any act, and certainly not all acts, are unified in the relation to the 

Object but precisely only those acts which, even if in different ways, are 

“conscious of” the same Object. If we say of these acts that they also are 

“directed” to their Object, then it means (to the extent that what we have in mind 

is not rather the Ego directing itself in these acts to the Object) something 

fundamentally different [from the coincidence of mental acts in the Ego-

center].
153
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 Thus, the necessary condition for the above mentioned unity of different faculties 

or “acts” in one object is that all these “acts” must be “directed” to this object. This is 

quite self-evident, since there is no purpose of talking about unity of thinking and 

willing, when they are concerned with different objects. However, there are some 

difficulties which may arise in such unity to a partial overlap of objects, in which case it 

may become difficult to provide for a unity of the corresponding “acts” of the Ego, 

which are directed to these objects. 

 Husserl adds the following to the above quoted observation: 

 

This can be seen in the fundamentally different manner of the “coincidence” of 

the acts in relation to the same Object, which here, without prejudice to the unity 

of coincidence binding all acts, actual or potential, in the Ego-center, does not 

concern the noetic but rather, the noematic “side” of the acts, a coincidence of 

what, in the acts (through the Ego) is “meant as such.” For the rest, Ego, act, and 

object belong together by essence; in idea they are inseparable.
154

  

 

 Here Husserl stresses the “fundamentally different manner” of the “coincidence” 

or the unity of various “acts” directed to the same object, when they are united by this 

object. This coincidence, which happens on the noematic side essentially means that it is 

not the object itself, where the unity takes place, but rather it is the mental object, 

constructed by the mind of the Ego, which unites the different “acts.” For example, 

whenever we have a unity of thinking and willing in some object, then the object of 

willing is also the object of thinking, and any distinction between the object of willing 

and the object of thinking is redundant, false and misleading.  

 Therefore, it is claimed that every object of willing is necessarily also an object 

of thinking, even though this thinking may be denoted not as a contemplative thinking 

but as a “practical mind.” 
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In the previous Chapter we have already indicated that for Husserl, human 

consciousness or human transcendental Ego may be influenced primarily either by the 

“Geist” or by the “Body.” The influence of the “body” makes one accept a naturalistic 

mind set or “attitude”, while influence of the “spirit” makes him take another mindset, a 

“phenomenological attitude,” which allows for grasping essences and meanings of 

various phenomena, including inter-personal phenomena. It is not necessary to analyze 

this intuition of Edmund Husserl in much detail now, it will suffice to say that in our 

subsequent research we will imply a “phenomenological attitude” when we talk about 

aspects of will’s freedom and try to distinguish, which internal factors may be associated 

with necessity, and which are associated with spontaneity and freedom. It will thus be 

implied that the elements and processes, which are associated with freedom belong to 

the realm of “Geist,” these factors will be directly related to human will. Other factors, 

which operate with necessity, will not be linked with will, since they limit the will and 

don’t have an autonomous nature, and it will be implied that these factors or aspects 

belong to the realm of “Body.”  

It can also be inferred from the above paragraph that the aspects, which belong to 

“Body” may influence not only human will, but may also directly influence human 

thinking and judging, since they contribute to forming a naturalistic mind set, which may 

become the predominant mind set of a person, in which case we may speak of partial or 

relative enslavement of human mind (including all of its “faculties”).  

 Thus, with the aid of some of Husserl’s insights about Ego, object and “acts” of 

the Ego we were able to identify and understand some important principles of the willing 

and are now ready to systematize these findings to develop a coherent theoretical model 

of the human will, which will be subsequently developed in Chapter V to include human 

action, as well as collective willing and action. 

  

6. Interest vs. Appetite. Attention. Passion. 
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 When something catches our attention, we may already be considered to some 

degree interested in it. Otherwise, we would simply neglect it. When we do simple 

scanning of something and every object being scanned is presented to our mind, we may 

still either stop and think about it, having paid some attention to it, or we may simply 

jump to the next object in the row, as long as the object now reviewed does not at all 

interest us. This everyday experience indicates that once we are paying attention to 

something, we make our mind make some effort and get involved in processing some 

information related to the object, which caught our attention. However, it is important to 

notice that attention is only a weak form of the manifestation of interest. If our interest is 

not strong enough, then our attention will quickly switch from one object to the next, 

and our weak interest in the previous object may soon cease to exist, since it was very 

weak in the first place and did not lead to any other activity with respect to the 

corresponding object.  

 It is claimed that any free movement of our mind involves the will. This claim is 

grounded in the intuition about the basic nature of human will: that it is a free mental 

driving force, which makes us think, deliberate, move, act freely. In other words, any 

whatsoever free activity of a subject involves the will. When we think about something 

and we are conscious of the freedom to think this or not to think this, and we freely 

choose to think this, then our free will has been involved in the process. Later in this 

chapter we will consider the meaning of freedom of the will and will try to justify our 

claim that the will is free.  

 Now it is possible to analyze the difference and make a distinction between 

interest and appetite. Essentially, interest is some attraction to some object, which gets a 

free assent of our will. When we are asked, why do we have interest to something, we 

may be unable to explain why, but we are usually conscious of our freedom to have or 

not to have interest to this thing. When we are unable to intuit freedom in our interest, 

we call such interest “unhealthy” or even “pathological.” In such case, we are dealing 

with a “passion.” For the purposes of the present research we will define “passion” to be 

an attraction to something, which may not be fully controlled by a person, which is 
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unnatural for a human being and which destroys freedom, which is inherent to every 

willing person.  

 Appetite is some attraction towards something, which is natural but not free. 

Moreover, appetite may be controlled by our free will. For example, when we are tired 

we may naturally want to fall asleep, we have an appetite for sleeping. This appetite 

arises due to our physical nature and our natural need for an adequate sleep, for this 

reason our attraction towards sleeping is not free, it arises no matter whether we are 

willing or not willing it. However, our free will exercises control over such appetites. In 

the above example, we may tell ourselves that it is not an appropriate time for sleeping 

and we will prevent ourselves from falling asleep. We may prevent ourselves from 

falling asleep for as long as we maintain the freedom of our will. If we willingly prevent 

ourselves from sleeping for a very long time, then we will either reach a state of 

“ακρασία” (when our need or appetite takes over our free will), or we will reach a state 

when our body stops functioning due to physical reasons and we fall asleep without our 

will’s consent or we may even die.  

 Having identified the main difference between interest and appetite, it is now 

possible to consider another “acts” of the Ego, which are sometimes confused, namely, 

the “acts” of striving and desire. 

 

7. Striving vs. Desire  

 

 Some kinds of human activity may certainly be caused by desire. Thus, the 

notion of desire seems to be related to human willing and praxis, desire is something that 

moves us to pursue some kind of activity or to act in a certain way.  

 Desire also seems to be closely related to interest. In fact, there may be no desire 

unless there was some kind of interest in the first place.  

In order to get a phenomenological understanding of desire it is necessary to 

consider some real life experiences, which may be directly related to desire. Usually, by 

desire we mean some kind of internal experience, in which we feel a strong internal 
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drive towards something, or towards doing something, and this drive overcomes our will 

and cannot be halted simply by our mind’s imperative. Desire is experienced as some 

kind of force, which moves us even if we think that this is bad for us and/or for other 

people and we try to avoid complying with it.  

Some of the phenomena associated with desire should be considered to have a 

better understanding of the matter in question. People often experience a desire to 

possess some property or some material object by any means possible or legal. Such 

desire may sometimes lead people to immoral and even illegal behavior, some of them 

understand that such behavior should be avoided and do not give it a consent, however, 

in some situations they cannot stand but do something that they hate doing. In such 

instances we may say that their desire overcame their mind, which may be prudent and 

have moral values. We may even say that this person had a weak will, he was willing to 

act morally, but in reality he acted immorally due to some strong desire and he reached 

the state of “ακρασία”. 

How is “desire” different from appetite or “passion”? “Desire” is also something 

unnatural, it is something, which “takes possession” of our Ego and its will. Desire 

makes us think, judge and act in a particular way, which is not ours. This way is imposed 

upon us due to some “passion,” or due to some temporary loss of personal mental 

freedom. In other words, our mind (and possibly also our body) is either undermined by 

some “sickness,” which we call “passion,” or our mind for some reason entered a state 

of limited or no mental freedom. For this reason we may get driven not by our mind, but 

rather by some “desire.” This sickness or loss of freedom may be due to different 

reasons including bodily or psychological dependence on some experiences such as 

drugs, alcohol, pathology, etc. Such dependence may undermine our freedom and take 

control over our behavior in an unnatural way. The reason for such loss of freedom may 

be “passion” (i.e. a flaw or sickness of our Ego), and the “drive” or attraction, which is 

produced due to this sickness or due to some other factors is called “desire.” Thus, the 

difference between “desire” and appetite is clear. 
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In her Responsibility and Judgment Arendt also expresses a similar 

understanding of the will’s role in dealing with appetites and imperatives of the reason 

(both of these are internal). She indicates the following: 

 

I can decide against the deliberate advice of reason as I can decide against the 

mere attraction of objects of my appetite, and it is will rather than reason or 

appetite that decides the issue of what I am going to do. Hence, I can will what I 

do not desire and I can nill, consciously stand against, what reason tells me is 

right, and in every act this I-will or I-will-not are the decisive factors. The will is 

the arbiter between reason and desire, and as such the will alone is free.
155

 

 

 From this quotation it is evident that Arendt holds a similar position regarding 

will and its role with respect to the imperatives of reason as well as the influence of 

appetite and desire. Moreover, will’s unique quality of freedom is explicitly emphasized 

in this context.  

 The notion of “striving” is directly related to the free will. “Striving” is the 

moving force, which is produced by our free will. Once we have set some goals to reach 

and have chosen appropriate means for reaching these goals, our will gives us an 

imperative to think and act accordingly, the moving force or motivation, which is freely 

supplied by our will, is the “striving,” which we get towards reaching some goals. 

Unlike “desire,” which takes possession of our mind and body, “striving” belongs to us 

and has its source in our free will.  

 

8. Internal Factors and the Character 

 

 Now it is possible to classify all of the “acts,” which limit or destroy the freedom 

of our will as the “internal factors,” which may exert their influence on the willing Ego. 
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 Arendt, Hannah, edited by Kohn, Jerome. Responsibility and Judgment. New York: Schocken 
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These factors may influence or Ego in a somewhat similar way as external factors 

influence us. However, there is a danger to mix these factors with the factors, which 

pertain to our free will. We may think that whatever initiative, or need, or appetite, 

which arises from within us, is essentially ours, and we are free in bringing this factor 

into existence. If we make such a mistake, our free will is in a serious risk of being 

overtaken by some factors, which are destructive for our freedom. Being assured about 

our freedom we may eventually become slaves.  

These internal forces are the factors which are essentially “imprinted” in our 

character, and which contribute to producing some of our “inclinations,” which make us 

more inclined towards some peculiar ways of thinking and some peculiar ways of 

making judgments and towards some peculiar behavior, which is done “freely,” but with 

a reduced level of freedom.  

Our character may certainly be shaped by many other factors both external and 

internal. External factors may include our environment and the world of appearances, 

which influences our lives. Internal factors may include both the factors, which 

undermine our freedom as well as the factors related directly to our free will. For 

example, we may freely choose to fall asleep late in order to finish some important work. 

If we do this often, our body and our character may undergo a certain change and an 

inclination for going to bed very late is developed, this inclination may even undermine 

our freedom and prevent us from going to bed early on the days, when we are willing to 

fall asleep earlier. 

 Having made the important distinctions between some basic “acts,” that either 

belong to or not belong to our free will, we are now able to proceed to the further 

analysis of the will and its relationship with other mental faculties.  

 

9. Relationship of Willing to Other Faculties 

 

The role of the mind’s reasoning and the role of human feelings of various types 

should now be considered. The relationships of these “faculties” with the framework of 
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the philosophy of willing must be identified and researched. This would not only show 

the significance of willing, but also will contribute greatly to our understanding of its 

relationship with the other mental faculties. 

 It should be noted that the framework of the three mental faculties, which is 

presented by Arendt in her theoretical treatment of the “life of the mind” is not the most 

adequate framework and there is no need to dogmatize it and to hold on to it in our 

research. 

 Intuitively, we may construct different schemes, which would include different 

autonomous or semi-autonomous mental and sub-mental faculties, which would describe 

real internal mental experiences with various degrees of adequacy depending on the 

nature of experiences with which we are dealing.  

However, the framework, which is presented by Hannah Arendt, is a relatively 

convenient model, which can account for most experiences and there will be no major 

fallacies arising from the application of this model for most of our experiences. The 

experiences, which are difficult to account for in this model, include religious 

experiences, experiences of semi-conscious Ego and experiences related to moral 

judgments and conscience. These experiences are outside the scope of the present 

research inquiry, consequently, it will suffice for the purposes of our research to utilize 

the Arendtian model of three mental faculties. 

However, Arendt’s model needs some alteration in order to apply to reality in a 

more adequate manner. The alterations, which are necessary, will now be discussed in 

some detail.  

First, it is necessary to reduce the degree of autonomy of one faculty from 

another. Willing has to rely on some input provided to it by thinking. For example, we 

have to think about various choices and determine meaning of various factors, events 

and things, which relate to the object of willing in question. At the same time thinking 

may be influenced by willing. Once our willing has issued some command, has set some 

goals to reach, it influences thinking, it makes us think more about something related to 

the object of willing and less about something, with which our will has no relationship. 
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Similar two-way relationships exist between willing and judging. When we are willing 

something, we tend to make biased judgments. And when we have made some 

judgments, they influence what goals and means we are likely to will. From the above 

examples and discussion it may be inferred, that there is an interdependence and inter-

influence between all the three mental faculties.  

It should be noted that thinking and judging have a two-fold significance for the 

willing. On the one hand, they provide some necessary and valuable input, which is 

utilized by the willing for the purpose of choosing its goals and means and for making 

particular volitions. On the other hand, thinking and judging may exert some influence 

on the willing and make it issue some imperatives, which it would not issue otherwise. 

In other words, thinking and judging may also reduce will’s freedom and autonomy and 

may make it subject to some particular input. For example, we may judge that to be 

impolite is unacceptable and improper in our society, then we may be inclined to willing 

to behave in polite way. If we would not make such a judgment, we would possibly not 

be willing to be polite, but to express ourselves in a more straight forward and even 

aggressive way, whenever our will finds it appropriate for reaching some goals. Then 

our will would not be limited by our judgment. 

 Another alteration to Arendt’s model is to make will responsible not only for free 

acts, but also for any free influence on the Ego, including influence on mental activities 

of the Ego, such as thinking, attention, interest and other. It was already indicated long 

ago by St. Augustine, that “the mind is not moved until it wills to be moved.”
156

  St. 

Augustine indicates that any “movement of mind” (that is, any mental activity) requires 

will’s involvement. However, this expression needs some qualification. We often think 

about something mechanistically or automatically due to habit or some neurological 

necessity, which we have. In other words, in some instances we do not exercise any 

freedom, when we think. Thus, in order to accept St. Augustine’s proposition, we need 

to specify that “moving one mind” excludes any “automatic” and “necessary” mental 

operation.  
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 Max Deutscher also indicates that thinking activity is also subject to the willing, 

which is required to initiate such activity: 

 

As an abstention from acting, thinking is an abstention only from that activity 

from which on disengages so as to think about it. ‘Thinking is an abstention 

from acting’, while true, obscures the fact that to think is its own action of a sort, 

and involves being willing to think. Thinking is itself an activity, which we 

practice willingly or unwillingly.
157

 

 

 This thoughtful critical remark involves an important distinction, which should 

be made between “abstention from activity” and “abstention only from that activity from 

which on disengages so as to think about it.” The former is erroneous, since thinking 

itself is an activity, while the former is what Arendt implies, when she talks about 

thinking’s “withdrawal from the world.” 

It is important to emphasize that objects of the will may include many things, 

which do not correspond to anything in the world of appearances, and are purely mental 

constructs. This “extension” of will’s realm was already discussed earlier in this research 

paper.  

 Another important element, which can be added to the Arendtian framework of 

the three faculties, is the union of the various “acts” of the three faculties in the object, to 

which these “acts” are directed. This union or “correlation” and the related issues were 

already discussed in some detail earlier in this chapter.  

 Having accounted for all of the additions and alterations to Arendt’s framework 

pertaining to the will, in its internal aspect, we may conclude that a more coherent and 

well grounded theoretical model or framework of the will has been devised. This 

theoretical framework has the qualities of systematic methodological approach and a 

coherent inter-relationship between its elements.  
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 Main elements of this theory were already discussed, presented and supported 

with phenomenological examples. Additional details need to be identified and described 

in future research inquiries, also additional phenomenological testing and verification of 

the principles described in this model will certainly be useful and awaits further research 

efforts.  

 

10. Conclusion 

 

 In this chapter we dealt with the most important aspects of human willing – with 

the internal aspects of the willing itself, with the internal factors, which influence the 

will, including the other mental faculties in their relationship to the will. Essentially, the 

above discussion in connection to the discussion developed in the previous Chapters 

presents us the main elements of a coherent systematic theory of the will.  

 This Chapter’s research allowed us to see a difference between internal aspects, 

which are directly related to the will and are characterized by freedom and spontaneity, 

and the internal factors, which are not directly related to will and may exert some 

influence on human behaviour and even on the life of the mind, thereby limiting the 

freedom of the will. It was noted that such factors may also influence operation of the 

other two mental faculties and impose a naturalistic mindset on a person. Moreover, we 

explored will’s relationship with the other two mental faculties (i.e. thinking and 

judging), and found out that there is a reciprocal relationship between all of these 

faculties. Will may directly influence (and even sometimes condition) thinking and 

judging, while thinking and judging may also influence willing and thereby limit its 

freedom and autonomy. There is thus only a relative autonomy of each of the mental 

faculties from one another. 

 This Chapter’s research utilized some of the research results of Chapters II and 

III, especially with respect to Arendt’s contribution to the notion of the three 

autonomous mental faculties, as well as the notion of factors, which limit freedom of the 

will, this notion was developed and applied in the research of Chapter III. The results of 
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Chapters III and IV combined together comprise a theoretical framework of human 

willing and main phenomena, which are related to it. However, it is also necessary to 

look into external manifestation of will, which is denoted by the concept of “action.” 

This is the task of Chapter V.  

The subsequent Chapter will be dedicated to the political implications of the will 

and will touch upon the issue of collective willing. Also in the next Chapter the inter-

subjective objectivity of the willing phenomena will be examined and phenomenology 

of hyper-Individual (or collective) willing will be explored. The research results of 

Chapter V should allow us expanding the phenomenological model of the individual 

willing to action and also to the realm of collective willing. This will yield us a more 

comprehensive model of the phenomenology of willing and action.  

 

Chapter V – Will, Action and Collective Phenomenology 

 

1. Overview 

 

 In this Chapter we will make a philosophical inquiry into the manifestations of 

the will in the world of appearances, this manifestation is the free action, which is not 

bound by any necessity with respect both to the goals and to the means of reaching these 

goals.  

 In order to understand the mechanism of action and to demonstrate its freedom 

we will utilize the theoretical model of the will, which was developed in the previous 

Chapters. We will also utilize Arendt’s insights about political action and about the 

relationship between action and will. Our discussion will not be limited to political 

action, but political action is going to be a very important subject matter, since it will 

enable us to consider wider implications of the theory of the will and will contribute to 

our effort at relating our philosophic model to the philosophy of Mozi, which will be 

done in the subsequent Chapter. 
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 In order to consider the political implications of the will, it will be useful to 

utilize some of Husserl’s insights about the inter-subjective objectivity of some mental 

experiences as well as the notion of collective conscience, which may manifest itself in 

groups of people. This will help us build a conception of “collective willing,” which may 

assist us in researching political willing and action.  

 However, development of the conception of “collective willing,” as well the 

demonstration of the objectivity of inter-subjective willing experiences is not the main 

goal of this research paper and it will only be briefly touched upon without detailed 

development and profound fundamental argumentation, which are necessary for the 

theoretical treatment of these concepts in a rigorous phenomenological inquiry into this 

subject matter. 

  

2.  Inter-Subjective Objectivity of the Willing Phenomena 

 

 The main task of this section is to establish the objectivity of various phenomena 

related to willing on the inter-subjective level. It is necessary to determine, whether 

objectivity and validity of these phenomena may be verified through experience and 

theoretically established. Otherwise, the willing experiences may not be shared by 

several persons and/or transmitted from one person to another. 

 This section will provide grounds for the next one, in which the phenomena of 

collective willing will be researched. 

 Before proceeding to considering Arendt’s contribution on these matters, it is 

necessary first to make some clarification about the word “society.” In Arendt’s view 

“society” is not a proper term to refer to any group of people united by something into 

some kind of unity, since, according to Arendt, “society” is an artificial term, which has 

ideological implications, a term advocated by Marx and other “socialist” thinkers, who 

treated human beings mainly from the economic perspective as “motivated” or not 

“motivated” production and labour “factors,” whose life and activities are determined by 

economic principles, and are predictable through behavioural sciences. Arendt claims 
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that human beings should not be reduced to economic agents and/or factors, and have a 

freedom of will and action, this freedom implies freedom from economic determinism. 

For this reason Arendt often refuses to use the word “society” and uses the word 

“community.” 

 Arendt believes that the word “community” preserves both individual identity 

and the public realm. Every member of “community” is a free individual, however, he is 

also a member of a community, which introduces a “communal” or “public” aspect to 

his life. However, such public aspect does not destroy his freedom and individuality, 

which have to be preserved as a condition for a healthy political life, and for making 

political action possible for every individual. 

In difference to “community,” Arendt indicates that the word “society” has a 

different connotation, which makes it inapplicable to the public domain. Arendt connects 

this word with the Greek notion of “οικονομία,” which means “house 

management/ordering” – a term, which is used for affairs of a group of people, which 

are aimed at benefiting this group of people, this term relates this group of people to a 

“house” or a “family,” which is run by individuals, who are related to each other and 

constitute a family, which has its own tasks and some kind of “personality,” but it is still 

concerned with private matters, which are on the level of “order making” and “life 

preserving,” and are thus conditioned mainly by “needs” and necessity, rather than by 

freedom and spontaneity. The principles of freedom and “new beginning,” which are 

advocated by Arendt, must indeed be preserved and advocated for our discussion on will 

and action, however, it may be not necessary to insist on using the word “community” to 

preserve human individuality and freedom. The word “society” is thus to be used in our 

research to indicate the overall human population, which is may or may not be 

politically active. For our purposes, we will disregard the connotation of the word 

“society,” which was pointed out by Arendt, and will use the word “society” in its 

customary sense.  

 We fully agree with Arendt that human beings should not and cannot be reduced 

to economic factors, and they preserve freedom. It is lack of this freedom that results in 
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some predictability of human behaviour through behavioural sciences. These sciences 

and their methodological and theoretical presuppositions destroy human dignity and 

reject human freedom, and should thus be abandoned no matter whether they are 

effective or not. However, the word “society” does not necessarily have to carry such an 

“ideological” or anthropological meaning. Thus, this word will be used in this research 

to refer either to all people living in a given country, or to some group of people. In or 

discussion this word will not carry any preconceptions about human beings and any 

collective formations of people. The word “community” will not be used very often to 

avoid narrow nationalistic or closed group connotations, which are sometimes carried by 

this word.  

 Arendt herself does not provide much reflection on the question of the inter-

subjective constitution of human will. However, in her thought there is often a transition 

between the realms of faculties of human mind of a single subject and the significance of 

these faculties in the realm of the whole of human society. In The Human Condition she 

does much reflection upon the issues pertaining to the whole of society due to the lack of 

action. For Arendt “action” is a “product” or “manifestation” of the life of human mind, 

so her concern about the life of human community in The Human Condition means that 

for her the faculties of human mind have significance not only for the life of an 

individual but for the life of the society as a whole.  

 Theoretically this may be interpreted as a projection of the faculties of the human 

life to the realm of Husserlian “higher-order personalities” such as nations, social 

organizations or any groups of people united by something. Such projection must be 

based on an inter-subjective objectivisation of the experiences of the will, otherwise we 

can speak only about vague analogies and unverified hypotheses when we project 

faculties of a human mind onto a realm of social groups of people.  

 On the other hand, if we succeed in establishing an inter-subjective objectivity of 

the willing phenomena, then we can expand the realm of our rigorous phenomenological 

analysis, it would be able to include groups of people and their collective willing.  
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 To do a phenomenological research on such objectivity and the phenomenology 

of factors and even “faculties” pertaining to groups of people it is necessary to use the 

research results and methodology of Edmund Husserl, who was able to establish the 

inter-subjective objectivity of such groups and their common elements. In his Cartesian 

Meditations Husserl writes: 

 

With communalization proper, social communalization, there become constituted 

within the Objective world, as spiritual Objectivities of a peculiar kind, the 

various types of social communities with their possible hierarchical order –, 

among them the pre-eminent types that have the character of “personalities of a 

higher order”.
158

 

 

 These are the “personalities” this and the following sections of this Chapter are to 

be concerned with. The present chapter is dedicated to establishing the objectivity of the 

willing phenomena pertaining to these higher order personalities. While in the following 

chapter we shall inquire into various kinds of phenomena of collective willing and there 

will be an attempt made to construct a theoretical framework for understanding 

collective willing, collective action and political action.  

 In order to establish the inter-subjective objectivity of the willing phenomena and 

of any form of collective willing we can utilize Husserl’s methodology of establishing 

the inter-subjective objectivity of the ‘first and lowest level’, of what Husserl calls “the 

communalization of monads”. This may enable us to proceed to the next section’s 

analysis per se of the phenomenology of the “faculty” of willing of such “higher order 

personalities”.  

 How do we establish the inter-subjective objectivity of a “higher order 

personality.” Essentially, we may establish it in a way similar to establishing any inter-

subjective objectivity. Without going into much detail we claim that experiences, which 

                                                 
158

 Husserl, Edmund. Cartesian Meditations, trans. D. Cairns. The Hague: M. Nijhoff, 1960. P. 

132. 



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 149 

are shared by various subjects under relatively similar conditions, provide us grounds for 

positing an inter-subjective objectivity of these experiences and their corresponding 

mental objects as soon as these experiences coincide and are reported to be similar to 

one another providing some degree of tolerance for minor variations. 

For example, if several people see a scene of robbery and each of these persons 

sees that there is a hatred of the robber towards the victim of this crime, then we may 

claim that this “hatred” possesses an inter-subjective objectivity. In order to support this 

claim we may also confirm with the robber himself whether he felt hatred towards the 

victim.  

 We may take this example a step further. Let us suppose that the spectators of the 

robbery scene all felt a disapproval of this act of robbery, moreover each of them claims 

that his mental experience of disapproval is exactly the same as the corresponding 

experiences of other spectators, in such case we may also claim that the experience of 

disapproval also possesses an inter-subjective objectivity.  

 Now let us take this example even further to illustrate an instance of a collective 

personality, which possesses a collective feeling and even has a collective will. Let us 

suppose that the spectators of the robbery scene discover that they have a common 

mental experience of disapproving the act of the robbery and all of them decide to act 

collectively to prevent this act from being completed and they together exercise their 

collective will and all partake in the collective action of preventing this robbery from 

being successfully completed. 

 In the above mental example, we have demonstrated how positing of an inter-

subjective objectivity is possible and even have demonstrated how the inter-subjective 

objectivity provides grounds for positing a “higher order personality” and a “higher 

order willing” and a “higher order action.” A more detailed treatment of the possibility 

of positing “higher order personality” and “higher order mental activity” and its 

manifestation in the world of appearances will be researched and systematized in order 

to provide theoretical grounds for the research on “collective willing” and “collective 
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action,” which are important for considering political action, which according to Arendt 

is the main manifestation of human will and freedom.  

 

3.  Higher Order Personality (Collective) Willing 

 

 This section is dedicated to the phenomena of willing, which is experienced by 

groups of people (i.e. by collective “persons”).  

The concept of “collective” or “higher order” persons and the possibility of 

“higher order” mental experiences such as willing and even “higher order” action (i.e. 

collective action) were already briefly examined in the previous section, and it was 

shown that positing an inter-subjective objectivity of the mental phenomena provides 

grounds for considering such “higher order” mental experiences and action. This was 

also illustrated by the example of a group of spectators seeing a robbery scene and acting 

collectively after discovering a collective experience of disproving the act of the robbery 

and forming a collective will of preventing this act from being completed.  

Once the grounds for higher order mental experience and action are established 

and verified, the inquiry into various kinds of the higher order willing phenomena and 

collective action can be made. 

 

Before reflecting upon Arendt’s insights about such instances of collective 

willing and political action, and developing a theoretical conception of collective will, 

we may certainly use some of Edmund Husserl’s methodology. In his manuscripts on 

inter-subjectivity, which we find in the volume 14 of Husserliana, Husserl attributes the 

following concepts to certain forms of communities: ‘personality’ (199, 405), 

‘subjectivity’ (404), ‘consciousness’ and ‘unity of consciousness’ (200), ‘faculties’, 

‘character’, ‘conviction’ (201), ‘memory’ (205), and even something like corporality 

(206) – “so etwas wie Leiblichkeit”. Moreover, Husserl claims that these characteristics 

are not inauthentic and not a mere analogy. In other words, there lies objectivity behind 

the phenomena referred to by these terms.  
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 For the above reason the research of this section will greatly benefit from 

utilizing Husserl’s methodology and the conceptions of “inter-subjective objectivity” 

and mental experiences of “higher order personalities”, which were discussed in the 

previous sections for a philosophical inquiry into the notions of collective willing and 

political action. 

Naturally, results of this section’s research will contribute to analyzing and 

interpreting various political and social realities and assessing related theoretical models, 

which in turn may be useful for a further philosophical understanding of such notions, 

realities and experiences.  

A theoretical framework for the experiences of collective willing can now be 

formed and related to the framework of willing experience of an individual human Ego, 

which was developed in the previous chapters. 

Essentially, when a number of people have some internal experience, which is 

similar for all of them and is directed to the same object or to similar objects, then these 

people through communication may discover and become conscious of this internal 

experience and may initiate a collective activity and make collective volitions, which 

would be governed by the principles similar to the principles of an individual willing ego. 

This happens due to the fact that a “higher order” personality is formed by these people, 

and this “person” is able to have a will and to exercise this collective will through 

collective action.  

 The detailed mechanism of this “collective will” and its difference from 

individual will and action are to be considered after we look once again into Arendt’s 

contribution to the theoretical relationship between will and political action. 

 

4.  Arendt’s Contribution 

 

This research will be greatly assisted by the intuitions of Hannah Arendt 

regarding politics and social phenomena, which was already reviewed in Chapter II, 

which was dedicated to Arendt’s thought on willing and action. It is necessary to recall 
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some of Arendt’s ideas on action in the public realm for the purposes of this chapter’s 

research. 

In The Human Condition Arendt reflects upon the phenomena and principles 

pertaining to the society as a whole. For instance, she indicates that the “revelatory 

quality of speech and action comes to the fore where people are with others and neither 

for nor against them – that is, in sheer human togetherness.”
159

 Arendt bases all of her 

analysis of social issues of the lack of action on the premise that they pertain to the 

whole of society.  

The issue of collective willing is closely related to Arendt’s analysis of “action” 

in the realm of politics. From previous chapters we could see that for Arendt human will 

is the “spring of action”, it gives human being an ability to begin something new, 

something which breaks the laws of necessity pertaining to causality. In her reflection on 

the nature of “action”, which is important for the whole of society, Arendt says the 

following:  

 

Because they are initium, newcomers and beginners by virtue of birth, men take 

initiative, are prompted to action. …(“that there be a beginning, man was created 

before whom there was nobody”), said Augustine in his political philosophy. This 

beginning is not the same as the beginning of the world; it is not the beginning of 

something but of somebody, who is a beginner himself.
160

  

 

 For Arendt the notion of the “new beginning” is an extremely important 

notion, especially for her theory of will and action. She finds the roots of this notion 

in the Christian conception of God the Creator, Who created everything out of 

nothing (ex nihilo).  

She uses St. Augustine’s thought about this creation and the way St. 

Augustine relates God’s creative power of creating the world to the notion of the 
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 Arendt, Hannah. The Human Condition. New York: Doubleday & Co., 1959. P. 160. 
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 Arendt, Hannah. The Human Condition. P. 177. 
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creation of human being. She connects the notion of a person, who is “a new 

beginning” to the notion of the will, which makes people “beginners.” She extends St. 

Augustine’s notion of the “new beginning” or “initium” to all human beings, while St. 

Augustine talked only about Adam. She may be correct in doing so, since St. 

Augustine sometimes seems to extend this notion of “initium” to his political and 

philosophical discourse, which implied that all men partake in the main qualities of 

Adam, and consequently one may claim that for St. Augustine the notion of the “new 

beginning” may apply to all human beings. 

 Arendt adds the following: 

 

With the creation of man, the principle of beginning came into the world itself, 

which, of course, is only another way of saying that the principle of freedom was 

created when man was created but not before.
161

 

 

 Here Arendt explicitly connects the “creation of man”, “principle of beginning” 

and the “principle of freedom.” To some extent this is Arendt’s speculation, and no 

argumentation is provided to support this claim. However, there are some important 

insights here, which may prove to be valid.  

 It is the principle of the freedom of the will which Arendt speaks about here, not 

the political freedom, despite the interrelationship between the two. Once a man is 

created and represents a new beginning by himself, then whatever men does has a 

relationship to this beginning. However, this does not mean that everything, which is 

done by men, is “a new beginning.” There is a jump here from “man being a new 

beginning” to “men beginning something new due to the freedom, which he has.” This 

jump is not supported through argumentation or phenomenological grounding, but rather 

it is base on the theological notion of “man being created into the Image of God.” This 

theological proposition explains why “freedom” and “new beginners” enter the world, 

when a man is created. 
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‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 154 

 Arendt often explicitly indicates that there is a direct connection between willing 

and action, that the “will” is the “mental organ for action.” However, it was already 

discussed earlier above, that for Arendt, the “will” is split into two conflicting wills (the 

“will” and the “nill/counter-will”). This prompts a question about action: how do the two 

conflicting wills result in one action? Arendt understands that there is a difficulty, and 

expresses it in the following way: 

 

The will is supposed to move us into acting, and for this purpose we must 

emphatically be one. In other words, a will divided against itself is less adequate 

for the task of acting, whereas a mind divided within itself is more adequate for 

the task of deliberation. If that is the way the will is, what good can the will do? 

And yet without willing, how could I ever be moved to act?
162

 

 

 Arendt herself does not supply a direct answer, however, she indicates that there 

must be one and she provides some clues to resolving this difficulty. It is logical to ask 

whether action can be produced by “the winner” in this struggle between two wills, 

which are opposed to one another? Arendt brings in the notion of “selflessness,” which 

for her is a condition of doing good: “The ultimate criterion for positively doing good… 

we found to be selflessness, the loosing of interest in yourself.”
163

 In other words, once 

one looses interest in himself (i.e. interest in doing something for the purpose of 

benefitting self), one is able to do good deeds. This implies that our will to do good (to 

others) overcomes the counter-will, which is directed towards doing something for our 

own benefit.  

 In reality there may be more that two conflicting wills, each pulling in its own 

direction and refusing to obey to other “counter-wills.” We can claim that in such a case 

of conflicting wills it is the strongest will, which is likely to overcome other “wills,” and 

a person will follow this strongest will in his actions.  

                                                 
162
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 We can now return to the issues of human action in the public realm. In her 

subsequent reflection on the human condition Arendt often utilizes the concepts of 

“action” and “freedom” pertaining to the whole of human society, a society, which may 

have “togetherness” (but may not have it in reality, at least not in the full sense).  

 For Arendt willing is the mental faculty, which is responsible for action. Many 

scholars indicate that it is essential to understand Arendt’s conception of the will in order 

to understand her ideas about political action. Jacobitti claims the following with respect 

to Arendt’s political thought: 

 

…the will plays a predominant role as the faculty by which free action is possible. 

As the concept of free action is absolutely central to all of Arendt's political 

thought, her views on the will must be seriously examined by anyone who would 

understand her work or build upon it.
164

 

 

It is necessary to consider closer this relationship, which according to Arendt 

exists between willing and action. The key to the relationship between the willing and 

action is likely to lie in the conception of “freedom”. Willing is theoretically related to 

action, since action must arise from some mental activity. For action to be free, the 

mental activity, which produces it, should also be free.  

 Arendt indicates that willing precedes every particular free act. The will itself 

ceases once a person acts upon the particular volition supplied by his will. Arendt 

expresses this in the following way:  

 

Every volition, although a mental activity, relates to the world of appearances in 

which its project is to be realized; in flagrant contrast to thinking, no willing is 

ever done for its own sake… Every volition not only concerns particulars but – 

                                                 
164

 Jacobitti, Suzanne. Hannah Arendt and the Will. Political Theory, Vol. 16, No. 1 (Feb., 1988), 

P. 53. 



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 156 

and this is of great importance – looks forward to its own end, when willing-

something will have changed into doing it.
165

 

 

 In this passage Arendt indicates that there is a direct relationship between 

volitions and the world of appearances. Volition is a particular imperative of the will, it 

is a command or a striving to achieve some end. Thus, a volition is directed towards 

some act, which is to happen in the world. 

 We may extend this notion and say that a volition may be directed to actively and 

freely producing any change external or internal (with respect to the willing subject), 

moreover, it may also be directed to change or influence something belonging to the past 

and to the present (not only to the future).  

 From the above passage one may also see that for Arendt willing is concerned 

only with things that may be influenced or changed by the willing subject. According to 

Arendt, something, which is outside the scope of actual or feasible possibilities of the 

willing subject, may not become an object of willing of this subject. However, earlier in 

this research paper we have already extended the will’s scope to things, which lie 

outside the direct influence of the subject, who is nevertheless willing for some changes 

to take place. 

Let us consider what else Arendt says about the relationship between will and 

action. It should be noted that there is a close relationship between a free act and 

“action” in Arendt’s thought. By the term “action” Arendt denotes political action, i.e. 

action, which is freely acted “unto the web of relationships of political actors,” all of 

whom play a role in producing results of this action. 

 Arendt says that a person, who acts “is not his own master, not… autonomous; 

he must conduct himself in accordance with what spectators expect of him.”
166

 This 

means that “spectators” exert some influence upon the acting individual. Arendt does not 

provide a sufficient explanation of this statement and its implications, moreover, as we 

                                                 
165

 Arendt, Hannah. The Life of the Mind: Willing. Pp. 36-37. 

166
 Arendt, Hannah. The Life of the Mind: Willing. P. 94. 



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 157 

have already discussed in Chapter II, this statement makes some people claim that 

Arendt is incoherent in her thought. However, now we may attempt to provide a logical 

explanation of Arendt’s statement and indicate its implications for her theory of political 

action.  

 We may agree with Arendt, that an acting person may indeed not be “his own 

master,” when he acts in front of “spectators” and he even “must conduct himself in 

accordance with what spectators expect of him.”
 167

 This may be explained with the 

notion of “higher order personality” of political actors. When someone is acting in a 

public realm, he feels that he belongs to this “higher order personality,” this 

“personality” incorporates other actors and/or spectators, each of whom have their own 

roles and wills, however, all of them participate in some “action” of a person, as long as 

this action is acted “into” this public realm. In other words, an acting individual does not 

lose his own freedom when he acts, moreover, his freedom is actualized through this 

action. However, his freedom has to take into account other spectators and actors, who 

are also present in this public realm. These other actors do not undermine individual’s 

personal freedom of the will, rather, they create a public realm, which exerts some 

influence on the personal freedom and also gives to this freedom the possibility of being 

actualized in the world of appearances.  

 Above paragraph is very loaded, but this is necessary if we want to make sense of 

what Arendt is saying, and want to incorporate her thought into our theoretical modeling 

of will and the manifestation of will’s freedom through action in the public realm, which 

involves groups of people incorporated into “higher order personalities”.  

 Arendt’s notion of the self helps us integrate her notion of the autonomous will 

and the notion of a free acting self. With respect to the faculties of the mind and the self 

Arendt says that “it is always the same mind that thinks and wills, as it is the same self 

that unites body, soul and mind.”
168

 The self unites the body, which performs an action, 

and the mind, which wills and issues commands to the body. There is no split between 
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the body, which is an organ of free action and the life of the mind, which has the 

autonomous will ordering free commands to the self. 

 In Chapter II we have already demonstrated that Arendt’s notion of the “self” or 

an “enduring I” is compatible with her notion of the “spontaneity of the will.” There is 

no need to repeat our argumentation again. An “enduring I” possesses a spontaneity of 

the will, which does not prevent this “I” to be “enduring.” The “enduring I” does not 

totally determine and condition our choices and actions, in some sense we are free of the 

“enduring I.” However, even though we have a freedom from this “enduring I,” we are 

not deprived of it. This was also discussed and demonstrated in our discussion on human 

“character,” and its relationship to the freedom of the will. 

 Arendt indicates that action is a basic ability of an individual, who through action 

may influence the world and create something new. Action may break any causal chains 

and influence of external factors. This ability is directly related to Arendt’s conception 

of the will, which enables one to “begin a new series of events in time,” and create a 

“new beginning in the world.”  

 In arguing for the contingency of any action Arendt says: 

 

…Kant had clearly in mind the “power of spontaneously beginning” and 

therefore was concerned about a possible reconciliation of a “new series of acts 

and states” with the time continuum that this “new series” interrupts: the 

traditional solution of the problem even at that date would still have been the 

Aristotelian distinction between potentiality and actuality, as saving the unity of 

the time concept by assuming that the “new series” was potentially contained in 

the “preceding series.” But the insufficiency of the Aristotelian explanation is 

evident: Can anybody seriously maintain that the symphony produced by a 

composer was “possible before it was actual”?
169
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 In this passage Arendt expresses not only a possibility of freedom, but also a 

connection between the free will and action. Here she brings in the example of creating a 

symphony by a composer, which is a free action, even though it is not a political action. 

According to Arendt, the will has a conception of “freedom” implicit in it, and this 

implies “contingency” of actions, which result in a “new series” in the world, these 

series are “new,” since they did not have any potentiality prior to their coming to 

existence.  

Arendt also expresses the relationship between action and freedom of human willing 

in the following way: 

 

…we reconsider the objections raised by philosophers against the Will – against 

the faculty’s existence, against the notion of human freedom implicit in it, and 

against the contingency adhering to free will, that is, to an act that by definition 

can also be left undone…
170

 

  

 For Arendt the notion of Will implies freedom of beginning something new, of 

initiating a free act, and she is mostly concerned with free acts in the political realm. 

According to Arendt the will is not only a faculty of free choice but is also “an organ for 

the future and identical with the power of beginning something new.”
171

  

And this “new beginning” is especially important in Arendt’s thought on political 

action. She indicates the following: 

 

…looked at retrospectively, a freely performed act loses its air of contingency 

under the impact of now being an accomplished fact, of having become part and 

parcel of the reality in which we live. The impact of reality is overwhelming to 

the point that we are unable to “think it away”…
 172
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 Here Arendt struggles to put together the internal freedom of the will and the 

external realm of appearances, which are governed by necessity. She adds that this 

difficulty is difficult to overcome: 

 

…the act appears to us now in the guise of necessity that is by no means a mere 

delusion of consciousness or due only to our limited ability to imagine possible 

alternatives. This is most obvious in the realm of action, where no deed can be 

safely undone…
173

 

 

 Here we see a direct connection between the free will, which is “the power of 

beginning a new series in time,” and the realm of action. Despite the illusion that action 

is conditioned by necessity, action is “a freely performed act,” since it results from the 

free will, which is able to initiate a “new series in time.” Essentially for Arendt the will 

is also the power of initiating political action, moreover, she claims that any action 

results from free will. 

 This again involves the “problem of the new,” which, according to Arendt, 

philosopher were not able to solve. That is, the problem of accounting for the possibility 

of a “new beginning,” which is not fully conditioned by any causes.  

At the end of The Life of the Mind: Willing Arendt expresses some hope that 

“men of action” (i.e. revolutionaries and founders of new social and political orders) 

would be able to provide some clues to solve this problem. However, she discovers, that 

they were looking for a justification of founding something new in referring to 

something old, i.e. of finding “Rome anew.” They understood that “finding a new 

Rome” was an illusion, but still were eager not to recognize arbitrariness and 

randomness in their new “foundations,” but rather to claim that it is a some kind of 

“restoration” or “founding Rome anew.”  

Stephan Kampowski expresses Arendt’s observation in the following way: 
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In short, not even the men of action, in whom Arendt placed so much hope at the 

outset, are able to come to terms with the problem of the new, the problem of the 

“abyss of pure spontaneity.” Their “solution” amounts to nothing more than a 

tricky device, namely to understand “the new as an improved restatement of the 

old.”
174

 

 

 It is evident that Arendt was not able to discover a solution to the “problem of the 

new” in the realm of big political undertakings such as revolutions and founding of new 

political states. It is also evident that this inability indicates that the “sheer spontaneity” 

and the “abyss of freedom” are, according to Arendt, real and necessary attributes of 

political action.  

The role of judgment in action and its relationship with the willing faculty were 

discussed in the previous Chapter, when we established that all of the three autonomous 

mental faculties are interrelated and are united both with respect to the unifying Ego, in 

which all three coincide, and also with respect to the common object to which these 

faculties may be directed.  

With respect to political action, judging faculty plays an important role in 

judging the following: 1) the past and its implications for the present and the future; 2) 

the values, which may be involved in making a political decision; 3) the importance and 

value of expected consequences of a political action, including moral consequences. 

Even though judgment is very important for political action, it is not the main object of 

our research and thus will only be considered as much as may be useful for a better 

understanding of willing and freedom. 

Arendt also indicates that “action almost never achieves its purpose. Its results 

are inherently unpredictable and boundless.”
175

 Arendt indicates that when considering 
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action, one has to consider multiple “wills and intentions,” which make subject’s goals 

difficult to achieve and make action “inherently unpredictable and boundless.”
176

  

 Due to its “boundlessness” action involves risk, and according to Arendt this 

“boundlessness” is not related to the spontaneity of the will, but rather to the 

characteristic of the world and the public realm, where numerous wills exercise their 

freedom and set different goals. 

 We may accept this idea and agree that individual’s action often results in 

something, which was not expected thereby making such action “boundless” and its 

results uncertain. However, in Chapter II we have already demonstrated that this does 

not always has to be so and there are many instances, when an acting person may be 

more or less certain about outcomes of his political actions. 

 Now we are also able to build upon this intuition and claim that when an 

individual, who belongs to a “higher order” personality acts politically, this action is not 

only his own action, but it is the action of this “higher order” person, i.e. a group of 

people. Other individuals, who constitute this “group” also, take responsibility for this 

action. If most of this group’s members disagree with this action, then this action will be 

fruitless and a radical reaction of these disagreeing members is likely to eliminate both 

the action and the individual “actor,” who has done something contrary to the common 

will of the personality.  

 The above mentioned case is different from a split within the “group,” when a 

significant part of the group wills something, while another significant part of the group 

is willing something different or opposite. In such case we are dealing with a collective 

“will” and a collective “nill,” which may exist together in a similar way to individual’s 

internal will and “nill.” 

 In considering political action Arendt also speaks about the ability to make 

promises and commitments to other parties involved in action. Promising and trust are 

needed to prevent instability and uncertainty, which may otherwise be associated with 

political action.  
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Arendt says the following: 

 

Binding and promising, combining and covenanting are the means by which 

power is kept in existence. . . There is an element of the world-building capacity 

of man in the human faculty of making and keeping promises.
177

 

 

 According to Arendt without ability to make promises there is no real power in 

the human ability to take political action. When we consider political power, we deal 

with the ability of a political agent to undertake political action effectively, and this 

requires promising.  

In Chapter II we have already indicated that according to Arendt “promising” is 

directly related to freedom, and it is due to freedom that people are able to make 

promises and to keep them. If someone acts out of necessity, then there is no purpose in 

making promises, since he would act in some predetermined way, which is likely to be 

different from what was promised.  

Arendt also emphasizes another important characteristic of political action, it is 

the responsibility, which is associated with any free act. This responsibility is imposed 

upon an acting agent notwithstanding the uncertainty and unpredictable character of his 

action. This characteristic of agent is also directly related to Arendt’s notion of free will, 

since freedom implies responsibility. This responsibility may certainly include moral 

responsibility, which cannot exist if there is no freedom. Only when one is free to act in 

one way or another he assumes responsibility for his action. Moreover, according to 

Arendt, a person also assumes responsibility for the consequences of this action even if 

these consequences vary from the intended results.  

In Chapter II we have already criticized this claim and have argued that a person 

does not always assume responsibility for an outcome, which is a product of someone 

else’s will. We have also indicated that Arendt’s claim is indeed true in the case of being 

able to account for all the “necessary” factors involved in “beginning something new.” If 
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an outcome of someone’s action is different from his intention due to a bad planning and 

not taking into account some objective factors and causal chains, then this individual is 

directly responsible for the outcome of his action even if this outcome is not what he was 

originally expecting. If one’s action leads to results, which are due to the necessary 

causal chains, which could be accounted for, then an acting person may be held 

responsible for this. He may also be held responsible for the unknown outcomes of his 

actions as long as they are not resulted by the involvement of other wills. However, 

when someone’s action is acted into a multitude of wills, and the outcome of this action 

is a result of the aggregate of these wills, then the acting agent is not fully responsible 

for the actual results of his actions.  

In the above situation we are again dealing with a “higher order” person, who can 

be held responsible for the real outcomes of any action, which was initiated as a 

manifestation of the collective will of this group of people. This can be rephrased in a 

more ordinary language: all the willing individuals, who were involved in producing 

these outcomes, all of them are partly responsible for these outcomes. Moreover, none of 

the acting members of this group may take the entire responsibility for the real outcomes 

of the collective action, even though this action may have been physically initiated only 

by one of these members. 

 After a detailed discussion on Arendt’s main ideas on the human will in its 

relationship to political action it is now possible to make some overall conclusions about 

her thought and its contribution to our theory of will with respect to action.  

 

5.  Action 

 

 Based on the above discussion we may draw certain conclusions and summarize 

some principles pertaining to action. It is now necessary to express all our findings in a 

systematic way, so that all of its elements are interrelated and it is possible to utilize 

these findings to approach other issues such as “will” in the philosophy of Mozi, which 

is a subject matter of the next Chapter. 
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 We can begin our summary from Arendt’s notion of the “will as the spring of 

action.” In the above discussion we identified the theoretic connection between “will” 

and “action” to be in the notion of “freedom.” Our will is able to issue free commands to 

our mind and to our body, will can exercise direct control over all of our mental and 

internal activity as well as over the external activity of our body. Our body may move 

freely in obedience to our free will and it may perform acts, which are directed toward 

reaching a goal, which was set by the will.  

 Our body is an organ of the will, it is through body that we exert influence on the 

world of appearances. However, before we involve our body, our will may also exert 

influence on the mind and on other internal activity. Once our will has set some goals 

and means of reaching these goals, it may influence thinking and judging faculties to 

function in a way, which is beneficial to these goals. This influence takes place even 

though willing does not exercise a direct control over our thinking and judging, and they 

preserve some degree of autonomy. Our willing may also influence some other internal 

activity, which is not mental (it may be called “sub-mental” or “meta-mental”), such 

activity includes physical and psychological inclinations or habits, it includes our 

sensory and soul perceptions (including religious perceptions), influences of our sub 

consciousness, appetites, desires, passions and any other internal factors that may 

influence us in one way or another. All of these factors not only may influence us, but 

may also be influenced by our will, even though the will may be weak and unable to 

prevent some of these internal factors of taking control of us and making us passively 

experience their influence.  

 Once or body is guided by the free will, whatever is done by our body (including 

words that we speak) is some kind of “action.” This is “action” in its broad sense, it 

includes political action. However, we may also speak of “action” in an even broader 

sense: “action” is any change, which is brought about by our free will, including external 

as well as internal change. In other words, we may also include any real influence that 

was exerted by the will on our internal factors including both mental and sub-mental 

factors.  
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 For the purposes of this research an even more refined definition of “action” will 

be utilized:  

 

“Action” is any influence or change, which an individual actualizes in the world, 

and which has individual’s free will as a direct originator or an indirect 

contributor to this change.  

  

 This definition requires some explanation. Through our will we may influence 

and/or change both our body and our other internal factors (mental faculties and other 

sub-mental aspects), these influences and/or changes may result in some “actualization” 

in the external world (this “external world” is not only the world of appearances, it also 

includes internal worlds of other individuals). All of such “actualizations” constitute 

“action.” Moreover, this change may be “action” fully or only partially, since it may 

have other factors involved in contributing to it taking place, then this change may be 

called “partial action.”  

 An example may illustrate the above definition. For example, person A’s will 

sets a goal of building a house himself. This will influences person A’s body, which 

begins the construction process. Person A’s will also influences his thinking to think in a 

particular direction and to pay more attention to everything related to construction, 

person A’s internal appetites for sleep and for eating are also influenced by his will, 

which tells him to sleep less and to eat at different times, which better fit the 

construction work. Thus person A’s mind and body are influenced by his will to “work” 

towards the goal of building this house, he does many things, which contribute to a more 

effective construction process. He also influences other people and may succeed in 

persuading them that building this house is important not only for person A, but for them 

also. The aggregate result of person A’s will is “actualized” in doing construction and 

somehow influencing other elements of the external world. All of these is person A’s 

“action.” However, the actual changes, which are produced in the world may be due not 

only to his will, but to some other external factors or other people’s wills, which did not 
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undergo any influence of person A’s will upon them. If so, then the actual changes, 

which are produced in the world are only partially “person A’s action,” they only have 

some elements of his “action” incorporated in them.  

 After systematically summarizing our understanding of “action” it is time to 

proceed to a systematic reflection upon the concept of “political action” and its 

relationship to “will.” 

 

6.  Political Action 

 

 Political action is one kind of action, which, in Arendt’s words, has a distinctive 

characteristic of being acted “into a web of relationships” in the public realm. However, 

it is unclear what is this “public realm” and how does on act “into a web of 

relationships.” 

 For the purposes of this research it is claimed that a “public realm” exists 

whenever there is a “space” between two or more inter-related individuals, each of 

whom may exercise some “action,” which would have direct consequences for other 

individuals, who are in this space.  

 If there are two or more individuals, who are present in is space, than they form a 

“group,” which is an entity by itself. This “group” may constitute a “higher order” 

personality, which is able to form its own will and to act collectively as a group. This 

happens either when one person acts on behalf of the group, and the group expresses 

support of this action, or when the whole group gets together and action is done by all or 

most of the group members.  

 It should be noted that an individual may still act as a distinct political actor even 

if he is a member of some group of political actors. He may form goals, which do not 

take into account goals of other members of the group. Thus, he remains an autonomous 

political agent, even though he is also a “part” of the “higher order” personality of this 

group of people. 
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 It should be noted that most of the actions, which we initiate, are essentially 

political actions, since they involve other individuals. There are certainly free actions, 

which do not directly involve others. For example, freely creating a piece of art (this 

example was presented by Arendt and was discussed earlier in this research paper), or 

freely doing some research, which is not aimed at somehow involving other people in 

this research or in its consequences. Nevertheless, most of our free act do involve other 

people and make their wills exposed to participating or being somehow involved 

(positively, negatively or otherwise) in this action and in reaching some goals, which 

relate to this action. Any such action has a political nature, since there is a public realm 

into which it is acted.  

 What we are concerned now is political action of an individual subject, and not a 

collective political action of a group of people. However, it is often not easy to draw a 

distinction between the two types of political action. We will nevertheless attempt to 

make such a distinction.  

 Based on the above discussion we can make the following claim: an individual 

may “act” in three types of “political action”: 1) entirely individual; 2) individual on 

behalf of a group of people; 3) participative in a collective political action.  

 In any of these three cases an individual acts freely and his actions have a 

political character, since other individuals also get directly involved in these actions, no 

matter whether they have active or passive roles.  

 When a person A is involved in any kind of political action he is acting in a 

political realm, in which other people also have free wills and are able to undertake other 

political actions, which may contribute or interfere with the political actions of person A. 

This may limit effectiveness of the political action of person A and lead to outcomes, 

which are very different from the ones, which were intended by person A. For this 

reason Arendt speaks about the “boundlessness” and “uncertainty” of any political 

action. These characteristics are essentially inherent to any political action unless all or a 

decisive majority of the actors, who are present in the public realm, either support person 

A or even act in a way, which contributes to reaching the goals of his action. In these 
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cases we are dealing with a collective will, which happens to coincide with the 

individual will of person A. 

 Above discussion presents us a basic theoretical framework for understanding 

political action and its relationship to personal free will and individual action of any free 

individual. Now it is also necessary to do some research into the concept of “freedom,” 

which is inherent to our understanding of will and action, and which has a peculiar 

manifestation in political action.  

 

7.  From “I” to “We” 

  

 It is now possible to extend the realm of political action from individual to 

collective political affairs. In the second section of this Chapter, we have already 

discussed the conceptions of “inter-subjective objectivity” and the “higher-order 

personality,” which were developed by Edmund Husserl and expressed in his Cartesian 

Meditations and in other works. It is now possible to apply these conceptions to the 

realm of political action to better express Arendt’s intuitions and to provide an important 

element of the phenomenological model of will and action. 

 As in the example of a group of people, who observe a robbery and form a 

collective will and action, any group of people may form a collective will pertaining to 

the public dimension and initiate a collective political action. In the robbery example, 

the group of people saw the robbery and discovered that they have an objective 

experience of detesting this activity, and each of them formed a volition of stopping this 

crime, all of them communicated these feelings and volitions to each other and formed a 

collective will of stopping this activity, then they agreed to act collectively and got 

involved in a corresponding collective action. 

 Collective political action is similar to the collective action of the above 

mentioned group, who stopped the robber. The group of people is formed by gaining 

some political consciousness and by forming a collective political will. Thus, such group 
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represents a “higher order personality,” which has a collective will and initiates 

collective action.  

 The main difference there is between political action of an individual and a 

political action of a group of people is the fact that the political group may encompass 

the whole of public realm. In other words, the political group may be the whole of 

political community, in such case the collective will of the political group will not 

encounter any other conflicting wills of other member of the political community, since 

there are no other members.  

 The conception of collective political will and action will be useful in applying 

the theoretical framework of will, which is built upon Arendt’s intuitions, to the 

philosophical intuitions of Mozi, which will be done in the following Chapter. 

8.  Freedom 

 

 In this research paper we have used the words “free” and “freedom” with respect 

to the will many times with a basic meaning of not being passively determined by some 

other factors. Now we are able to look into some other aspects of “freedom” – with 

respect to political action and political freedom. 

 There is the age-old argument between determinist and voluntarists on the issue 

of the freedom of the will. The main question is: whether there is any positive meaning 

of “freedom”? Determinist position generally agrees that a negative meaning of 

“freedom” is possible: it is possible to be relatively free from some factor, while not 

being free from other factors, these other factors may fully limit and determine our will. 

These factors may include rational reasoning, sub conscience, God’s Will or Grace, 

moral imperatives or other factors (there are many different types of determinism). On 

the other hand, voluntarism holds that human will has both freedom from various factors 

and also of being free for something or for doing something (this is the same as freedom 

to do something), which implies a positive creation of something new, something, which 

is not conditioned by external factors.   
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 Essentially, Hannah Arendt takes a voluntarist position when she claims that 

human will is able to initiate action and to “begin a new series in time.” Arendt claims 

that human will is able to break any causal chains and to “create” something entirely 

new. This is essentially a freedom for doing something new. In other words, nothing 

external to the will itself determines what is willed by the willing ego, the will is not 

conditioned or determined by anything else.  

 It is not a goal of the present research inquiry to argue either for a determinist or 

for a voluntarist position. However, in view of the research on the willing experiences, 

which was already done and expressed earlier in this research paper, a voluntarist 

position is chosen as a most coherent with these research findings. In other words, it is 

claimed that the will is free from any factor in forming volitions and setting its goals, for 

this reason the will is able to make person “create a new series in time” through taking 

free action. 

 With respect to political action it may be also added that “political freedom” is 

the ability of a political agent to freely initiate any individual political action. Thus, we 

can speak of “political freedom” as long as the political realm does not carry any 

obstacles, which prevent an individual from actualizing his freedom of will through 

political action in the given political realm.  

 

9.  Conclusion 

 

 This Chapter’s discussion contributed to our understanding of the relationship 

between human will and action. After looking into Arendt’s insights and considering 

some basic willing experiences and their manifestation in action, we were able to 

describe this relationship and to see that will implies action, towards which will is 

directed, while action implies will, which makes any action possible.  

 We discussed such characteristics of action as freedom and spontaneity, as well 

as the way it is related to the body and to the human self, which is held responsible for 
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this action. The notion of promise and its relationship to freedom was also analyzed in 

some detail. 

 Various definitions of “action” were presented and one of them was chosen as 

the basic definition, which is to be used in this research. This definition is as follows: 

“Action” is whatever influence or change an individual actualizes in the world, which 

has individual’s free will as a direct or indirect causal contributor to this change 

happening. Implications of this definition of action were also examined and reviewed in 

context of our research goals. 

 We have also considered “political action,” which the kind of “action” Arendt is 

concerned the most about. This discussion was aided by some theoretical preparation: 

the notion of inter-subjective objectivity of mental experiences as well as the willing of 

“higher order” persons or “collective willing” and “collective action” were reviewed and 

utilized for the purposes of our research.  

 These notions were used to research the conceptions of “political action” and 

“political realm” and three types of individual political action were identified and 

researched together with their implications for the group of people, who are involved in 

the political realm. 

 This discussion on political action was completed by an overview of the notion 

of freedom, and we considered the implications, which a voluntarist position would have 

on the notion of “political freedom.” 

 Thus, in this Chapter and in the previous Chapters all of the basic elements of a 

coherent theory of will and action have been researched and summarized. Now it is 

possible to see how this theoretical framework may be used with some basic notions of 

the Chinese Mohist philosophy and to attempt to extract some theoretical benefit from 

the philosophy of Mozi to improve our understanding of the will and action. 
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Chapter VI – Applying Phenomenology of Will to the Philosophy of Mozi. 

 

1. Overview. Elements of Mozi’s Philosophy Relevant for the Theory of the Will 

and Action 

 

The main goal of this chapter is twofold. On the one hand, it will contribute to 

confirming that our system of the phenomenology of willing is applicable to the tradition 

of the Chinese philosophy. On the other hand, we will attempt to determine, whether 

some particular philosophical school of Ancient China may contribute to the 

phenomenological model of will. If it can, that fact would be of considerable 

significance for establishing the universality of the phenomenological model of will and 

for the cross-traditional philosophical research. 

The Mohist philosophical thought is chosen as a school of thought, which may 

help us reach both of the above mentioned goals. It is a school, which is concerned 

directly with the application of human will for altering the external world. Mozi’s 

political thought is concerned with many issues, which were addressed by Hannah 

Arendt in her attempt to reflect upon willing and its role in politics and in “vita activa” 

in general. 

It is necessary to note that for the purposes of this research “Mozi’s thought” 

means the philosophic and religious ideas of early Mohists, and reflected in the “core 

chapters” of the text of Mozi. These ideas are generally attributed to Mozi, even though 

some of them may belong to his immediate disciples, they were likely expressed and 

written down sometime between 479 BC and 350 BC. However, the genesis and 

development of these ideas and codification of the corresponding text are not objects of 

our research and there is no need to perform here a detailed analysis and research on the 

related issues. 

Some scholars have noticed that Mo Tzu’s philosophy has a special emphasis on 

an individual, his autonomy and ability to be a free agent, which sets personal goals and 

has personal responsibilities for his actions. Henri Maspero expresses his observation 
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that Mozi’s religious teaching was “completely personal …that consisted first of all in 

conforming to the will of Heaven, and which by its individualism was opposed to the 

totally social religion of ancient China.”
178

 Obviously, this makes Mozi’s philosophy 

especially relevant for the main goal of our research: to develop a theoretical framework 

of will and action, since Mozi emphasized individual agency and expressed ideas, which 

have characteristics of individualism. 

Even though Mozi unlike Confucians was less concerned with cultivation of 

personal virtues for becoming a perfect man, however Mozi often implies personal 

moral development for the purpose of applying this virtue and setting concrete virtuous 

goals and acting accordingly.  

With respect to the Mozi’s emphasis on the individual agency and autonomy of 

the acting person Erica Brindley indicates the following: 

 

In fact, the early Mohists avidly stood by the notion that the individual is a 

powerful agent who, by striving in a particular manner to fulfill his or her 

ultimate responsibilities toward Heaven, might take positive, moral control over 

the shape and direction of his or her life [italics added by K.C.].
179

 

 

From the above comment about the thought of Mozi it is possible to see that 

there are many distinctive aspects in Mozi’s thought, which make it relevant to the 

research on the will and action. Once we consider Mozi’s philosophy, we will be able to 

see how the issues raised by Mozi as well as the general principles and conceptions of 

his philosophy have a direct relevance to the issues of the will and action, which were 

discussed in the previous Chapters.  
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Moreover, Mozi’s philosophy is characterized by a methodology, which is aimed 

at establishing empirical grounds for any philosophical proposition. It is not burdened by 

dogmatism, metaphysical and doctrinal presuppositions. And even though Mozi has a 

natural, rather than a phenomenological approach to reality, it is not difficult to establish 

significance of his observations and propositions for the phenomenological 

interpretation of experiences.  

 However, the above reasons are not the main reasons why Mozi’s thought was 

chosen to be researched in this paper, since our main goal in analyzing Mohist 

philosophy is not just to see how our theory of the will relates to the conceptions of 

Mozi. The main reason is to attempt to identify some elements of Mozi’s conceptions of 

will and action, which are absent from the theory of will developed in the previous 

Chapters. These elements relate to Mozi’s ability to relate individual agency and 

autonomy with the obedience to some higher authority, which imposes some moral 

values upon the autonomous individuals, who nevertheless do not thereby get deprived 

of their freedom and responsibilities, which are associated with their actions. Erica Fox 

Brindley notices this peculiar characteristic of Mozi’s thought: 

 

Intriguingly, however, the early Mohists promoted such a philosophy on 

individual agency at the same time as they invoked a strong rhetoric for 

conformity to authority – in particular, the authority of one’s leaders and Heaven 

above. The apparently contradictory relationship between the early Mohists’ 

concept of upward conformity and their injunctions for individual control and 

responsibility render their message on human agency subtle and complicated, 

perhaps even more so than writings for which self-cultivation is an explicit 

concern [i.e. Confucian writings, K.C.].
 180
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 This peculiarity of Mohist thought, this ability to harmonize the concepts of 

individual agency to the concept of conformity to a higher authority, is the characteristic 

of the Mohist thought that interests us the most, since it can contribute to a positive 

development of our theory of the will.  

For all of the above reasons Mohist philosophy was chosen for the purposes of 

the present research. However, this does not prevent one from undertaking similar 

research projects considering other Chinese philosophers. There is no presupposition of 

unique bond existing between either Mozi and Arendt, or Mozi and phenomenology of 

will in general. 

 

2.  Basic Principles of Mozi’s Moral Philosophy 

 

Mozi holds that the motivation (志), action (功) and the consistency between 

them is an indication of personal justice (義). These philosophic propositions have a 

unique phenomenological conception of willing, which underlies them and it is thus 

worthwhile doing research of this conception, which is itself implicit in the philosophy 

of Mozi.   

An important conception of Mozi’s philosophy is the “Will of the Heaven” (天

志). According to Mozi the Will of the Heaven is the highest standard and the basis for 

moral values and political action. There is a disagreement among scholars in interpreting 

the Mozi’s conception of the Will of Heaven. Some hold that it is only a term for a fixed 

set of principles or rules (上帝之則), which have an instrument-like (規、矩) nature. 

Others claim that there is a notion of a personal God (天、上帝) behind this concept, 

God, Who may have volitions and may be actively involved in the life of the world.  

Thus, in order to do a philosophical inquiry into the fundamental conceptual 

bases and presuppositions of Mozi’s thought, it is certainly necessary to research and 

clarify Mozi’s conception of “Heaven”, as well as the basic principles of his philosophic 

anthropology.  
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Another important proposition of Mozi’s philosophy is the “facilitation of unity” 

(尚同). According to Mozi a state should be ruled according to one set of rules and, 

moreover, various individual wills should be tuned according to one common set of rules 

or one common will, which would warrant stability and effectiveness of the state and the 

whole of society.  

Mozi’s “rejection of Fate” (非命 ) may also provide us clues on how to 

reconstruct the phenomenological model underlying Mozi’s understanding of human 

will. Mozi’s anti-deterministic position can shed some light on his conception of the 

autonomy of human subject and the implications of this autonomy for the principles of 

political and social life.  

Scott Lowe correctly indicates the following regarding Mozi’s “anti-fatalistic” 

position, which is central to the whole of his philosophy: 

 

…the Mohists are firm believers in the value of personal industry, willpower, 

and endeavor. From their perspective, the belief in fate undercuts their entire 

program, for people who can blame all their failures on fate will never be 

motivated to undertake the strenuous actions necessary to transform society.
181

 

 

 This quote is indicates not only the importance of “willpower” for Mohists, but 

also their concern with “transforming society,” which is an important characteristic of 

action, and can be related with the concept of “action,” which was researched in the 

previous Chapters.  

Basic inquiry into the above aspects of Mozi’s philosophy from the perspective 

of the main research object of this research paper will enable us both to get a basic 

understanding of the conceptions of willing and action, which underlie Mozi’s moral, 

political and religious thought, it will also help us to further develop the theoretical 
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model of willing and action, which was devised and expanded in the previous Chapters 

of this paper.  

Moreover, the research results of this research on Mozi will enable us to attempt 

a comparative study of some elements of Arendt’s and Mozi’s philosophies, which will 

be done in the course of this Chapter’s discussion, whenever it may be deemed 

appropriate. It should be noted that both philosophic traditions have an intertwining of 

the anthropological and political conceptions, which will make a comparison between 

the two philosophies especially interesting. An attempt at such a comparative research is 

thus to be also done in the subsequent sections of this Chapter. 

 

3.  The Will of Heaven 

 

 For Mozi, “Heaven” or the “Supreme Lord” denotes an ultimate source of moral 

laws and an absolute supreme authority, Heaven is responsible for rewarding people for 

virtuous deeds and punishing for evil ones.  

There were different opinions on whether the “Heaven” of Mozi is personified 

and has a nature of an acting subject. It may be inferred from Mozi’s use of the term that 

he uses “anthropomorphic language” to express the “attitude” or “behaviour” of Heaven, 

however, the very meaning and significance of Heaven does not carry a personified 

character, rather, Heaven is often associated with the norms/standards or “measuring 

principles,” which fully explain and express all “attitudes” and “behaviour” of Heaven. 

Thus, Heaven may be considered as an ultimate source of the set of laws, which includes 

fixed principles of the moral life of people, and this concept is sometimes expressed in 

anthropomorphic way, which provides for vividness and understandability of this 

concept to people, who would listen or read this, including people from both educated 

and ordinary classes.  

Scott Lowe expresses this characteristic of Mozi’s “Heaven” in the following 

way: 
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The Heaven of the Mohists is omniscient and utterly impartial in its dealings 

with humanity; there is no hint of unpredictability or caprice in its actions.
182

 

 

 However, this researcher is still mislead by the Mohist terms “love,” and “will,” 

which are often attributed to Heaven by Mozi. Mr. Lowe says that: 

 

…although Heaven is a stern judge of human behavior, it is also asserted that 

Heaven loves humanity… While there is no necessary conflict between the role 

of divine judge and loving deity, this depiction adds a measure of complexity to 

Mozi's otherwise straightforward theology. …Heaven is depicted as the 

conscious organizing power responsible for all that is right in the world.
183

  

 

 All of the statements in the above quotation are false. Heaven is interpreted as a 

“conscious” “divine judge,” a “loving deity,” who “loves humanity” and there is some 

“theology” of this Heaven. All of these words, which are marked by quotation marks are 

not directly applicable to Mozi’s “Heaven,” and if such words are to be applied to 

Mozi’s thought, they have to be marked and explained to be used metaphorically. All of 

such misinterpretation of Mozi results from not knowing or forgetting that Mozi’s 

“Heaven” is not a freely acting Divine Person, but is rather a set of principles, which 

have a common name of “Heaven,” which is rooted in ancient Chinese religion. There is 

no notion of “personal behaviour and freedom” of Heaven, nor there is an indication that 

humans may enter into an inter-subjective relationship with Heaven. This is the 

phenomenological manifestation of “Heaven” according to Mozi’s philosophy, we are 

not concerned with its ontological grounding. 
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The “Heaven” and “Supreme Lord” may even have been understood by Mohists 

as a Supreme Being or Person, however, the real implications, which are derived by 

Mozi from the existence of Heaven, may be understood in a way, which does not require 

positing existence of the Supreme Subjective Being. This is good for our research, since 

it aims at remaining a philosophical inquiry and does not aim at issues related to super-

natural and religious aspects. Thus, for the purposes of this research, we may treat 

“Heaven” simply as a philosophic notion indicating an ultimate set of universal laws and 

principles, which include principles of human moral behaviour, and work in such a way 

as to either punish evil/unjust deeds or reward the virtuous and just deeds. The principles, 

which indicate whether a deed is virtuous or evil will be discussed at a greater depth 

later in this Chapter. 

There is a lot of academic discussion regarding whether the “Heaven” advocated 

by Mozi has a personal nature, is an agent, which may have a free will. Some scholars 

support this claim, while others reject it and argue that Mozi’s “Heaven” is an 

impersonal set of principles or some kind of metaphysical source or framework of 

natural and moral order of the world. This argument is outside the scope of the current 

research inquiry, since there is no concern about metaphysical or ontological claims of 

Mozi. What concerns us is the way Mozi “Heaven” “appears” or discloses itself to the 

world of human experiences. In other words, our research inquiry is concerned only with 

the phenomenological side of Mozi’s philosophy, everything else is put into brackets 

and there is no need to discuss it in any length in this dissertation. 

The phenomenological side of Mozi’s “Heaven” is as follows: “Heaven” is 

relevant to people only as a source and carrier of moral and natural principles, there is no 

spontaneous will exercised by Heaven, which may influence human life, there is also no 

interpersonal dialogue between humans and Heaven, which is accounted for by Mozi. 

Mozi indicates that “Heaven” and “Ghosts” exist, and thus there is a real purpose of 

making sacrifices to them. However, these sacrifices carry a mechanistic nature, they 

function in a similar way to tokens thrown in a vending machine, which gives us 

something in return to our “sacrifice”. Thus, we claim that for the phenomenological 
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purposes of current research there is no need for postulating Mozi’s “Heaven” to be or 

not to be a personal agent. It suffices to say that phenomenologically “Heaven” does not 

manifest itself as a free acting or spontaneously willing agent.  

Mozi introduces a concept of the “Will of Heaven.” This notion also carries an 

athroponoetic character, since the word “will” implies that Heaven may have noetic 

characteristics similar to that of humans. However, there is no need to understand this 

notion literally, since it means only a correspondence of human’s behaviour to the moral 

principles supplied by Heaven, as well as the necessary consequences, which follow 

from either following or breaking these laws. Thus, there is no subjective decision 

making on the part of Heaven, there is no freedom in the “Will of Heaven.” 

There is no need to do a deep research of the Mozi’s concept of “Heaven,” since 

it is not a goal of our research. More important are the implications of Heaven and the 

“Will of Heaven” for people, their wills and actions.  

Mozi describes the main principles upon which Heaven’s rewards and 

punishments are based in the following way:  

 

So, how is it I know that Heaven desires what is just and abhors what is unjust? 

I say it is because when there is justice, all under Heaven has life; without 

justice they die. With justice there is wealth; without justice there is poverty. 

With justice there is order; without justice there is disorder. Therefore, Heaven 

desires that things live and abhors that they die, desires that they are wealthy 

and abhors that they are poor, desires their order and hates their disorder. This is 

how I know that Heaven desires what is just and abhors what is unjust.
184

 

 

 Thus, according to Mozi the basic consequences of just and virtuous deeds are 

life, wealth and order, while the basic consequences of unjust deeds are death, poverty 

and disorder. These consequences are necessary, they are the natural outcomes of just 
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and unjust behaviour. Essentially these consequences are the manifestations of the “Will 

of Heaven,” so it is evident, that there is no subjective or personification element in the 

concept of the “Will of Heaven” at least with respect to these laws.  

 

4.  Individual Agency and Action 

 

 Those philosophic ideas of Mozi that are related individual agency, action and 

freedom are most important and relevant for our research, since they relate directly to 

our research inquiry into the aspects of human will and action.  

 An important issue in Mozi’s thought is his ability to simultaneously preserve 

both the notion of individual human freedom and the notion of conformity to a higher 

authority and to the laws of the Heaven. Understanding the theoretical principles of this 

harmonization may provide a substantial contribution of Mozi’s thought to our 

theoretical model of will and action, which was developed in the previous Chapters.  

 Mozi says the following regarding conforming to a higher authority of Heaven: 

 

When the people of the world all conform upward to the Son of Heaven but do 

not conform upward to Heaven, then disaster will strike and seem never to 

depart. Nowadays, when harsh winds and bitter rains arrive in torrents, this is 

due to Heaven’s punishing all the people who do not conform upward to 

Heaven.
 185

 

 

 In Mozi’s theoretical system all people should conform to a higher authority, and 

there is a hierarchy of authority in people’s society, the highest human being is the 

supreme monarch, who is the “Son of Heaven,” he has to conform directly to the 

authority of Heaven, which is above him. In case he does not conform to Heaven’s 

authority there will be “harsh winds and bitter rains,” and “disaster will strike and seem 

never to depart.” This is due to the overall disorder in the society and it is difficult for 
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people to conform to the Heaven, when the Son of Heaven (who is above ordinary 

people) does not conform to Heaven himself.  

 The “laws” or “orders” provided by the Heaven are metaphorically named “a 

compass and square,” i.e. the instruments used by artisans in their work to provide for 

correct measuring and standard results. In other words, these laws are fixed standards 

and are not subjective “commands” or “callings” of a “Supreme Individual.” 

 

5.  Rejecting the “Fate” 

 

 In order to prepare a theoretical basis for his theory of free human action and 

ability to make free choices and take responsibilities for ones actions Mozi rejects the 

notion of “fate” (in Chinese 命, pronounced “ming”), which Mozi claims is supported by 

Confucians and by some other “evil men,” who want to “destroy the people of the 

world.” For our discussion it is not important whether Confucians really had such an 

understanding of the concept “ming.”  

 Mozi says that such “evil men” claim that “one may neither request good fortune 

nor evade disaster; reverence will do you no benefit, and violence will not harm you.”
186

 

Mozi claims that ancient sages did not have such a conception, which supports Mozi’s 

claim that this conception is erroneous and even destructive. It indeed is, since it means 

that people have no freedom with respect to their lives, they are unable to either gain any 

prosperity or evade any disaster, also the way they live does not have any effect on their 

lives. If they are just, this will result in no benefit, and if they are unjust, this will result 

in no harm to them. Such a conception is the conception of fatalism, which not only 

rejects freedom of the will, but also rejects any causal relationship between human deeds 

and the conditions of their lives (i.e. prosperity, longevity, happiness, etc.). 

 Rejecting fatalism makes Mozi anti-fatalist, meaning that for him conditions of 

human life are not all pre-determined by “fate” or “fortune.” However, this doesn’t 
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necessarily mean that he supports possibility of free will and free action. It will be useful 

for us to try to determine whether Mozi reject fatalism only, or it is also possible to 

claim that he has a voluntaristic (rather than a deterministic) position on the issue of the 

freedom of will. This will be attempted later in this Chapter.  

 According to Mozi, the Heaven “orders the people of the world to follow the 

tenets of justice in carrying out affairs.”
187

 This implies that there is a direct relationship 

between the laws of the morality and people. There is no need for a mediator between 

Heaven and every human being. Moreover, Heaven “orders” people, meaning that 

everyone is responsible for responding to this order in a positive or negative way and 

this will directly influence his life conditions. Human life is determined by the human 

agents and not by “fate.”  

 A good summary of the main reason, why Mozi rejects fate, is presented by Scott 

Lowe:  

 

In summary, the doctrine of fate is rejected by the Mohists for a variety of 

reasons but above all for what it leads to: the shirking of individual 

responsibility for the betterment of the world. …His final conclusion is that the 

belief in fate prevents the realization of the Mohists’ ultimate concern and must 

be refuted…
188

 

   

Thus, the rejection of the “fate” by Mohists, is not only a logical conclusion, 

which was deduced from some observations and discoveries, but rather, it is a necessary 

component of their whole philosophic and religious thought, which had concrete 

practical goals: changing the world to be better and ordered according to the principle of 

righteousness, which is the order, which is “natural” for this world, since this world 

exists and lives under “Heaven.”  
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Mozi provides much argumentation to support his claim that there is no “fate” 

and every person is free in his action and is thus responsible for the consequences of his 

action.  

 

6.  Mozi’s Argumentation and Individual Understanding of the “Will of Heaven” 

 

 It should be noted that according to Mozi, not only the Son of Heaven but also 

ordinary people are able to understand the “Will of Heaven.” He provides the 

methodological tool for identifying and confirming what are the laws and principles of 

justice vs. injustice. His basic methodological framework is based on the “three criteria” 

(of truthfulness) (Chinese 三表 ), which either support correct propositions, or not 

support false ones. 

 In describing these criteria Mozi says the following: 

 

Mozi said: “…it is necessary to establish criteria. If one’s statements are without 

criteria, then …one cannot obtain clarity of knowledge in distinguishing 

between right and wrong, benefit and harm. For this reason it is necessary to test 

one’s words against three criteria [of truthfulness, K.C.]. 
189

 

 

 Mozi claims that it is possible for any person to “distinguish between right and 

wrong,” and between “benefit and harm.” Being able to make this distinction is 

equivalent to knowing the “Will of Heaven,” and acting accordingly, doing what is right 

and brings benefit to the world as a whole (not only to self) means and also preventing 

what is wrong and harmful means obeying the “orders of Heaven.”  

 It should be noted that this obeying does not mean blindly following, but it 

means understanding and then freely acting in accordance with these principles. Mozi 
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indicates that in reality many people freely reject to obey these laws and are responsible 

for their actions and for the harmful consequences of these actions.  

 Regarding the “three criteria,” Mozi provides the following explanation: 

 

Mozi said: “…What do we mean by the “three criteria”?”  

Mozi said: “something [i.e. a proposition, K.C.] must have a basis, must be 

derivable, and must have application. Upon what should one base them? With 

regards to the highest level of the ruler, one bases them on the affairs of the 

ancient sage-kings. From what should one derive them? With regards to the 

lower levels of society, one derives them by analyzing what the people perceive 

through their eyes and ears. Upon what does one judge applicability? When one 

puts something into practice in administration, one observes whether they strike 

upon benefit for the state, household, hundred clans, and people. This is what 

we mean by saying that there are “three criteria” for one’s propositions.”
190

  

 

 Here we see a systematic methodology for verifying whether some propositions 

are true or false. These “three criteria” include the following:  

 

2. Historical basis: a deed or saying of a sage-king, who has an authority, and the 

virtue and benefit of his deeds, were verified through historic consequence of 

these actions and through his authority, and approval from Heaven and from 

generations of people, which all indicate that these deeds and sayings possess 

authority and can be a criteria for judging other propositions or deeds. 

3. General perception of the people. This is some form of empirical verification of 

some reality through inter-subjective perception and common sense criticism.  

4. Real application results. When some proposed principles are applied in real 

administrative policies, they may produce either positive or negative results, 
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from these results it is possible to see, whether the proposed principles are 

true/just/beneficial. 

 

The above “criteria” may not seem to be very scientific and rigorous to us, it may 

involve much subjectivity and is subject to various interpretations, however, this was a 

very strong argumentation in the time of Mozi, when authority of the king-sages and 

“common sense and perception” were very reliable criteria of truth and authority. 

Essentially, Mozi uses the methodology of “three criteria” to find out whether 

some proposition or theory is in accordance with “the Will of Heaven.” For example, 

Scott Lowe indicates that “Mo tzu introduces three criteria, or “tests,” for use in 

determining the legitimacy of any doctrine and attempts to utilize them to discredit the 

belief in fate.”
191

 This methodology is available to every human being, which means that 

everyone is able to comprehend “the Will of Heaven.” 

In any case it should be noted that all of the “three criteria” are firmly grounded 

in real life experience, they all have some kind of practical verification involved, nothing 

is accepted as “theoretically given” and unquestionable. Even the deeds and sayings of 

the sage-kings are historical precedents and are built upon real life experience rather 

than just on “holiness” of these sage-kings. 

This reliance on experience and real life confirmation of validity is relevant to 

our research, since it has some proximity to the phenomenological approach, which was 

utilized for the purposes of the present research inquiry. This tendency of Mozi to rely 

on real life experiences makes his thought easier for us to interpret and to incorporate 

some of his ideas into the theoretical model on will and action, which was developed in 

the previous Chapters. 

What is especially important in Mozi’s methodology is that it implies that every 

person by using these principles is able to determine what is right and wrong, what is 

just and unjust and ultimately what is the “Will of Heaven.” This creates a necessary 
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condition for positing autonomy and free will of an individual. If every person is able to 

determine what are the laws and principles of moral behaviour, he is also able to choose 

either to live justly or unjustly, and to take a full responsibility for his choice.  

Regarding this Mohist conception of the universal ability of people to 

comprehend “the Will of Heaven” and to follow it, Erica Fox Brindley indicates the 

following:  

 

Early Mohists believe that all people can follow and conform to Heaven’s 

standards. Everybody, from the Son of Heaven to the peasants below, is equally 

implicated in and has equal responsibility to fulfill the same standards of 

behavior.
192

 

 

 This quotation indicates not only the universal ability of people to comprehend 

“the Will of Heaven” and to act accordingly, but also it points out that such action is 

“following” and “conforming” to Heaven’s standards. This notion of “conformity” 

should not mislead us into misinterpreting Mozi as an advocate of conformism. Rather 

this “conformity” is harmonized by Mozi with “freedom,” and this constitutes an 

important contribution of Mozi to philosophy of willing and action, which is going to be 

further explored later in this and in the following Chapters.  

Regarding the ability of a person to “possess” (i.e. to comprehend and take as a 

guiding principle) the “Will of Heaven” Mozi says the following: 

 

Mozi’s possession of the Will of Heaven is like a wheelwright’s possession of 

the compass or a carpenter’s possession of the square. The wheelwright and the 

carpenter take hold of their compass and square to measure what is round or 
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square in the world. They say: “That which fits these measurements is right; that 

which does not fit them is wrong.”
193

 

 

 It is evident that these “compass and square” may be possessed by any human 

person, and there is no subjectivity with respect to “the Will of Heaven.” Mozi never 

speaks of himself as a “chosen one,” who gained some unique knowledge about the 

“Will of Heaven,” and that this knowledge is not attainable directly by other individuals.  

Mozi makes a further explanation of his conception, and claims that these laws 

are objective and unchangeable, and may indicate that subjective views on these matters 

may be erroneous and this may be seen by comparing them with the laws provided by 

“the Will of Heaven.” He says the following: 

 

…the books of the gentlemen of the world are too numerous to be listed, and 

their sayings too many to be examined in full. Among the highest circles the 

gentlemen lecture to the feudal lords, and in lower circles they expound to men 

of honour. And yet on matters of humaneness and justness they are far apart. 

How do I know this? Because of the clear standards of the world for measuring 

them [i.e. individual people’s teachings, K.C.].
 194

 

 

 Here Mozi indicates that there is a universal standard, which is the measure of all 

moral teachings, propositions and deeds. This universal standard is “the Will of 

Heaven,” and it is unchangeable and comprehendible by any individual. Moreover, the 

methodology advocated by Mozi can enable any one “to obtain clarity of knowledge in 

distinguishing between right and wrong, benefit and harm.”
 195
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 It should be noted that in Mozi’s moral thought “right” or “righteous” (Chinese 

義) is equivalent to “benefit” (Chinese 利), meaning benefit in general. This “benefit” is 

close in meaning to the concept of the “good” (Greek “το αγαθόν”) in European 

philosophy, which denotes some value by itself, it is something which is beneficial by 

itself, not necessarily for some particular person. Mozi’s “benefit” is a benefit to the 

people of the world in general. He equates this “benefit” with the moral virtue. For this 

reason his moral thought is often considered utilitarian in nature. However, researching 

this aspect is not of much importance for our research purposes,  

What is of more importance is the fact that according to Mozi every person is 

able to use his mental capabilities to determine what is right and what is wrong, what is 

beneficial and what is harmful. Thus, Mozi implies that human mind is autonomous and 

is potentially free, it is necessary to be willing to utilize one’s mind, and it will then be 

possible to comprehend the “Will of Heaven” and to act accordingly. 

From the last two quotations it is also evident that Mozi sees that in the actual 

reality many people do not understand the Will of Heaven, and advocate their subjective 

principles of moral judgment and behaviour. However, despite this reality, Mozi insists 

that it is nevertheless possible for anyone to understand the Will of Heaven and to follow 

it in his actions. 

 

6.  Moral Agency and Autonomy of the Mind 

 

In the previous section we saw that according to Mozi human mind is 

autonomous, it is able to attain truth on its own. This may be related to the autonomy of 

the thinking ego, which was advocated by Arendt and was discussed in the previous 

Chapters. Moreover, according to Mozi, a person is able to act according to the Will of 

Heaven, which he has comprehended. This brings us to a question whether there is any 

notion of freedom of willing and action in Mozi’s thought, or action is conditioned by 

something. The main “danger” is a possible discovery that for Mozi action is 
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conditioned by understanding (i.e. by the thinking Ego). Let us attempt to determine 

whether this is indeed so or not.  

For Mozi morality is directly related to thinking ability of a person. According to 

him, the ideal moral person is the “achieved man” (Chinese 賢者), who is thoughtful 

enough to bring affairs in order. Mozi says the following: 

 

How do we know that elevating the achieved is the foundation of government? 

Because when the noble and wise rule over the humble and stupid, then there 

will be order [in the affairs of the world, which are ordered and done primarily 

by the rulers, K.C.].
 196

 

 

From this we can infer that the “noble and wise rulers,” who are “achieved men” 

are able to bring “order to the world.” This certainly means that they are thoughtful 

about the affairs of the world. However, it is unclear, whether Mozi implies an ability 

which has qualities similar to the thinking faculty (discussed by Arendt) or a practical 

mind (which would be directly related to the willing ego).  

It is important that the ability of the “achieved men” to interfere with the state of 

the world and to bring the order to it indicates that these men are able of exercising a 

free will. Scott Lowe expresses the following observation regarding this ability of the 

“achieved men” and relating it to “Heaven”: 

 

The Mohists give great credit to the power of the human will and believe that 

anyone should be able to follow the “right” course once it has been pointed out 

to him or her. Human nature, however, is malleable; without the proper 

influences, ordinary people can be led astray. Mo tzu believes that he has found 
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the ultimate moral compass and source of true values in the will of Heaven; 

with this as a guide, humans are capable of great disciplined action.
197

 

 

 This explicit connection between will and action in Mozi’s thought is especially 

relevant for our research purposes. According to Mozi, humans possess an ability to 

“follow the right course,” which requires understanding of the laws of “Heaven.” Mr. 

Lowe is only incorrect in claiming that Mozi implies that ignorance is the main reason 

for not following “the Will of Heaven.” In Mozi’s thought, ignorance may be only one 

of the reasons for not following “the Will of Heaven,” another possible cause is not 

willing to follow it. This will be discussed in more detail later in this Chapter.   

It should be also noted that according to Mozi, the characteristics of the 

“achieved men” are “noble and wise,” and these characteristics Mozi also attributes to 

the Heaven. This may help us answer the question about the freedom of various mental 

abilities. Regarding the “noble and wise men” and their relationship to “justice” Mozi 

says the following: 

 

Mozi said: “Justice does not emerge from the stupid and base; it must emerge 

from the noble and wise. How do I know that justice does not emerge from the 

stupid and base and that it must emerge from the noble and wise? I say: Justice 

is necessary for good governing…”
198

 

 

 Here Mozi clearly relates “nobility and wisdom” to “justice.” From the previous 

discussion we already know that Mozi hold that Heaven and the “Will of Heaven” are 

the ultimate sources of justice and its standards. 

 There is also another notion regarding the “achieved men,” which is worth 

mentioning. Such men are essentially the “virtuous” and “able,” that is, they possess 
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“abilities.” This means, that they have also some mental capacities, which may be due to 

education, or due to some kind of strength of the will, which makes them capable of 

initiating and completing some projects for bettering the world. Such “abilities” may 

also be associated with the “Heaven’s” abilities of ordering the world, for rewarding and 

punishing people (however, there is an essential difference between the two kinds of 

“abilities,” since Heaven’s ability to influence human deeds is indirect, while humans 

are free agents capable of producing direct changes to the state of the world.  

 Erica Brindley mentions this characteristic of humans, which is advocated by 

Mohists, in the following way:  

 

The three parallel chapters on “Elevating the Achieved” provide a strong claim 

that men of any social class might be considered achieved (xian 賢) and able 

(neng 能)… Ability, as either acquired or innate (the text does not directly 

distinguish between the two), is not the sole possession of any particular class of 

people… These quotes …show how the early Mohists promoted equal access to 

the ideal of bettering the self in accordance with Heaven’s will.
199

 

 

 It may be inferred that “ability” may be possessed by any human being, moreover 

this “ability” is directly related to being able to act according to “the Will of Heaven.” 

This “ability” is related to the “power,” which is possessed by a human being, and which 

makes him capable of acting freely. This is only an intuition, which is likely to be 

correct, but it will require additional supportive research to be done. 

With respect to Heaven and Heaven’s “abilities” Mozi says the following: 

 

Now the stupid and base cannot rule the noble and wise. There must first be the 

noble and wise in order that they may then rule the stupid and base… Then who 
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is noble and who is wise? Heaven is noble ad wise. Therefore justice in fact 

emerges from Heaven.
 200

 

 

 Here Mozi explicitly indicates that the Heaven is the ultimate source of justice 

and Heaven provides the measuring standards, which can be used to determine whether 

some proposition or deed is just or unjust. It should be noted that the characteristics of 

“nobility and wisdom” are attributed directly to Heaven. This means that with respect to 

the “achieved men” – they are considered noble and wise to the extent that they 

understand the universal principles of morality (wisdom) and behave accordingly 

(nobility). This means that their behaviour (i.e. action) is necessarily just, since their 

thinking is wise. Thus, it seems that according to Mozi, when people know the Will of 

the Heaven they also act accordingly. There is thus a subjectivization of willing to 

thinking.  

 In other words one may tend to conclude that for Mozi, willing is not a mental 

faculty, which is autonomous of thinking. Rather, for Mozi, there is a tendency to unite 

thinking and willing into one faculty, when understanding the truth implies also acting 

accordingly, and acting justly implies being wise (i.e. knowing the “Will of Heaven”).  

 However, this conclusion does not account for the possibility of conformity to a 

higher authority without knowing the “Will of Heaven.” If people of the lower social 

levels freely choose to conform to the people, who have a higher authority, and these 

people in turn know the “Will of Heaven” and act accordingly, then there will be order 

in the world, and the people on the lower social level will also do justice. This also 

implies that the people, who have the highest authority in this society, may also choose 

either to conform or not to conform to the supreme authority of Heaven. Thus, their 

choice is also not fully determined by their knowledge of the Will of Heaven. 

 It should be noted, that Mozi advocates a very active political involvement of 

individuals, he believes that every person is able to make a contribution to bringing 

order or disorder to the whole of society. Moreover, people are able to act “collectively” 
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in their political action. This is important for relating Mozi’s thought to the theoretical 

framework of “collective will” and “collective action,” which were studied in the 

previous Chapter. Scott Lowe also notices this characteristic of Mozi’s philosophy: “For 

the Mohists, it is essential that men and women believe in their ability to ameliorate their 

conditions through individual and collective effort.”
201

 

 The above discussion may be summarized as follows: according to Mozi a 

person may be freely choose whether to conform or not to conform to a higher authority. 

This choice is not determined by his knowledge or thinking, it is a free choice. This 

person may also realize that the ultimate source of justice is Heaven and then his will 

will be directed towards understanding the “Will of Heaven” and he may also freely 

comprehend the universal principles of morality. He may then in turn choose to conform 

to the Will of Heaven or not to conform to it, and the freedom of his will will thus be 

manifested. 

 

7.  Mozi’s Thought and the General Theory of Willing and Action 

 

  Now it is time to relate Mozi’s ideas to the theoretical framework of willing and 

action, which was developed in the previous Chapters.  

 From the discussion of the previous sections of this Chapter we can see that most 

of the aspects of Mozi’s philosophical ideas, which relate to the will, may be interpreted 

and expressed with the theoretical tools, which were examined and formulated in the 

previous Chapters. We saw that his conception of the moral virtues and moral action has 

very similar fundamental propositions to that of Arendt and to the ones, which were 

phenomenologically arrived at in the course of our research inquiry:  

 

1) The proposition that a person may freely act and his actions will determine the 

conditions of his life (longevity, prosperity, orderliness). This may be related to 
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Arendt’s conception of “beginning a new series in time,” which implies, that the 

life of an individual as well as its effect on the external world of appearances and 

on other persons is influenced not only by some causal chains and potentialities, 

but it is contingent. Individual actors have an ability to exert a direct influence on 

their own lives, as well as on external world. This notion is comparable with 

Mozi’s anti-fatalistic claims. 

2) The proposition that persons have responsibility for their actions, since these 

actions are free, and a person was free to act in a different way. This claim is also 

comparable to Mozi’s argumentation on the meaningfulness of rewarding just 

deeds and punishing the unjust ones. 

3) The notion of the autonomous nature of the mental life of a person. This is 

supported by Mozi’s claims that any person is able to comprehend the “Will of 

Heaven” and these universal principles of morality may be identified and 

confirmed methodologically through application of the “three criteria.” 

4) The notion that human willing is also autonomous. According to Mozi, the 

human will is autonomous/independent of the external factors, since it belongs to 

mental activity, which is autonomous of external factors. Moreover, human 

willing is autonomous of thinking, since a person may to choose to conform or 

not to conform to a higher authority even without knowing whether this will 

result in just deeds or in unjust ones. Thus, his will is free regardless of his 

knowledge.  

 

It is evident that these fundamental similarities are justified and we can utilize the 

theoretical framework of will and action, which was developed in the previous Chapters 

to draw some theoretical parallels between that theoretical framework and Mozi’s 

thought, and thus be able to identify some similarities between some philosophic 

conceptions of Arendt and Mozi. 



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 197 

The following section will be dedicated to making a further step in our research: 

attempting to utilize some of Mozi’s findings to improve our theoretical framework of 

will and action.  

 

8.  Mozi’s Contribution to Issues of Freedom and Conformity 

 

The fourth conception above positively contributes to developing our theoretical 

framework of willing and action, since it provides for a theoretical harmonization of 

autonomous willing on the one hand, and conforming to a higher authority on the other.  

A person may be fully free in his actions, however, this doesn’t prevent him from 

freely subjecting himself to a higher authority, which he knows to be virtuous. This 

conformity to a higher authority of superiors or of “Heaven” does not prevent us from 

remaining free and for being fully responsible for our actions. This responsibility is 

manifested in the conditions of our lives, which are effected by our actions. 

We can certainly speak about a set of universal moral principles, without 

mentioning “Heaven.” Following such principles will not deprive us from our freedom, 

both with respect to our internal freedom of the will, and of the external freedom of 

action, including political action, which needs some more theoretical treatment and 

needs to be discussed in some detail in this section of the Chapter. 

This benefit is associated with Mozi’s ability to harmonize the basic intuition that 

human’s will and action are free and that a human being acts as a free individual with 

the intuition that only through conforming to some authority one may actualize his 

freedom in the most ideal way. Ability to harmonize these two basic conceptions is 

contrary to the opposition and mutual exclusiveness, which is often claimed to exist 

between the notions of conformity and individual freedom, notions of authoritarian 

governing and liberal democracy, the notions of passive obeying and active leading, etc. 

Arendt does not attempt to harmonize these notions and in the previous Chapters we did 

not provide any harmonization between them. We were only able to say, that an 

individual will and action of a particular person have to be somehow integrated into 
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“common will and action” of a “higher order personality” of the group of people or a 

political entity.  

Erica Fox Brindley expresses Mozi’s ability to advocate both “conformity” and 

“freedom of action” (which is implied in the notion of personal responsibility for one’s 

actions) at the same time, while also indicating the role of authority, which may be 

possessed by wise rulers: 

 

Early Mohists claim that Heaven’s universal standards call for equal conformity 

and responsibility to dictates that are objective and detached from one’s person 

and position of power. However, it is clear from their statements concerning 

wise and noble rulers and achieved ministers that some people have more of a 

claim to the acts of deciphering and issuing Heaven’s standards, than 

others…
202

  

 

 Authority needs to be proportionate with person’s knowledge of “the Will of 

Heaven” and with his “ability.” Ms. Brindley continues her observation: 

 

The rhetoric of universal conformity to Heavenly standards encourages the self-

cultivation of any individual. At the same time, it combines with the notion of 

meritocracy (“advancing the worthy” 進 賢 ) to legitimate authority that 

conforms to Heaven’s will at the top of the political hierarchy.
 203

 

  

 It is evident that Mozi is able to harmonize the two seemingly contradictory 

notions: “conformity to authority” and “individual freedom and responsibility.” The 

mechanism of this harmonization as well as the main philosophical conceptions, which 
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make this harmonization possible, will subsequently be discussed in this section. It is 

important to notice that this harmonization may potentially contribute to the theoretical 

framework of will and action, which was developed in the preceding Chapters. 

Mozi provides us conceptual means for such a harmonization with the aid of his 

notions of “conformity to the Will of Heaven” and the “undifferentiated love,” which 

should be actualized in society. According to Mozi it is possible to freely choose to 

conform to the Will of Heaven once we have understood that the universal principles, 

which constitute the Will of Heaven are the only principles, that will result in favourable 

outcomes both for oneself and for the whole world (or for the “people of the world”). 

Once a person has understood that the Will of Heaven provides the best guiding 

principles for his life, there will be no reason for him not to follow these principles and 

not to conform also to the higher authority of the rulers, who also obey the Will of 

Heaven.  

The Mohist concept of “undifferentiated love” makes it possible in his theory to 

indicate conditions for solving problems of selfish human will, which goes against “the 

Will of Heaven”. It is noteworthy to relate this to the concept of “love” of St. Augustine, 

which also makes it possible to harmonize human will and to theoretically expand its 

application to all kinds of human experiences. However, Mozi does not relate his 

concept of “undifferentiated love” to eternity or to a Supernatural God, Who enters 

human life and exercises Divine Providence. This makes it impossible for Mozi to 

answer the ultimate question of why his “undifferentiated love” is not actualized by all 

or many members of society and thus makes his theoretical framework utopian. 

Nevertheless, Mozi is correctly indicating the direction of resolving the issue by stating 

that it is a lack of “love”, which diverts human wills from the “Will of Heaven” and 

creates the atomization and disharmony in society. 

Mozi expresses that the Heaven wills the following: 

 

…that among men those who have strength will work for others, those who 

understand the Way will teach others, and those who possess wealth will share 
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it with others. It also desires that those above will diligently attend to matters of 

government, and those below will diligently carry out their tasks.
204

 

 

Thus, everyone in such a society would be virtuous and responsible for 

conforming to “the Will of Heaven” in some way through active and virtuous 

participation in bettering this world. This active participation requires conformity to 

higher authority. 

If such understanding of the Will of Heaven is reached and a person obeys the 

Will of Heaven, then there will be no other way manifest this obeying than through 

expressing the “undifferentiated love” toward all people of society. This undifferentiated 

love will eliminate all selfishness and benefiting self by exploiting others. When one 

feels an “undifferentiated love” towards people (loves them in the same way as he loves 

himself), then there will be no such volitions on his part, which would contradict or 

interfere with volitions of other people, and consequently it will be possible to form 

“common wills,” which would not have any “counter-wills” within them, and all the 

members of the group would freely subject themselves to the “common will and action” 

of this group of people.  

Such “achieved and noble rulers” are usually represented through the notion of 

the ancient “sage-kings,” whose example serves as an ideal, which should be followed 

by any ruler. In the following quotation Mozi expresses the relationship between the 

“conformity to authority” and “freedom,” which is implied in “responsibility” of every 

member of society for his actions: 

 

…the ancient sage-kings issued statutes and decrees, posting them as rewards 

and punishments to encourage achieved deeds and suppress violence. So men 

were filial to their parents at home and fraternal and yielding to the older ones 

of their communities. Their actions of presiding and residing showed a sense of 
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propriety, their behaviour when at home or outside a sense of restraint, and their 

relations with the opposite sex a sense of distinction between them.
205

 

 

It is evident from this quote, that the virtuous behaviour of people in this society 

involves not only conformity to higher authority and responsibility for one’s actions, but 

also a communal/collective aspect of their behaviour, which also implies “yielding” 

(seemingly passive) and “fraternal love” (active). In fact, such conformity and yielding 

is not a passive subordination, but rather is an active expression of ability to actively 

contribute to the betterment of the world and to fostering its order through “collective 

action” and “collective virtue,” which is actualized both on a collective and on the 

individual levels.  

Erica Brindley makes the following observation in this respect:  

 

…the early Mohists do not support completely passive conformity, but rather 

conformity in response to an individual’s active evaluation of who might best 

understand what is right and wrong. Because relatively unattained individuals 

are to have a fairly good sense of what could conceivably be right in order for 

them to accept and condone the moral leadership of another over them, such 

individuals still need to hold on to their own power of judgment and self-

determination.
206

  

 

This observation rephrases the point made above, that Mozi is able to harmonize 

the notions of “conformity to authority” and “individual responsibility and freedom,” 

while also emphasizing the “collective/communal” aspect of virtuous action and 

obedience to universal moral principles. Ms. Brindley make a logical conclusion: “For 

this reason, it is perhaps more felicitous to refer to this group of actors as “mindful 
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conformists” rather than “conformists.””
207

 It is possible to improve this conclusion by 

naming Mohists not “mindful conformists” but “free followers of principles of 

righteousness.”  

 

Certainly, the society described and advocated by the Mozi in the above quote is 

only a utopia, which was not experienced in reality either by Mozi or by Arendt. 

However, this utopia is derived from some real life experience, which was considered by 

Mozi and he worked out such a solution to resolve the disorder, which he witnessed in 

the world. The fact that this utopia was never realized by Mozi, and the historical, which 

seems to have been a real life actualization of “undifferentiated love”, took place in the 

Christian Church. Nevertheless, it is worth while considering Mozi’s theoretical solution 

to the issue of harmonizing conformity to authority on the one hand with individual 

freedom on the other.  

Therefore we can claim that it is in principle possible to be free in one’s will and 

action (will and action imply freedom by definition) and at the same time to conform or 

to have obedience to a higher authority. Several conditions are necessary for this to be 

possible: 

1) a person has to be conscious of his own freedom of will; 

2) a person has to be able to actualize his free will through action; 

3) a person has to enter a public realm, where there is a necessity to form some 

“higher order common will” and to have a “common action;” 

4) a person has to understand and acknowledge that the higher authority has a 

possession of universal moral principles, which would bring justice and 

benefit to all members of society; 

5) this “common will” should be perceived and internalized by the leader of this 

community, who has the authority to express this will and to demand other 

members of the community to contribute to the common action of this group. 
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6) all members of this group should feel an “undifferentiated love” towards all 

other members of the group and to express this love through action and 

through conformity to the higher authority.  

 

Once the above conditions are met we can expect a personal freedom of will and 

action to be harmonized with conformity to a higher authority.  

However, some of these conditions are almost never achieved in real life. 

Nevertheless, this does not make our findings not applicable to the real life and thus 

useless. It is possible to make an adaptation of this theoretical framework to the real life 

conditions.  

In case the condition #6 does not hold, and also there is no leader, who possesses 

such an authority, which would be acknowledged by all the members, in such a case it is 

possible to expect all members of the group to reach a consensus about the benefit to the 

whole of the group (thereby setting a “common will”) and agreeing about what is the 

appropriate “common action” to be taken. Then they may delegate the task of being in 

charge of administering this “common will” and accounting for the “common action” to 

a single person or to a smaller group of “administrators.” Then these “administrators” 

would have a “relative authority” in this community (relative, since it is conditioned by 

the “common will,” which was expressed by all the individuals collectively). All other 

members of this community on their part would freely obey these “authoritative 

administrators” and would freely participate in the “common action” of this political 

group of people.  

  

9.  Conclusion 

   

 From the above discussion we may conclude that there are some important 

similarities between the philosophical conceptions of Mozi, which relate to willing and 

action, and the theoretical framework on the will and action, which was developed in the 

preceding Chapters with a substantial help of Arendt and relative reliance on some of her 
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intuitions. Such similarities as the basic freedom of willing and action, and the 

implication this has for the notions of moral responsibility, principle of individuation of 

a human person as well as human role in the political realm make these two philosophic 

traditions worthy of being compared and a search for mutual contribution of one 

tradition to another is thus justified.  

These fundamental similarities make it possible for us to draw some parallels 

between various claims and methodologies used in both of these traditions. For example 

the Mozi’s claim that the “achieved men” are able to arrive at understanding of the 

universal moral principles can be paralleled with Arendt’s claim about the autonomous 

nature of thinking. Also Mozi’s claim that there is a need to have an “undifferentiated 

love” to bring peace and order to the world, may be paralleled with Arendt’s claim that 

the will’s tension and unrest disappears when the will is converted to love.  

In the public realm there are also propositions, between which it is possible to 

draw some parallels. For example, Mozi’s claim that it is necessary to have conformity 

of individual wills to higher authorities and ultimately to the “Will of Heaven” may be 

paralleled with the notion of a “common will,” which is formed in a human community, 

which has individual wills correlated with the unified common will of such a “higher 

order person.” 

However, all of the above mentioned similarities and parallels are not the 

primary goal of our research, they only provide an indirect justification for our attempt 

to make a direct theoretical correlation of Mozi’s thought to the theoretical framework of 

willing and action, which was already developed in the previous Chapters. We 

established that such attempt is justified, made this attempt and expressed our findings in 

this Chapter.  

The main conclusion, which can be drawn from the discussion of this Chapter, is 

that the basic theoretical framework of will and action is applicable to the philosophy of 

Mozi and, moreover, it is possible to extract some positive contribution of Mozi’s 

philosophy to improve the theoretical framework in question. 
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This benefit is associated with Mozi’s ability to harmonize the basic intuition that 

human’s will and action are free and that a human being acts as a free individual with 

the intuition that only through conforming to some authority one may actualize his 

freedom in the most ideal way. Mozi provides us conceptual means for such a 

harmonization with the aid of his notions of “conformity to the Will of Heaven” and the 

“undifferentiated love,” which should be actualized in society. According to Mozi it is 

possible to freely choose to conform to the Will of Heaven once we have understood that 

the universal principles, which constitute the Will of Heaven, are the only principles that 

will result in outcomes, which are beneficial both for oneself and for the whole world 

(“people of the world”).  

This intuition was incorporated into the theoretical framework of willing and 

action, which was developed in the previous Chapters. Conditions of harmonizing 

personal freedom with conformity to a higher authority were identified and presented. It 

was indicated that such conditions are seldom or never achieved in real life, and for this 

reason some alteration was proposed, which would make this harmonization adaptable to 

the real life situations. It was finally claimed that it is possible to preserve both a 

personal freedom of will and action and a conformity to a higher authority, which would 

be in charge of administering the “common will” and “common action” of a political 

community.  
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Chapter VII – Overall Conclusion and Proposed Directions for Further 

Research. 

 

1.  Overview 

 

 This concluding Chapter will be dedicated to summarizing the results of the 

whole research inquiry undertaken in this dissertation paper. These results are to be 

reviewed as a whole and are to be critically assessed in light of the goals, which were set 

at the beginning of this research. 

 Some possible directions of further research will be also proposed and briefly 

reflected upon in this chapter. Such reflection will also contribute to illustrating and 

assessing the relevance and philosophical contribution of the present research paper. 

However, it shall be left to the philosophical world to determine its true value and 

relevance.  

 The main goal of this research paper has been reached: the main fundamental 

principle of the phenomenology of will and action has been found, formulated, 

phenomenologically tested and applied to develop a theoretical framework of will and 

action, which would enable one to deal with any phenomena and/or philosophical 

reflection, which is related to will. This fundamental principle was formulated in the 

following way:  

Whenever an internal objectifiable phenomenon is experienced with spontaneity 

and freedom to produce some new change (internal or external), it is an act of the will 

and provides the main direct condition for human action. 

The theoretical framework/model of will and action, which was subsequently 

developed, is also an important achievement, which provides possibilities for further 

research. It can be seen from the previous Chapters, that at least there is a possibility of 

developing a coherent theory of will and action. However, we do not claim that this 

theory has been fully developed in this research paper. The inquiry of this research paper 
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allowed us to identify and research some important elements and conceptions, which can 

be further incorporated into a theoretical system of will and action. What was achieved 

in this paper is the phenomenological and theoretical foundation of a theoretical 

framework of will and action, which was described and formulated with the help of 

relevant vocabulary. Development of this phenomenological model was greatly aided by 

the research and ideas of Hannah Arendt and some methodological aid of Edmund 

Husserl.  

It is also important to notice that the universal principle of the willing phenomena 

enabled us to expand the application of the willing model to the mental activities of 

thinking and judging, as well as to various external dimensions, which were not 

considered by Arendt with respect to willing. This enables one to do further research in 

these areas with the help of the conceptual instruments of the phenomenology of will 

and action, which were considered in this research paper. 

In addition this framework was applied to reinterpret a very different philosophic 

tradition – that of Mozi, and this application can be claimed to be successful and even 

beneficial for further developing and improving this theoretical model or framework. It 

was successful, since it was possible to use the basic principles and conceptions of this 

model for interpreting Mozi’s philosophy without misinterpreting or altering it in any 

way. Thereby our framework was theoretically tested through application to philosophic 

ideas, which belong to a very different tradition – that of ancient Chinese philosophy. 

This means that the model, which was developed in this paper has a universal theoretical 

applicability, it valid for application to other philosophies and is able to be used for 

criticism of other philosophic claims with respect to their relationship to and foundation 

upon real life experiences including phenomenological experiences of the human Ego or 

consciousness.   

The application of our theoretical model to the philosophy of Mozi was 

beneficial for this model, since it allowed the reinterpreted conceptions of Mozi’s 

philosophy to provide new intuitions, which were able to improve this model and to 
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enabled this model to theoretically harmonize the notion of personal freedom of will and 

action with the notion of conformity to a higher authority.  

It is thus claimed that the research inquiry of this paper was able to successfully 

meet the research goals, which were set and described in the introductory Chapter. The 

phenomenological approach was used to inquire into experiences of willing and helped 

us to investigate Hannah Arendt’s thought and to identify some important intuitions 

about will and action, which withstood phenomenological grounding and were applied 

for constructing the theoretical model of will and action. Then this model was 

successfully applied to the philosophy of Mozi and subsequently was further developed 

to solve an important philosophical issue of freedom vs. conformity, which enabled this 

model to be fit for an even wider application in philosophy of will, action and political 

action.  

 Now it is possible to look into some results of the research inquiry in a more 

detail and identify, what are some possible directions of further research on issues 

directly related to will and action.  

 

2.  Developing a Comprehensive Theory 

 

The theoretical model or framework of will and action, which was developed in 

this research paper possesses most characteristics of a philosophical theory, however it 

lacks some methodological and conceptual characteristics, which would make it a 

“theory” in the proper sense. In this section it is necessary to identify what elements of 

our theoretical model are open to a further phenomenological and theoretical 

development for this model to become a theory.  

 The model, which was developed in this paper, has the following characteristics:  

1) Inclusiveness. This theory includes all important aspects of willing and action. It 

includes both internal and external factors, which relate to willing; it includes all 

the main classes of objects of willing (with the exception of supernatural and 

religious aspects); it includes theoretical treatment of willing with respect to the 
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self and with respect to other mental abilities; it includes theoretical treatment of 

willing with respect to individual action, as well as of willing with respect to 

political action and self’s appearance in the world and in the public realm in 

particular.  

2) Coherence. All of the elements of this theoretical model may be related to any of 

the other elements of this model. Moreover, there are no elements, which are not 

harmonized with the rest of the model. All of the elements of the model are 

ultimately related to the free self. All of the internal factors (mental and sub-

mental) are directly connected to the Ego, which subsides in the self. All the 

external factors including elements of the personal as well a public realm are also 

related to the acting self, which is “an appearance among appearances,” and is 

responsible for manifestation and actualization of Ego’s internal life. The aspects 

related to public realm are also accounted for with the help of the notions of 

“inter-subjective objectivity” and “higher order person,” and the notions of 

“common will” and “common action” are related to the notions of individual will 

and action.  

3) Phenomenological grounding. All of the important elements of this model have a 

phenomenological foundation to support their validity and relative objectivity. It 

was confirmed that very element is supported by experiences of consciousness, 

and that whenever it belongs to the world of appearances, it may be constituted 

to belong to the relatively objective phenomena, with which we can deal. Every 

major element withstands the test of inter-subjective objectivity, once mentioned 

and described, it is given to consciousness of every human being, and its relative 

objectivity may thus be posited. This relative objectivity and phenomenological 

grounding provides for the following characteristic of this model.  

4) Universal applicability. The model may be applied in two ways. First, it may be 

applied to any individual, who possesses a free will, in any situation or 

undertaking, which involves free will and action. Second, this model may be 

applied to research and interpret other philosophical models or ideas that 
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somehow relate to will and action. This second type of applicability was tested 

on the theoretical conceptions of Mozi, which belong to a very different 

philosophic and cultural tradition – that of ancient Chinese philosophy. 

5) Openness to adjustment and development. It was also shown that the model is 

not a closed one, it may be reconsidered either in view of additional 

phenomenological experiences and discoveries of some principles, or in view of 

intuitions, which we may find in other philosophical or even religious traditions, 

which may prove phenomenologically verifiable and relevant for the theoretical 

framework of will and action.  

 

The above characteristics indicate, that the theoretical model, which was 

developed in the course of our research inquiry has all the necessary aspects of a 

philosophic theory. However, some aspects of this theory may be further developed 

theoretically and methodologically before it may be appropriate to call this model a 

“theory” with confidence.  

First, it is necessary to rigorously develop detailed epistemological instruments 

for this theory. It is necessary to perform a deep analysis into the following issues: 

1) How does conscience perceive various external and internal aspects. 

2) How the objects of willing are formed and what is the specific role of thinking 

and judging in forming these objects and dealing with them. 

3) How does thinking and judging influence willing and vise versa. 

4) What other mental faculties may be identified and related to willing.  

5) What is the detailed process of willing and what kind of laws does it obey. This 

should account for attention, interest, considering, comparing, choosing, goal 

setting, deliberating, planning, judging, phenomenological testing, striving, 

evaluating, acting upon, revising plans/method. 

6) How can various political theories be benefited from this model, and what are the 

means of applying this model to any political theory or political reality.  



‧
國

立
政 治

大

學
‧

N
a

t io
na l  Chengch i  U

niv

ers
i t

y

 211 

7) What is a rigorous theoretical method of distinguishing action from any other 

human activity, and is it possible for some activity to be “action” only partially, 

in case this activity is due partially to free will and also partially to some 

necessary factors. 

 

Once all of the above questions are answered and all of the resulting claims are 

rigorously tested and their proofs are demonstrated, only then we can speak of 

establishing a universal “theory” of will and action. All of these aspects indicate 

potential directions of further research, which can bring substantial benefit to the 

theoretical model developed and presented in this research paper. 

 

3.  Research on Arendt 

 

 The research results, which were obtained in the course of the present research 

inquiry, provide us new means of researching philosophical legacy of Hannah Arendt. 

To identify and describe these “means” it is useful first to summarize what we can tell 

about the thought of Arendt based on our research results. 

 First, it is possible to claim that Arendt’s thought is generally coherent. It was 

demonstrated that her conceptions of “self,” “life of the mind” and “action” do 

coherently relate to one another and it is possible to inter-relate various aspects of 

Arendt’s thought with one another.  

 Second, we have identified the key conceptions, which relate to willing and 

action, and expressed the claim that they constitute a framework, which is integrated 

through some key notions such as “spontaneity,” “beginning something new,” and 

“individuation.” This framework was taken as a basis for the theoretical framework, 

which was developed in the course of this research inquiry. 

 Third, we have identified some phenomenological principles applied by Arendt 

in the course of her research. We have indicated that some of her methodological 

principles and conceptual structures are even more “phenomenological” than that of 
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Husserl. For example, her notion of the “self” as an “appearance among appearances,”  

“action in the world of appearances,” as well as some other notions. This 

phenomenological attitude was then utilized for the purposes of this research inquiry, 

although this was not always explicitly mentioned.  

 Further research on the thought of Hannah Arendt may also be benefited by the 

theoretical model of will and action, which was developed in this research inquiry. The 

following research directions may prove effective in researching philosophy of Hannah 

Arendt: 

 

1) Using our model it is possible to deeper explore the relationship between 

Arendt’s notions of willing, thinking and judging. Our claim that the three 

“faculties” are not fully autonomous from each other would especially benefit 

our understanding of the ways Arendt relates them one to another and would help 

us identify any limitations of her thought.  

2) Our model would also contribute to researching Arendt as a phenomenologist. 

Many aspects of phenomenological approach were described in detail in this 

paper and their application was performed. This could be done with many 

aspects of Arendt’s thought to test her claims with more rigour and thoroughness. 

Especially the political thought of Arendt (including issues related to the will and 

political action) could be researched much deeper with the application of such 

phenomenological conceptions as inter-subjective objectivity and higher order 

person, which were incorporated to the theoretical framework of willing and 

political action. 

3) It would also be possible to further examine Arendt’s conception of the “self” in 

view of the theoretical conceptions, which were involved in this research paper. 

For example, there is a need to provide a fuller account on the connection 

between various mental faculties and the “self” in Arendt’s theoretical 

framework. It is especially important to attempt explaining what does Arendt 

mean by the “self” being “an appearance among appearances” in view of her 
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conception of the mental life of an individual and how does this internal mental 

life relate to the world of appearances and also how does it relate to action.  

4) The previous research direction also implies a need to further research the 

relationship between will and action in Arendt’s thought. This research may be 

done from two perspectives: from philosophical perspective, as well as from a 

political thinking perspective. Our research findings would contribute primarily 

to the philosophical approach of relating Arendt’s “will” to “action.” It would 

help in accounting for the phenomenological mechanism through which 

spontaneity of the will is “manifested” or “actualized” in free action.  

5) It is also necessary to do more systematizing to the concepts related to will and 

action, which were presented or advocated by Arendt. Arendt’s ideas lack such a 

system and possibly are not meant to be systematized. However, such 

systematizing is necessary for extracting more benefit from Arendt’s ideas, even 

though this systematizing may involve criticizing and even rejecting some of 

Arendt’s propositions.  

6) Through utilizing the theoretical framework, which was developed in this paper it 

is also possible to identify with more certainty whether some idea, which is 

mentioned by Arendt in The Life of the Mind or elsewhere, is accepted and 

utilized by Arendt for her own thought or this idea is mentioned for some other 

purpose. This would be especially helpful in researching Arendt’s account on the 

“history of ideas,” where she seldom explicitly state which ideas she holds to be 

valid and useful and which ones are erroneous.  

 

All of the following directions of researching philosophy of Hannah Arendt 

would be benefited from utilizing the theoretical model presented in this research paper. 

Researching these aspects may in turn prove enlightening and very beneficial for a 

further theoretical development of this model.  

 

4.  Research on Mozi 
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 The theoretical model of will and action, which was developed and presented in 

the course of the present research inquiry was already claimed to be beneficial for 

researching any philosophic conception, which may be related to will and action. This 

certainly includes Mozi’s philosophy.  

 Moreover, an application of our theoretical framework to the philosophy of Mozi 

was already attempted in the previous Chapter of this research paper. Results of that 

research were already described and summarized. Now we may also indicate some 

directions for further research on Mozi’s philosophy, which can be taken by researches 

who are interested in researching either Mozi’s philosophy per se, or philosophy of the 

will and action, to which Mozi has made a considerable contribution.  

 Possible directions of further research include the following: 

 

1) Researching Mozi’s conception of acting agent, for what reason does an acting 

agent take responsibility for his actions and does he always take such a 

responsibility. For example, in case he obeys to a higher authority of his 

superiors, but they do not follow “the Will of Heaven,” do evil deeds and issue 

evil orders, is an individual, who obeys these orders, also responsible for his evil 

deeds. Is he more responsible in case he knows the “Will of Heaven” himself, but 

does not follow it and instead follows the orders of his unjust superiors? 

2) It is also necessary to further research the mechanism through which Mozi 

harmonizes the notions of personal freedom and conformity to a higher authority. 

This notion is especially important for improving the universal theoretical model 

of will and action.  

3) Another important direction for further research is the individualism of Mozi’s 

philosophy and its relationship with the notions of the “initium,” “new 

beginning,” “principium indviduationis” related to will and action. These 

principles were advocated and utilized by Arendt and were also incorporated into 

our theoretical framework of will and action.  
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4) Relationship between willing and “undifferentiated love.” 

5) Implications, which Mozi may have with respect to “mental life” and “mental 

faculties” of an acting individual. 

 

There are many other aspects of Mozi’s thought, which require further 

exploration with respect to willing and action, and there is no need to list all of them 

here. The most important ones are indicated above.  

 

5.  Overall Conclusion 

 

 In view of the above conclusions and proposed directions for further research it 

may be inferred that our research inquiry produced valuable results. These research 

results are useful in three ways: theoretical, existential and motivational. These three 

aspects are to be now discussed in some detail. 

Firstly, they are useful theoretically, since the theoretical framework of will and 

action, which was developed, provides us a better understanding of human will and free 

action, which stems from the will. Issues of will and action attracted many philosophers 

and political thinkers due to their relevance to human and political life. Many theoretical 

notions and concepts were developed, however not many of them were well grounded in 

phenomena of human consciousness and real life experiences. Some of them carry a 

“thinker’s bias” and are not able to escape speculative fallacies, dogmatism and lack of 

rigorous phenomenological development and grounding. Arendt was one of the first 

philosophers to attempt to overcome these shortages and her reflections provided us with 

many ideas. With the help of Arendt’s contribution to this topic we were able to develop 

a theoretical framework, which aims not only to avoid the above mentioned fallacies, but 

also to develop a coherent theoretical model, which would incorporate all the main 

aspects of human willing and action. The theoretical contributions of this framework on 

will and action are evident and were already described in some detail earlier in this 

concluding Chapter.   
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Secondly, this model would have an existential contribution particularly to 

everyone, who would like to make himself familiar with it. When we live, we are moved 

either by free will or by something else and it is highly important for our mode of 

existence to be conscious of what really moves or motivates us. Earlier in this research 

paper we discussed a situation when someone may believe that he is free, but be fully 

enslaved by external or internal factors or by both. Results of this research may 

contribute to helping one become more conscious of his freedom or lack of freedom and 

to do something about it.  

Thirdly, the theoretical results of the present research inquiry can contribute to 

motivating further theoretical and phenomenological research as well and motivating 

application of various theoretical research results in real life. Some of possible ways of 

using the research results of this paper for further research in various areas were already 

identified, listed and described earlier in this concluding Chapter. And it may also be 

noted that the research inquiry of this paper provided an example of applying theoretical 

findings to real life situations. The numerous real life example, which were utilized in 

this chapter contribute to motivating other researchers to put theoretical result into 

practice. This may be done also with the help of the way mental life (including willing) 

were related to the world of appearances and action in the above research.  

Application of theoretical findings in the real life certainly carries a 

phenomenological character: the truth, which we have arrived at theoretically, tends to 

disclose itself through our lives in the world of appearances. The road which brought us 

to some discoveries about will and action did not end, it leads us forward to new 

discoveries and experiences of willing to be encountered, comprehended and reflected 

upon in further phenomenological inquiries.  
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