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Praise folSimply Heg

ORbert Wicks has achie ved the ne ar-mir acle of presenting the
whole o f Hegel®thoug ht in a w ay that will both enlig hten the no vice
and be of great interest to seasoned Hegel buffs for its orig inality
and insig ht. Wicks® esteem for Hegel is evident thr oughout; he
wri tes fr om the he art as well as the in telle ct.O

NMichael | nwood, author o f A Hegel Dictionar y and Emeri tus
Fellow, Trini ty College, University of Oxford

OHegel is a notoriousl y dif ficult philosopher to appr oach on one ®
own. This brief in troduction o ffers a useful companion to those
making the ef fort: after opening a windo w on H egel® life and times,
Wicks gives a helpful r eading of some of the most crucial momen ts
within H egel®wri tings, including k ey sections o f the Phenomenology
of Spirit and Encyclopedia. And, in nic ely emphasizing the d ynamic,
practical and ultima tely comprehensive character of Hegelian
thoug ht, Wicks suggestsNper haps most impor tantly of allNsome of
the reasons why his work still matters so much to us
philosophic allyO

NC. Allen Speight, Associate Professor of Philosop hy, Boston
University

Otegel is one of the world® most impor tantNand most
dif ficultNphilosophers. This shor t book brings these ide as to life
in real simplicity that would help spar k futur e interest in his
groundbr eaking ide asO

NThom Brooks, Professor of Law and Governmen t at Dur ham
University and Dean o f Dur ham Law School

O'his short book, which outlines G W.F. Hegel® main ideas,
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summariz es the philosophic al works and positions wi th cle ar non-
technic al language while main taining the dominan t thr eads and
principles o f explanation tha t carry thr oughout H egel® systematic
philosoph y. Indeed, Robert Wicks& highlig hting o f Hegel® view that
all of reality is a complex process of growth and de velopment is
mirr ored in the a uthor@® own tr acing of the de velopment of Hegel®
philosophic al positions, fr om the e arliest to the last o f his wri tings.
By accentuating the biogr aphical, historic al, and intelle ctual c ontext
of Hegel® thought, Simply Hegel provides an excellent
intr oductionNsimpl y but not o versimplif iedNthat will be ac cessible
to anyone new to H egel, as well as a helpful r efresher for those who
already have some familiari ty with this gr eat think erO

NDavid A. Duquette, au thor o f Hegel®Histor y of Philosophy: N ew
Interpr etations and Professor Emeri tus, St. Norbert Co llege

OSimply Hegel is an extraordinary achievement. Robert Wicks
manages to explic ate Hegel® multifac eted system and ¢ onvolute d
arguments in w ays that are grounded in scholarship, enlig htening,
sympathetic and humor ous. This book is w elcome to an yone tr ying
to mak e plausible Hegel® thinking to f irst (and second, and thir d)
time readers of it. Whether one appr oaches Hegel from the
tr aditional perspe ctive of the Phenomenology of Soirit or from that
of the Encyclopaedia system, Wicks@ contribution helps se eing the
wood beyond the tr ees while whe tting r eadersO appéte for stud ying
the tr ees as well.O

NAllegr a de Laur entiis, Pr ofessor of Philosop hy, State University
of New York at Stony Brook
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Series Edit@a'Forewod

Simpl y Charly® @Breat Liv esO series dfers brief but a uthori tative
intr oductions to the w orld® most inf luential pe opleNscien tists,
artists, wri ters, economists, and other historic al figures whose
contributions ha ve had a meaningful and enduring impac t on our
society.

Each book provides an illumina ting look at the w orks, ideas,
personal liv es, and the legacies these individuals lef t behind, also
shedding lig ht on the thoug ht processes, specific events, and
experiences that led these remarkable people to their
groundbr eaking disc overies or other achie vements. Additionall y,
every volume explor es various challenges the y had to face and
overcome to mak e histor y in their r espectiv e fields, as well as the
little-kno wn char acter tr aits, quir ks, strengths, and fr ailties, m yths
and contr oversies that sometimes surr ounded these personali ties.

Our authors ar e prominen t scholars and other top e xperts who
have dedicated their c areers to exploring e ach facet of their
subjectsd wrk and personal liv es.

Unlike many other w orks that are merely descriptions o f the
major milestones in a person @ life, the (Great LivesO series goes
above and beyond the standar d format and content. It brings
substance, depth, and clari ty to the some times-c omplex lives and
works of histor y® most powerful and inf luential pe ople.

We hope that by exploring this series, r eaders will not onl y gain
new knowledge and understanding o f what dr ove these geniuses,
but also find inspir ation f or their o wn liv es. IsnOt this wha a great
book is suppose d to do ?

Charles Carlini, Simply Charly
New York City
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Prefae

G eorg Wilhelm Frie drich H egel was one of the w orld® greatest
philosophers, and an yone who appr oaches his wri tings for
the first time will ine vitably be puzzled. Indeed, people who have
studie d his work for de cades still labor to de cipher the me aning of
certain passages. At the same time, ther e is an amazing simplici ty
that under lies Hegel® thoug ht: he saw the univ erse as a single being
that is growing in to maturi ty; humans ar e the le ading lig hts in this
growth, as we work together to build a mor e rational, mor ally
balanced society. His vision is a tr emendous and inspiring one f or
anyone who looks f orward to w orld peace.

Since the time o f Hegel® death in 1831, there have been many
readers and interpr eters of his 20 volumes of wri tings. Renditions
of his philosoph y are assorted, and corr esponding dif ferences of
opinion as to wha t his most impor tant insig hts wereNdifferences
of opinion about Owhat is living and wha t is de adONae notable in
contempor ary Hegel scholarship.

This book is entitled GimplyO Hegel. It presents a traditional
reading of Hegel as a supreme metaphysician who f ormula ted one
of the most impr essive and compr ehensive philosophic al systems in
the histor y of human thoug ht. These days, it is no longer popular to
compose gr and philosophic al systems, but it was standard practic e
to do so during the e arly 19th-century when he liv ed. This book
tries to r espect the spiri tin which this gr eat philosopher f ormula ted
his thoug hts, and does not f ollow contempor ary fashion, which
sometimes depar ts radically from the tr adition in which H egel
wrote. The hope is to pr esent in outline H egel® views as they were
originally intende d to be understood, ackno wledging that this is an
unattainable ide al that can only be appr oximated, if onl y because we
live with the perspe ctiv e of a different century.

This book pr esents GimplyO Hegel in another sense as w ell. Rather
than working thr ough the complex details of his arguments in
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sequence, as would an advanced and length y study, Simply Hegel
sums up his main ide as, sometimes wi th diagr ams and charts, along
with accompanying examples to illustr ate his insig hts. The aim is
to present Hegel® philosophy in a straightforward, easily
understandable, and y et substantially useful and me aningful w ay,
establishing a f oundation f or fur ther stud v, if that is desir ed. As the
book w orks thr ough the c ontents of his philosophic al development
and writings, it emphasizes how Hegel® message can apply
construc tively to one & life and fundamen tal attitudes, and per haps
even change them. The ¢ onclusion o ffers a set of pr escriptions fr om
Hegel® philosoph y that can apply construc tively to our o wn liv es.

| owe a profound debt to the pe ople with whom | studie d and
conversed about H egel over the y ears. These include my teacher
at the Univ ersity of Wisc onsin-Madison, and no w good friend, | van
Soll; my instruc tors, Christoph J amme and Helmut Schneider , many
years ago when | w as a student at the H egel-Ar chives in Bochum,
Germany; my classmate from graduate school and fine Hegel
scholar, Ken Westphal, who IOw known for decades; and Bob
Solomon, an outstanding human being and philosopher in so man vy
respects, who visi ted Auckland fr equently when he w as alive and
taught so inspiring ly as a visitor in m y classes. My greatest debt is
to my many studen ts who attende d my under graduate class on Kant
and Hegel at the Univ ersity of Auckland, and to the Univ ersity of
Auckland i tself. Wi thout them, | w ould ne ver have been inspir ed to
understand and ¢ ommunic ate Hegel® views as best as | could.

My first class in H egelNit was a philosophy of histor y classNwas
at Michigan S tate Univ ersity, taught by Richard Peterson, wher e we
read Hegel® lectur es on the histor y of philosoph y. It was the most
eye-opening book f or me, sinc e it describe d the course of world
histor y from beginning to end as a sing le narr ative. Never had |
seen how human histor y could mak e sense. | was not in the posi tion
to be cri tical at the time, but this book had a ¢ onstruc tive effect
on my appr eciation f or philosophic al systems of thoug ht. Prior to
that experience, | had been immersed in the stud y of Ludwig
Wittgenstein @ philosoph y of language under the guidanc e of Ronald
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Suter, one of my first and most a uthen tic pr ofessors of philosoph y
and true Wit tgensteinian in the best sense o fthe w ord.

Upon attending gr aduate school at the Univ ersity of Wisconsin-
Madison, | w as exposed to some hig hly accomplishe d and inf luential
scholars who spe cialized in causal and inf ormation-base d the ories
of knowledge, mind, and me aning. That path change d in a couple of
years after | took a gr aduate course on H egel® Phenomenology with
Ivan Soll, who r eawakened my inter est in this philosopher . Working
ther eafter wi th 1van, Bill Hay, and Don Crawford, whose expertise
in Kant® aesthetics gave me a solid backgr ound f or understanding
Hegel from a Kantian perspe ctive, | decided to wri te a Ph.D. thesis
on Hegel® aesthetics under Don & supervision. The ¢ omparison and
contr ast between Kant® and Hegel® philosophies f orme d the basis
for all my subsequent studies.

On a more recent note, | w ould lik e to thank Char les Carlini,
whose editorial suppor t and understanding during the ¢ omposition
of this book has be en so impe ccably first-r ate. It has been a pleasure
to work with Charles and to have been given the oppor tunity to
communic ate Hegel® views to others thr ough this book.

Robert L. Wicks
Auckland, N ew Zealand
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1 He@el®Life and Times

egel was born in the ci ty of Stut tgart on August 27, 1770Nthe
H same year as the composer Lud wig van Beetho ven (1770-1827),
the English poet William W ordsworth (1770-1850), and the German
poet, Friedrich H Slderlin (1770-1843, with whom H egel would
become good friends. H egel is known correctly as a German
philosopher , but the c ountry that we now know as Germany did not
exist during his lif etime. The German terri tory was then part of the
Holy Roman Empir e, which w as a comple x collection o f king doms,
duchies, and other domains rule d by monar chs under the a uthori ty
of the H oly Roman Emper or. The Empir e orig inated with the r eign
of Charlemagne (800-82 4) and dissolved in 1806 in the af termath of
a decisive battle in De cember 1805 between Napoleon® army and
the Russians and Austrians at Auster litz, in the pr esent-day Czech
Republic. W hen Hegel was born, the Holy Roman Emperor was
Joseph I, the Oking of German yO and d other lands, who rule d from
1765 to 1790
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The Holy Roman Empir e in 1789 at the time of the French Revolution, when
Hegel was 19 years old

Hegel® birthplac e, Stut tgart, was in the Duch y of WYrttember g near
the Black Forest area of today® southwestern German y. His family
was of sound social status, neither e xtremely wealthy nor
impo verished, but w ell-e ducated, comfortable, and r espectable. His
father w orked in the f inancial o ffices of the Duk e of WYrttember g
and his mother w as the daughter of a successful lawyer. Hegel
was very close to his mother , who taught him L atin when he w as
young. She died when he was 13. HegelNhis parents called him
WilhelmNa ttende d a good elementary school, w as always the first
in his class, and w as expected to le ad a professional lif e, most lik ely
within the chur ch or possibl y in law. He had a younger sister and
brother, Christiane Luise (1773-1832) and Georg Ludwig (1776-1812).
His brother later lost his lif e as an officer fighting f or Napoleon
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during the Fr ench attack on Russia. Christiane ¢ ommitted suicide
not long af ter le arning about H egel® death.

One of the li terary works that signif icantly inf luenc ed Hegel when
he was a teenager was the play, Nathan the Wise (1779, written
by Gotthold Ephr aim Lessing (1729-1781). The plg takes place in
medieval Jerusalem during the time o fthe crusades, and in terr elates
characters fr om thr ee religionsNJudaism, Christiani ty, and Islam.
Its message is that historic al differences between religions do not
matter; what is impor tant in God® eyes is a person® morality. In
this r espect, religions ar e said to be in fundamen tal agr eement wi th
one another inso far as they urge people to le ad good, mor al lives.
Human r eason allows us to see that in their mor al substance, the
religions are spirituall y the same.

Hegel®Bir thplace in S tuttgar t, now a H egel Museum

After gr aduating fr om hig h school, H egel enrolled in the the ological
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seminary attached to the Univ ersity of TYbingen, about 25 miles
south fr om his home. This w as the TYbinger Stift, associated with
the Evangelical-Luther an chur ch, to which H egel affirmed in his
applic ation the in tention to be come a the ologian. He declared that
in futur e he hoped to ser ve the Duk e of WYrttember g wher ever he
might need him, whe ther in chur ches, schools, or in the f oreign
service.

The TYbinger Stif t

Hegel attende d the T Ybinger Stif t for five years, from the age o f 18 to
23 (1788-1793, where he studie d mathematics, histor y, psychology,
physics, classical languages, logic, philosophy, and theology. He
roomed with Friedrich H Slderlin and Frie drich Wilhelm J oseph
Schelling (1775-1854), both of whom would later become
renowne dNH3lder lin as a poet, and Schelling as a philosopher . After
they graduated, Hegel would spend signif icant time wi th both o f
them.
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Three Foommates: Hegel, HSlderlin, Schelling

Not long after their studies began, Fr ance was shaken by a
revolution whose ef fects reverberated thr oughout Eur ope. It
started in 1789, when the Fr ench king, Louis X VI recalled into
session a politic al entity dorman t sinc e 1614Nthe Estdes Gener alNto
help resolve the country® serious financial pr oblems. The Estates
General was constituted of representatives of the thr ee
@statesONthe First Estate (clergy), the Second Estate (nobles), and
the Thir d Estate (95 percent of the popula tion).

Due to imme diate disagr eements about ho w the voting w ould
take place, since the outc ome on this ma tter w ould impl y which
Estate would pr evail in the de cision making, the Thir d Estate formed
its own governmen tal group, the N ational Assembly. Its activities
soon led to the o verthr ow of the nobili ty and the establishmen t of
a republic, governed by democr atic ide als. As the years went by,
the r evolution be came violent, with shocking e xecutions in 1793 of
the king and que en, Marie Antoine tte. The following y ear, a massive
number o f beheadings took plac e during the OReign of Terror O ér
which the guillotine be came famous.

At the r evolution ® outset, one of the key documents of the
Assembly was the ODelaration o f the Rights of Man and of the
CitizenO fom August 1789. It was written by the Mar quis de
Lafayette in c ollabor ation wi th Thomas Jefferson, the a uthor o f the
Americ an Declaration o f Independenc e, who was in Paris at the
time. The f ollowing Ar ticle is e xemplary:
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Article VI D The law is the e xpr ession of the gener al will.
All the ci tizens have the rig ht of contributing personall y or
thr ough their r epresentativ es to its formation. |t must be
the same for all, either tha tit protects, or thatit punishes.
All the ci tizens, being equal in i ts eyes, are equally
admissible to all public digni ties, places, and employments,
according to their ¢ apacity and without distinc tion other
than tha t of their vir tues and of their talen ts.

It is note worthy that these ide as continue d to inspir e people into
the ne xt t wo centuries. One notable e xample is Mar tin Luther King
when he spok e to a crowd of over 200,000 pe ople in W ashington
D. C. in August 1963, saying, Ol have a dream that my four little
childr en will one da y live in a nation wher e they will not be judge d
by the color of their skin but b y the content of their char acter O
With similar f orce, Hegel and many of his contempor aries were
inspir ed by the French Revolutionar y ideals of liber ty, equality, and
fraterni ty. Influential to the Fr ench Revolution and to H egel as well,
was The Social Contract (1762) ly Jean-Jacques Rousseau (17121778,
a work that 20 years earlier had set the in telle ctual stage for the
revolution, and which H egel was often seen reading for inspir ation
in T Ybingen.

Hegl©®thoughts oneligion, Kanfnfluene

After Hegel graduated from the T Ybinger Stift, he obtained a
position as a liv e-in tutor f or the childr en of an aristocr atic famil y
in Bern, Switzerland, about 150 miles in a str aight line, (but longer
by road) from Stut tgart. He began in October 1793 at age 23, leaving
Bern at the end o f 1796.

Shortly before traveling to Bern, H egel wrote an essay on
religionNit is known as the OTYbingen FragmentONvhere he
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emphasized the impor tance of having a personal, spiri tual feeling
for God and religious matters, as opposed to being mainl y
concerned with ri tuals and e xternall y-orien ted religious pr actic es.
This is expressed by the dif ference, for instanc e, between saying a
heartfelt pr ayer of gratitude when w alking pe acefully thr ough the
forest by oneself, and dr essing up impe ccably for a Sunday service,
simply to look sociall y proper and upstanding.

Hegel believed that the truth o f religion resides in one® heart,
rather than in e xternal appe arances, but he also appr eciated that
religions prescribe abstr act mor al rules to guide pe ople® lives.
Althoug h these rules ar e impor tant in their gener ality, prescriptions
such as @o not ste al® @ not dishonor one & parentsO or more
philosophic ally, @o not ac t irr ationall yO still need to be ¢ onnected
concretely to daily life. Trying to bridge this ¢ ontrast between
@uter rulesO and Oinner feelingd was a task that continue d
thr oughout H egel® intelle ctual lif e, as he explor ed various w ays to
connect abstr act truths wi th liv ed experienc e.

While in Bern, H egel continued to wri te about the dif ficulties
facing Christiani ty, for he was seeing that many people lacked a
heartfelt feeling for r eligion, concerned superficiall y, as they were,
with ri tuals and other e xternal pr actic es, thinking tha t was what
religion is mainl y all about. N ot all Christians w ere like thisNper haps
the Quakers were an exceptionNbut H egel was noticing tha t
Christiani ty was losing its inspir ational f orce in his par t of the w orld.
It was a common per ception, which inspir ed many writers to
explor e Christiani ty® roots by stud ying the historic al Jesus, hoping
to rediscover the living essenc e of Christiani ty by understanding
who Jesus was as a person. Among Hegel® writings in Bern w ere
two book-length manuscripts en titled The Life of Jsus (1795) and
The Positivity of the Christian R eligion (1796, where he tried to
comprehend who Jesus was. Influential for both w orks was
Immanuel Kant®@ moral theory, which H egel was then r eading and
advocating.

Respecting the classic al idea that humans ar e essentiall y rational
beings and that r ationali ty is the best par t of us, Kant formulated a
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mor al the ory based on r eason alone, valid independen tly of physical
facts such as the temper ature at which w ater boils, the number
of chemic al elements, the distanc e from the e arth to the sun, etc.,
as well as details of historic al matters. Kant®@ aim was to present
a moral theory that applies to e veryone at all times and plac es,
no matter wher e, when, or ho w a person liv es. He maintained that
being mor al is a matter of living in ac cord with our inher ent
rationali ty, which he understood as ac ting in a c onsistent manner ,
rather than a c ontr adictor y one.

According to Kan't, an absolute mor al command or Ocategoric al
imper ativeO esides within us as r ational beings; in this ¢ ontext,
G@ategoric alO mans @bsolute,0 and OimpedtiveO mans @ommand.O
This categoric al imper ative is to always act in such manner tha t
the principle ( or OnaximO) & one® action c ould be made into a
universal law. It says, in effect, that mor al standards apply equally
to everyone, urging all pe ople to Obe reasonable O 1 is not mor ally
permissible f or governmen tal officials, or the e xtr emely wealthy, or
the extremely influential, to act criminally and r emain free from
prosecution, while or dinary citizens are brought to trial and
imprisone d for the same ac tions, be cause mor al standar ds are the
same for everyone.

For Kant, to act mor ally is to act from a feeling of respect for
oneself as arational being. S ince we are not perf ectly rational beings
and have animalistic inclina tions as well, our mor al feeling assumes
the form of a respect for dut y, as we appreciate what is best in us
and realize that we sometimes c annot live up to how we ought to
be.

In his Life of sus Hegel presents Jesus as someone who
appreciates that in our r ationality, human beings have within
themsel ves the means to determine rig ht and wr ong, and have no
need to appeal to external authori ties for mor al guidance. He
describes Jesus as asking the people to whom he spok e, not to
follow his words because they come from him as a religious
authori ty, but to follow his words after having subjected them
carefully to their o wn judgmen t and r eason. He has Jsus stating
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Kant@ categoric al imper ative almost word-for-word. As Kant was
born in the 18th ¢ entur y, Jesus® sermons could not ha ve contained
Kantian phr ases but Hegel perceived that Kant® moral theory
conveys the essence of Jesus®message, as one might formula te tha t
message philosophic ally.

After H egel left Bern, he mo ved to Fr ankfur t wher e HSIder lin w as
living, se curing w ork as a tutor in the household o fa wine mer chant.
He spent much time wi th H Slder lin, exchanging philosophic al ideas
and developing their friendship. M ore incline d towards a poetic
view of lif e, HSlder lin stimula ted Hegel to r efresh some of the vie ws
he had expressed in his OTYbingen FragmentO tha emphasiz ed the
impor tanc e of feeling. This w as not mer ely a rarefied sense of duty
or self-r espect as we have in Kant® moral theory, but that of rich
emotions. Thr ough his discussions wi th H Slder lin, Hegel realized
that his in terest in Kant® moral theory had led him to do wnplay
the impor tance of human f eeling; in Kan t® philosoph y, feelings are
mostly set aside as too fleshly, variable, and unsuitable for
expr essing what is univ ersal, necessary, and identic al in everyone.

While in Fr ankfur t, Hegel according ly adopte d a mor e @omantic,O
as opposed to OKartian,O &titude. At this timeNhe w as in Frankfurt
from 1797 to 1800, ages 27 30Nhe wr ote a thir d book entitled The
Spirit of Christianity and its F ate (1799, in which he r econsider ed
the natur e of Christiani ty, emphasizing this time the impor tance
of love as opposed to abstr act and univ ersal mor al principles as
we find in Kant. We will say more about Hegel® transition fr om
Kantianism to r omanticism in Chapter 3.

With Hegel® father® death in 1799, along with HS3lderlin®
involvement in a lo ve affair tha t absorbe d his attention, H egel left
Frankfurt. After wri ting to Schelling, his other r oommate at
TYbingen, who had done w ell for himself in J ena as a university
professor, Hegel was given the oppor tunity to work with him,
arriving in J ena in 1801. Although Hegel had alr eady comple ted thr ee
book manuscripts, he had chosen not to publish them, so out  ward
appearances were suggesting that among the thr ee roommates,
Hegel, who w as 30 at the time, w as falling behind and ne eded some
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help. HSlder lin had be en publishing his poe try, and Schelling had
already secur ed a professorship.

Hegel came into his o wn in Jena, completing, by 1806, what w ould
be one of his most famous and inf luential books, the Phenomenology
of Spirit . Leading up to this, H egel worked closely with Schelling,
writing philosophic al articles and a monogr aph in support of
Schelling® views, as well as collabor ating wi th him as c o-editor o f
a philosophic al journal. | n 1803, Schelling left Jena for W Yrzbur gNa
city about 100 miles awayNto work at another univ ersity, leaving
Hegel behind. This ga ve HegelNa think er whose in telle ctual po wers
matched Schelling@Nthe room to de velop his own views. Hegel®
position at the univ ersity nonetheless remained dif ficult: for most
of his time ther e, he was a private te acherNa Privatdozent Nwhose
income came from the small dona tions o f the studen ts in his classes.

Jena had been a center o f German r omanticism in the y ears prior
to Hegel® arrival, and Schelling w as personally close to the ci ty®
romantic think ers. Hegel® own attitude to wards romanticism,
however, was mixed: from his days in T Ybingen and his friendship
with HSlder lin, he r ecognized the impor tance of feelings such as
love; at the same time, he remained an enthusiast o f the r ationali ty-
grounded ide als of the Fr ench r evolution and o f philosophies base d
on reason, rather than f eeling or dir ect intuition. Now finding
himself fr ee to reflect on this tension in the absenc e of any
commitments to Schelling, H egel worked on constructing a
philosoph y that could tak e both concrete feelings and abstr act
principles in to account.

By 1806, political tensions had become pronounced with
Napoleon® power having incr eased to the poin t of thr eatening the
disintegr ation o f the H oly Roman Empir eNan Ggglomer ation O which
Voltair e described in 1756 as neiher Oholy® nor OBmanO nor an
@mpir eO Prussia, vorking against N apoleon in a c oalition wi th Gr eat
Britain, Russia, Saxony, and Sweden, was soon waging war with
France, and a decisive battle took plac e in October in the ar ea
surr ounding Jena. After N apoleon def eated the Prussians, H egel had
little choic e but to le ave the city, for despite his enthusiasm for
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the French, he had little mone y and dim pr ospects for continue d
employment at the univ ersity. The Univ ersity of Jena was one of the
few that remained open after N apoleon® victory, but it became a
barebones oper ation.

After the Battle of J ena: A Drawing of a B urned-Out Str eet in the City
Center, near the Eichplatz, October 1806

Profesional suzes

Through the help o f a friend, H egel found a job as a newspaper
editor in Bamber gNa city about 100 miles away, where
Phenomenology® publishers w ere located. Working for the
Bamberger Zeitung enabled Hegel to suppor t himself af ter having
hit financial r ock bot tom in Jena. It was not his ide al position, but
neither w as it pr oblematic: the ne wspaper pr ovided an inc ome and
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an oppor tunity for Hegel to express his pro-French sentimen ts
thr ough the articles it prin ted.

After a year and a half at the ne wspaper, Hegel was appointed
to be he admaster o f the M elanchthon-Gymnasium (hig h school) in
Nurember gNan insti tution still in e xistenc e whose histor y reaches
back to 1526Nwhere he also taught some philosoph y. With this
return to the w orld of academic insti tutions, the posi tion w as more
to his liking, and he r emained in Nur emberg for seven years, until
1816. H& marrie d Marie v on Tucher, settled down, and had t wo sons,
Karl and Thomas | mmanuel (a daughter die d soon after bir th).

The Phenomenology of Spirit , which H egel completed just bef ore
leaving Jena, set the sc ene for his matur e philosoph y, as he intende d
to integrate abstr act thoug ht (logic), the physical world (natur e),
and human cultur e (spirit) into a complete philosophic al system.
The first segmen t, the Science of Logic, written while H egel was in
Nur ember g, was an extensiv e and dense book o f over one thousand
pages. He published it in thr ee segments: the first segment (334
pages) appeared in 1812, the second (282 pages) in 1813, and the
thir d (403 pages) in 1816. t was, and still is, a supr eme work, and in
time, i t confirme d Hegel® reputation as an outstanding philosopher
One can appreciate Hegel® impressive intellectual powers and
capabilities: while he w as writing the Science of Logic, he was
engaged in his dail y job as headmaster in ¢ onjunction with a second
position as a school inspe ctor; he w as also teaching his c ourses and
managing a famil y.
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The Melanchthon-Gymnasium in N uremberg (the lar ge building at the
right -center)

The years during which H egel was in Nuremberg were politic ally
charged within the wider Eur opean scene. In his attack on Russia
in 1812, Napoleon suffered a defeat that cost him most o f his armyy.
He abdicated his position as emper or in April 1814 and althoug h he
made a dramatic c omeback to po wer almost a y ear later in Mar ch
1815, i did not last long: the British and Prussians def eated him in
Belgium at the Battle of Water loo in June 1815.

In Hegel® vicinity, Napoleon® defeat pr ecipitated shifts in the
attitudes of the governing bodies tha t made Nur emberg a less
attr active place for him to liv e. Another fac tor motiv ating a change
was his personal and enduring in terest in securing a posi tion as a
univ ersity professor, for he w as not content to r emain a hig h school
rector f or the r est of his lif e. In 1816, a age 46, Hegel® wishes came
to frui tion when he obtaine d a position as a pr ofessor of philosoph y
at the Univ ersity of Heidel berg, almost a de cade after his depar tur e
from Jena.

Hegel® life in Heidel berg was comfortable, and it include d scenic
trips wi th his wif e amid the r egular univ ersity social events. He
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also had pleasurable visits by the German r omantic wri ter Jean Paul
(1763-1825) and the French philosopher , Victor Cousin (1792-1867),
who was then a young man. Hegel was also the editor of a
philosophic al journal and, most impor tantly, he completed his
system of philosophy, which was published in 1817 as the
Encyclopedia of the Philosophical Sciences. The thr ee-volume w ork
was composed of (1) Logic, (2) The Philosoph y of Natur e, and (3) The
Philosoph y of Spiri t.

The first volume of the Encyclopedia, OLodc,O is an abridged
version of The Science of Logidit is sometimes c alled the Gsmaller
logicONtha, lik e its pr edecessor, systematic ally or ganizes the spher e
of purely abstract concepts as they appear in metaphysical
speculation and tr aditional log ic. This spher e includes concepts
such as Obeing) Abthing, O Olmming,O éssenceO and SubstanceO
The second volume, The Philosoph y of Natur e, discusses physical,
chemic al, and biolog ical concepts in sequence as a prelude to the
emergence of human beings. Comple ting the system, the thir d
volume, The Philosophy of Spirit, addr esses in sequence matters
concerning human socie ty, such as psychology, property, rights,
mor ality, the family and the state. The Philosophy of Spirit
culmina tes in a section on Oabsolute spiri t,0 which is consti tute d by
art, religion, and philosoph y. As is evident fr om this list o f contents,
Hegel® Encyclopedia tried to cover the entire field of academic
knowledge as it was recogniz ed during his time.

With his r eputation solidif ied thr ough his books and univ ersity
service, it was not long bef ore Hegel received an invitation fr om the
University of Berlin to assume the most pr estigious pr ofessorship in
the German r ealm: to fill the v acant chair o f Johann Got tlieb Fich te
(17621814, who had been a major pr esence in German philosoph y
and who had die d a few years earlier. This appointment cr owned
Hegel® career, and it initiated a period of fruitful academic
productivity and fame tha t would c arry him thr ough to his de ath in
1831.
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Final yars

In 1820, Hegel publishe d his fourth and f inal book, Elements of the
Philosophy of Right, which elabor ated on the section of The
Philosophy of Spirit that concerned social and poli tical topics. It
discussed property, contracts, morality, marriage, family,
communi ty, polic e, state, international la w, and world histor y. Since
the days of the Fr ench Revolution and thr oughout his c areer, Hegel
had been interested in poli tical events, and he often engaged in
debates about laws, constitutions, judicial de cisions, and
governmen tal policies. This book r epresented his matur e ideas on
subjects related to civic ma tters.

Hegel@ collected works amount to over 20 volumes, and one
mig ht ask what these volumes contain, if he publishe d only four
books during his c areer (or five, if one includes the monogr aph
on Fichte and Schelling tha t he wr ote in Jena). A large portion
are transcripts o f the classr oom lectur es he gave at the Univ ersity
of Berlin on world histor y, fine art, religion, and the histor y of
philosoph y. They are extensive: his lectur es on fine art alone are
approximately 1200 pagesin length.

The main topics o f these Berlin le ctur esNart, religion, and
philosoph y, all consider ed in their historic al developmentNare at
the hig hest poin t in H egel® philosoph y as componen ts of Cabsolute
spirit.O Theg are GbsoluteO in the sense that if one w ants to
understand the le ading, most impor tant, and spiri tually governing
ideas of any given society, then one should look a t the socie ty®
art, religion, and philosoph vy, for this is wher e those ide as are given
the most dir ect expression. As such, history, art, religion, and
philosoph 'y were of primar y concern to H egel, and he devoted
consider able energy to them in his univ ersity lectur es.
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The Lhiversity of Berlin

The University of Ber lin

While in Ber lin, Hegel had the oppor tunity to tr avel to other par ts
of Europe, wher e he experienc ed diverse cultur es first-hand. H e
especially enjoyed visiting the ar t museums in the lar ger cities,
which include d Dresden, Amsterdam, Vienna, Paris, and Prague.
In Paris, wher e he saw his friend Vic tor Cousin onc e more, his
experienc e was particular ly memor able: in addition to his visi t to
the Lou vre museum, Paris recalled his early identif ication wi th the
French revolution and i ts leading ide as.

In 1830, Hegel was elected to the position of rector of the
University of Berlin, the hig hest administr ative position in the
insti tution, e quivalent to the univ ersity president. He had been dean
of the philosoph y faculty some years earlier in 1821. As evident
from his success in university service, his years as rector of the
Melanchthon-Gymnasium in Nur emberg had served Hegel well in
developing his administr ativ e talents. His philosophic al views had its
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adherents and its cri tics, and his lif e at the univ ersity had sometimes
been turbulen t due to his friendships wi th poli tic ally-c ontr oversial
figur es such as Victor Cousin, but in the end, Hegel rose to the top
of his pr ofession and became the he ad of his academic insti tution.

It is unf ortunate that Hegel did not ha ve much longer to liv e, for
in 1831 a stomach ailment tha t had be en tr oubling him f or some time
intensif ied and led to his de ath on N ovember 14 of that year. The
timing o f his passing coincide d with a choler a epidemic that was
spreading to Ber lin fr om Russia, and he was first thoug ht to ha ve
died from that illness.

Hegel was survived by his wif e Marie, t wo sons that he had wi th
her, Karl and Thomas | mmanuel, and another son, Lud wig, who he
had out o f wedlock wi th Christiana B urkhardt while in J ena. Ludwig
died coinciden tally in 1831as well, while ser ving in the Dutch arm y
in Indonesia. N either H egel nor Lud wig kne w of each other(s deaths
when the y passed away. Hegel® sister, Christiane, whose men tal
health o ver the y ears showed evidenc e of being fr agile, committed
suicide on Februar y 2, 1832, less than three months after her
brother( death.

In a quarter of a decade, Hegel rose from a virtually penniless,
relativ ely unkno wn, unemplo yed pr ofessor at the Univ ersity of Jena,
to be come the r ector o f the Univ ersity of Berlin and one o f the most
renowned philosophers o f his time.
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2. Self-Consciousres

s human beings, what makes us impor tantly dif ferent fr om
A dogs, cats, frogs, fish, and all the other animals? One
difference is that a dog, for instanc e, has no idea that it lives within
a solar system loc ated wi thin the Milky W ay galaxy, on a planet we
call OEath.O Dogs @annot ¢ ontemplate the stars as w e do. They live
mainly in the momen t, not r ealizing that their da ys are precisely
number ed. They have no idea that the y will e ventually pass away.
They can neither r ead nor wri te and the y are unable to tell jok es. To
a dog, ther e is no perple xity about why it is her e in the w orld. Its
existenc e is an innoc ent one.

The Bible expresses this dif ference between humans and other
living things in the Book o f Genesis. Describing our spe cial place in
the world, it is said tha t God gave humans the r esponsibili ty to tak e
care of all other living beings whose a wareness is less advanced.
In ancient Greece, we find a similar vie w. The Greeks appreciated
how humans ar e self-c onscious beings and espe cially how they are
rational beings, and ho w these f eatur es give us a higher status and
mor e responsible plac e in the w orld.

For centuries ther eafter in the histor y of Western philosoph v,
self-c onsciousness and r ationali ty have been regarded as our most
valuable and unique f eatures. When humans are referred to as
having been made in God& image, our self-consciousness and
rationali ty are usually in mind, as w ell as our fr eedom, thoug ht to
deriv e from our abili ty to r eflect.

Indeed, self-c onsciousness, rationali ty, and freedom have been
regarded as divine. Man y people conceive of God as a self-c onscious
and intelligen t being, and as a supr eme and benevolent monar ch
and artist, who chose fr eely to cr eate the w orld in which w e live.
The best part of the human being is ac cordingly considered to
reflect God. Hegel respected this w ay of understanding our plac e
in the w orld, althoug h he developed it in his o wn way to a poin t
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wher e, as we will see, it becomes uncle ar whe ther one w ould r efer
to his philosoph y as OtheisticO or as irvolving God in an y tr aditional
manner .

At the beg inning o f the scien tif ic age, in the philosoph y of the
1600s and 1700s, selfconsciousness was a fundamental star ting-
point for thinking cri tically about what we know. A leading
representativ e of this appr oach is RenZ Descartes (1596-1650), who
became well known thr ough his Meditations on Fir st Philosophy
(1641). Desartes lived during a period in Eur ope when pe ople were
beginning to e xperienc e a sharp tension be tween statements in the
Bible and the ne w results of scientif ic inquir y. There was a question
of whe ther one should r espect Biblic al teachings, or the ¢ onflicting
propositions that were emerging from the use of scientific
instrumen ts such as telescopes, microscopes, barometers, and
thermome ters.

Desarte® method of doubt

As a sign of the times, Desc artes® contempor ary, the great
astronomer Galile o Galilei (1564-1642), was put on trial f or asserting

what we now accept as fact, namely, that the sun is at the c enter
of the solar system and tha t the plane ts revolve around the sun.

Descartes held the same belief, but af ter he le arned about Galile 0®
arrest, he hesitated to publish his book, The World, which also

advocated a helioc entric the ory of the solar system.
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RenZ Descates (1596-1650)

At a crucial poin t in his lif e, aiming to disc over the truth in
recognition of the tension be tween reason and religious faith,
Descartes decided to start afresh, wiping cle an the slate of his
beliefs in a far -r eaching philosophic al soul-se arch. He proceeded
by holding up all his beliefs f or examination in se quence, either
individuall y or in gr oups, to determine their ¢ ertainty. By using a
Gnethod o f doubt, O he vas determine d to get to the bot tom o f things
to find the truth, and upon this me thod, he establishe d the basis of
his philosoph y.

What was this Gnethod o f doubt?O Noticing tha t sometimes our
senses deceive us, as when we see a mirage or mistak e a mosquito
for a harmless gnat, and w anting to tak e no chanc es of going astr ay,
Descartes methodic ally set aside beliefs base d on sense per ception,
assuming them all to be false. This le d imme diately to an e xtr eme
result: as he happened to be philosophizing wi th this me thod o f
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doubt while in his nig htclothes bef ore the fireplace in his home, he
realized that he mig ht only be having a vivid dr eam that he was at
home in fr ont of the fireplace.

Parenthetic ally, Descartes® situation of doubt in fr ont of the
fireplace has inspired some contempor ary examples that convey
the same ide a. The first is the Obrain in the v atO senario wher e,
unbekno wnst to some person, their br ain is extr acted while asle ep
and placed into a labor ator y vat, wi th the person ¢ ontinuing to ha ve
experienc es as usual, except that the e xperienc es are stimula ted
by electrodes. The individual pr esumably would not kno w the
dif ference between this c ondition and tha t of regular lif e. Extending
the thoug ht, one can ask whether rig ht now, we can know that we
are not oursel ves brains in vats, which brings us to our se cond
example. This is shown in the mo vie, The Matrix (1999). People are
put into a deep sleep, after which time ele ctrodes are connected
to their br ains to stimula te or dinar y-w orld experienc es. The people
do not kno w the dif ference as they remain imprisone d in their tin y
cells.
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Returning to Desc artes, who had r ethoug ht all of his beliefs based
on sense experience, and now appreciating fur ther that he
sometimes made mistak es when doing ma thematic al calculations,
he set aside all his beliefs tha tin volved thinking in log ical sequences.
To ensure completely that he did not ac cept any belief tha t mig ht
be doubte d and could be false, he imag ined an all-po werful Qevil
demon O who was trying to de ceive him at every turn. This lef t him
wondering whe ther ther e was anything at all of which he c ould
be certain, or an ything tha t could not be doubte d, now that he
found himself doubting the e xistenc e of the e xternal w orld, which
include d his physical body, along wi th his log ical thoug ht pr ocesses.
At this poin t in his in vestigation, self -c onsciousnessNDescartes®
ability to think about himself Nenter ed into the situation to sa ve the
day. He realized that althoug h his method of doubt e xtende d to
virtuall y everything he kne w, leaving him wi thout an y beliefs about
his physical body and the surr ounding w orld of which he ¢ ould be
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certain, ther e was one thing he c ould not doubt: he ¢ ould not doubt

that he was engaged in the ac tivity of tr ying to doubt e verything
that is possible to doubt. H e realized that no matter ho w much he
trie d, he could not doubt his o wn existenc e, for whene ver he trie d
to doubt that, the awareness that he was engaged in the ac tivity
of doubting ¢ onfirme d to the ¢ ontrary that he existed. Even an evil
demon c ould not ¢ onvince Descartes that he did not e xist, for were
the demon to tr y to convince him, that would itself confirm tha t
Descartes existed as someone to de ceive.

Descartes® method of doubt le d him to ¢ onclude that Ol am,
| exist, is necessarily true e ach time that | pronounce it, or that
I mentally conceive itO Gecond M editation). This is the r ationale
behind his famous sta tement, Ol think, ther efore | amONin latin,
cogito ergo sumNthat he wr ote in a work entitled the Discourse
on Method (1637). Snce @ogitoO is the Latin w ord for Ol think,0 the
basis of Descartes® philosophy in an act of self-c onsciousness is
sometimes r eferred to as Othe cogito O Thiscogito started a wave
of modern philosophic al thoug ht whose primar y focus is on the
self and self-c onsciousness, of which H egel® philosophy is a great
descendant.

From Desartes to Kant

Between Descartes and Hegel one can cite many outstanding
philosophers such as Baruch S pinoza (1632-1677), originally from
Portugal who w orked as a lens grinder in the N etherlands; John
Locke (16321709, an English physician; Got tfrie d Wilhelm Leibniz
(1646-171%, a German mathematician and diploma t; George Berkeley
(1685-1753, an lIrish bishop; and D avid Hume (17141776, a Soottish
historian. B ut per haps none was as important and inf luential as
the German philosopher and univ ersity professor, Immanuel Kant
(172-1804), who we spoke about brief ly in the pr evious chapter .
Like Descartes, Kant w as inter ested in disc overing wha t w e could
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know for certain. He also discovered this c ertainty within himself,

similar ly to ho w Descartes found it in the ac t of self-c onsciousness.
Rather than f ocusing on our self -c onsciousnessNalthoug h this w as
also very impor tant to himN Kant look ed carefully at the natur e of

our r ationali ty.

Immanuel K ant (17241804)

Impressed as well by the classical idea that human beings ar e
essentiall y rational, Kan t understood this to me an that humans ar e
essentiall y OlogcalO K consequently consulte d the stud y of formal
logic to gain insig ht into our r ational nature, for ther e had been
a 2000- year-long histor y of formal log ic, dating to the da ys of
Aristotle; ini ts basics, not much had change d. For Kant, this stabili ty
in the stud y of logic was solid evidenc e that the pa tterns o f thoug ht
describe d in his log ic books pr ovided an accur ate pic tur e of how all
human beings think r ationall y.
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One of our most basic thoug ht processes is to be aware that a
thingNi t could be anything, such as a stone or a le afNhas a certain
quality. When we say to oursel ves @reen leafO upon perceiving a
green leaf, we are employing a gener al logical thoug ht pattern. To
express this, we can symboliz e the thingNthe le af, in our pr esent
caseNwith the le tter OSOf¢r GsubjectO) and the leaf® greenness with
the letter OPOf¢r QpropertyO or Predicate©). W can say in a mor e
formula-lik e way, G5 is PO which is a basic logical form o f judgmen t.
In a logic book, one will se e this formula among the basic f orms of
judgment.

Kant went far wi th this ide a, attending to 12 dif ferent forms
of judgment that he found in the log ic textbooks, which he
understood to be the 12 basic w ays in which e veryone thinks
rationall y about themsel ves and the w orld around them. | n addition
to C5 is PO another example is G5 is not PO a negév e judgment. Ther e
is also C5 is necessarily PO a so-alled modal judgmen t. Yet another
example is Af A, then BO a onditional judgmen t, wher e @O and OBO
are individual pr opositions, as in Oif one holds a flame to a pie ce of
paper, then the paper will burn. O

In Kant® 1781 bookCritique of Pur e Reason, which he substan tiall y
revised and r epublishe d in 1787 he developed the ide a that everyone
organizes their e xperienc e identic ally in terms o f the 12 basic forms
of judgmen t. He maintained that this c ommon st yle of or ganization
explains why we all agree with each other in the fundamen tals
regarding the w orld around usNfor instanc e, that ther e is a sky, a
moon, a sun, tr ees, oceans, etc.Nand wh y scientif ic the ories work.
Since all humans emplo y the same 12 forms o f judgmen t to or ganize
their e xperienc e, our experienc e is particular ly Ohumar0 in this
respect. And because we are rational beings, the w orld that we
put toge ther f or oursel ves according to these rules o f logic, looks
rational as a result.

The idea might seem obvious, but Kant drew from it some
unexpected implic ations. | magine how a fly experienc es the world
with i ts prisma tic e yes. The fly® experienc e is according ly prisma tic
in quali ty, and it is the same f or all f lies with such eyes. This is not
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because the w orld is itself prisma tic; i t is be cause the f ly® prismatic
eyes make it look tha t way. The fly always experienc es the world
thr ough its prismatic eyes, and never experienc es the world as it
really is. Since all flies experienc e the world in the same prisma tic
way, they all relate to e ach other wi th the same kind o f prisma tic
world in mindNa w orld that their spe cially-struc tur ed eyes have
construc ted for them. Wi th r espect to our human si tuation as Kant
conceived of it, our posi tion c ompar es to that of the f lies and their
shared prismatic w orld, except that in plac e of the prisma tic e yes,
we have a set of basic logical forms.

Let us consider a second analogy to understand Kan t mor e
closely, namely, the experienc e of tasting some sugar wi th one ®
eyes closed. Imagine that you were othing butO a tongue, tha t
some sugar crystals were placed on your surfac e, and that you
experienc ed sweetness from the contact with the cr ystals. Now
imagine that you were asked to judge fr om the e xperienc e of
sweetness aloneNthis is all y ou have to go onNwhat the sugar
crystals that caused the experienc e of sweetness look lik e. The
question is whe ther fr om the sugar( taste alone, it is possible to
infer what the sugar cr ystals are like in the sugar bo wl on the table
before being taste d, independen tly of one® tongue, as they are Oin
themsel vesO Medless to say, ther e is no way to de termine an ything
about ho w the sugar cr ystals are in the sugar bo wl, untasted, if one
can judge only in r eference to the e xperienc e of sweetness that the
crystals cause when touching the tongue.

Kant@ view of our r elationship to ultima te reality, or what he
calls the Othing-in-i tself,0 is analogous. Our experienc e is logically
struc tur ed and, Kant adde d, struc tur ed according to spac e and time
which, he main tained, are nothing mor e than w ays to or ganize our
sensations, just lik e the logical forms. As such, our e xperienc e can
tell us vir tuall y nothing about ho w ultima te reality is in itself.

As humans, we nonetheless experienc e this ultima te reality in
the same way, as if we were each a tongue wi th exactly the same
struc tur e, affected identically by whatever sugar cr ystals happen
to come our w ay. We can only experienc e ultima te reality in our
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particular ly human manner , namely, of individual ph ysical things (a
reflection o f the OS is Pdbgical form), connected by cause-and-
effect relationships (a reflection o f the Gf A, then BO logcal form),
in space and in time. Ultima te reality presents itself to us, w e all
experienc e how it appe ars in the same fundamen tal way, and we live
together in an obje ctive world of a certain struc tur e. What appe ars
to us as the obje ctive world, however, is only an appearance, and it
does not displa y the natur e of ultima te reality as it is in itself.

Now, this mig ht sound str ange, not to men tion unr ealistic, sinc e
Kant seemed to have said that if | step in fr ont of a moving horse
carriage and get hit, the c arriage is someho w only an GappearanceO
and not ar eal thing. Itcould be thoug htthat if the c arriage is mer ely
an Gippearance O then i should not ha ve the power to do an ything to
us physically, since by Gappearance® one usualy means something
like Ofgment of the imag ination. O This vas not Kant® view, however.
He acknowledged that ther e is an ultima te and obje ctiv e reality that
affects usNin this ¢ ase, that the mo ving horse c arriage w ould hur t
us if we were to step in fr ont of itNbut he adde d thatwhatwe see as
the carriage, is dif ferent fr om the ultima te reality that is appe aring
as a carriage.

Compar e the situation o f a worm. Wi th r egard to its sensations,
a worm has a limi ted sense of the e xternal w orld, but if i t gets hit
by a rock, it will squirm in pain. W hat it per ceives as an external
sensation does not r epresent how the r ock is in itself, since its
sensory system is so rudimen tary. Stll, the w orm has a sensory
experienc e caused by the r ock, and this OappearanceO an hurt it,
and even Kkill i t, even thoug h the worm has no cle ar idea of what
is actually hurting it. If we understand the ¢ arriage hitting us in
this analogy, then we can see what it means to call the c arriage
an GappearanceO The plesant experienc e of sweetness is how the
sugar crystals CappearO when they touch our tongues. The
experienc e is an appearance of the sugar, but this does not impl y
that the sugar will not be nourishing to the bod y. Neither does
referring to the ¢ arriage as an appearance suggest that nothing will
happen to us if w e step in fr ont of it as it is barr eling down a road.
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Here is yet another w ay to consider the si tuation. | magine, as
many people do, that God is a being e xisting in nei ther spac e nor
time. | magine also that God does things to af fect the goings-on in
the physical world. Perhaps God communic ates with some person
with words, or appears as a fire or ghostlik e apparition. N one of
these appearancesNwords, fires, apparitionsNdispla y how God is in
itself, outside o f space and time. The appe arances are all in space
and time, suited to r elate to humans who liv e in space and time.
Beyond such appearances, God remains inscrutable. The
appearances would none theless be the r eal communic ations o f God
and not f igments of the imag ination.

Kant thoug ht of ultima te reality, or the Othing-in-i tself,0 and is
relation to us in the same w ay. Ultimate reality touches us
constantly, but as it trul y is, it is a being tha t is in neither space
nor time; as such, we cannot kno w how it is in itself. M etaphysical
inquir y, understood as the in vestigation and description o f ultima te
reality as itis in i tself, could ther efore never succeed in Kant® view.
For this r eason, he is regarded as a skeptic b y those who belie ve, to
the contrary, that metaphysical inquir y is possible and tha t we can
know how reality is in itself. H egel was one of these mor e optimistic
philosophers.

Hegel®view

Hegel was impr essed with Kant® argumentsNones showing tha t the
way we think about the w orld determines ho w the w orld appears
to usNbut he still did not belie ve that metaphysical knowledge is
impossible. Our given perspe ctive, however one describes i t, does
requir e us to appr ehend ultima te reality thr ough that perspe ctive,
but Hegel did not agr ee that this implies w e can never know the
absolute truth. T o the contrary, he realized that we do not stand
apart, or at a distanc e, from ultima te r eality, as if we were observing
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a cup or a bowl of sugar on the table, or w orse yet, as if we were on
one side of a wall and ultima te reality were on the other side.

Hegel had a different understanding o f our r elationship to
ultima te reality: we are rather c onstitute d by reality, more like a
fish swimming in w ater tha t is itself c onstitute d by, or filled with,
water . To understand the na tur e of the w ater wi thin which i t swims,
the fish only needs to look wi thin i tself to disc ern what kind o f
substance constitutes it, for this is the same substanc e that
consti tutes i ts external surr oundings. Similar ly, since each of us is
a part of reality as much as anything else is, w e can look wi thin
oursel ves to discover the truth o fwhat that ultima te reality is.

This idea of being able to look wi thin oneself suc cessfully to
discover the ultima te truth runs ¢ ontrary to Kant® skepticism. |t
is based on the r ealization that we are all part of ultima te reality
and that this r eality flows thr ough us as much as it flows thr ough
anything else. This insig ht is not specific to Hegel but is
characteristic o f many philosophies and r eligious outlooks. One ¢ an
engage in meditation, f or example, and aim ther eby to appr ehend
ultima te reality, as Hinduism and B uddhism pr escribe.

Althoug h this appr oach to disc overing the truth is pr omising,
it is complic ated by how people have different experienc es when
they look de eply within themsel ves. Some find a clear lig ht of pure
emptiness, as in Tibe tan Buddhism. Some find an eternal c osmic
Self, as in Hinduism. Some f ind the ¢ ontinuous f low of time, as did
the French think er, Henri Ber gson (1859-1941). Some se a driving
and irr ational will, as in the philosoph y of Hegel® contempor ary,
Arthur Schopenha uer (1788-1860). Yet others, as in the classic al
tradition that issues from the ancient Greeks, find self-
consciousness and r ationali ty, as did Hegel.

Following the path of classical Greek philosophy in
conjunction with the Biblic al tr adition, H egel maintained that our
self-c onsciousness and r ationali ty consti tute the absolute, or divine
aspect of us. One mig ht suspect that his r esulting me taphysical
outlook w ould be equally traditional and str aightforward. This is
untrue, ho wever, for Hegel did not ¢ onceive of God as a cosmic

Self-Consciousness | 29



monar ch of some sort, wi th a host o f sub-dei ties who enf orce mor al
commands, as one mig ht find in some me dieval conceptions o f
the heavenly world. He argued mor e philosophic ally that ultima te
realityNor at least the most elemen tary reality (in a sense that we
will later explain)Nis nothing mor e than a network of timeless
concepts without personali ty or consciousness. In his view, the
foundation o f reality is pur e rationali ty.

For Hegel, the foundation o freality is a set of concepts, the natur e
and interconnection of which he describe d as Ologc.O Hs
conception is so abstr act, that if one w ere to expect the basis o f all
things to be a being wi th personali ty, explici t intelligenc e, and self-
consciousnessNi.e., (50d,0 as usualf understoodNthen one ¢ ould
easily regard Hegel® view as coming close to atheism. His
metaphysics is non-tr aditional and r adical in this r egard, despite its
grounding in a magnif icent respect for r ationali ty as a divine force.

Hegel had an extensively worked-out ac count of how the
concepts that consti tute the f oundation o f reality are related, based
on the struc tur e of self-c onsciousness. We will say mor e about this
later, but f or now, we can recogniz e that the f oundation o f Hegel@
metaphysics is in the thoug hts of rationali ty and self-c onsciousness
that were at the c enter of the classic al Greek view of the w orld,
and as is suggested in the B ible. He was a traditional think er, but he
interpr eted the tr aditional ac count in a new and inno vativ e way.
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3 Christianity and the Early
Hecel

W hen we think o f Hegel as a great philosopher , it is easy to
assume from the magni tude of his achie vements that he

began studying and absorbing philosophic al texts at an early age,
just as some gr eat musicians beg in to pla y music as a child, as did
Mozart. This w as not the ¢ ase for Hegel. The densely-wri tten books
thr ough which he ac quir ed the r eputation o f being a dif ficult and
abstruse think er appeared only after he star ted to te ach philosoph y
at the Univ ersity of Jena at age 30. Before this, he wr ote mainl y on
religious themes, which he discusse d str aightf orwardly along social,
historic al, and philosophic al lines. That his in telle ctual in ter ests and
compositions w ere at first r eligiously oriented is not altoge ther
surprising, sinc e from an early age his family expected him to
pursue an e cclesiastic al vocation and e ducated him ac cordingly at a
the ological seminary after he gr aduated high school.

As mentione d in the f irst chapter , Hegel had wri tten thr ee book-
length manuscripts b y the time he w ent to Jena to work with
Schelling, but had chosen not to publish them. These, along wi  th
some other essays, explor ed the natur e of Christiani ty and were
written in a cle ar, approachable style. One of his earliest essays
was @n the Prospects for a Folk ReligionO (1793 also called the
O'Ybingen FragmentO or the O Ybingen EssayO writen when he w as
completing his the ological studies, just prior to assuming his
position as a tutor in Bern. H e was approaching his 2 3rd bir thday at
the time.

Hegel then accepted Kant® moral theoryNa theory that
determines mor al principles thr ough pure reasonNbut his mor e
pragmatic and w orldly orien tation lef t him frustr ated with Kant®
view, for he wonder ed how to inf orm pe ople® lives with a the ory
that, at first sig ht, appeared to be too abstr act and r emote. Hegel
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believed that the pr actical task of rendering abstr act mor al
imper ativ es into easily understandable ide as is one of religion®main
social functions, for he saw how Christiani ty promoted mor al
awareness by introducing the r espected image of God as the
supreme mor al authori ty and law-giver.

In his TYbingen essay, Hegel speaks disapprovingly of abstr act,
pure moral philosoph y consider ed in isolation, r eferring to i t with
terms such as Qcold understanding, O €ld cognitions,O and €old
conviction. Otis not, thoug h, as if he r ejected the substanc e of Kant®
mor al theory. It was fine as far as it went, but i t stood f or him as an
abstract fr amework in ne ed of a concr ete cultur al applic ation. I twas
like a well-f orme d skeleton tha t r equir ed some or gans, muscles, and
flesh to be able to liv e and move.

Convinced that religion is mor e than a voluminous and
authori tative listing of moral rules and regulations, H egel
maintained that it is most impor tantly a matter of the heart. He
wr ote tha t the he art speaks louder than the abstr act understanding,
and that to liv e in a genuinel y mor al way, we need to de velop our
feelings.

Here, his model and inspir ation w as the folk religion of the
ancient Gr eeks. For many of Hegel® generation, Gr eek society stood
as a cultur al ideal, for it appeared to have been filled with well-
balanced people who suc cessfully blended their abstr act mor al
codes with an enthusiastic passion tha t was felt thr oughout the
population. Hegel spoke of the che erfulness of the Greeks in
contrast to the dour a tmospher e he found in the chur ches of his
day, hoping tha t in his 0 wn society, a spirit as equally inspir ational
as the GreeksO ould come alive.
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The Acropolis in A thens with the P arthenon (447-432 BCE), a symbol of
ancient Gr eece

When Hegel moved from TYbingen to Bern, his pr oject of
fostering the r esurgence of the Greek spirit receded into the
background while he in vestigated some of the specific dif ficulties
involved with Christiani ty, like a doctor diagnosing a pa tient. His
advocacy of Kant@ moral theory consequently moved into the
foreground as the f oundation o f his inquiries. As in terested as he
was to render abstr act mor al principles ¢ oncrete, he remained
captivated by the ide a that all r eligions are essentiall y the same in
their mor al content. He believed that Kant® moral the ory expressed
this content well, and tha t the manif est dif ferences in religions are
the sour ce of misunderstanding and ne edless conflict.

Hegel complemented his interest in Gconcreteness,O0 whee he
accentuated the impor tance of human f eeling, with an in terest in
QuniversalityONa theme inherent in the vie ws of the French
revolutionaries. The r evolutionaries spok e not merely of
Frenchmen, but o f humanity as a whole, hoping tha t everyone
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would some day be able to achie ve their fr eedom. In the spiri t of
Enlightenmen t, Kant also wr ote for humani ty, and not e xclusively or
primaril y for Germans.

With this univ ersalistic inspir ation, Hegel wrote Life of Jsus
characterizing Jesus as an embodiment and expression of the
principles o f Kant® moral theoryNa theory that speaks to all
peopleNas if Jesus were the voice of the hig hest humanity.
Completing the other side o f the pic ture, in The Positivity of the
Christian R eligion, Hegel interpr eted the ac cidental, non-essen tial,
and rhetoric al aspects of Christiani tyNaspects such as rituals and
accounts of Jesus® miraclesNmerely as useful vehicles to help
convey Christiani ty® essertial mor al message.

The word (positivi tyO appars in the bookCs title, signif ying Othat
which is o f secondary valueO As tegel applied it to Christiani ty,
the word refers to non-essen tial, historic ally derived, and often
authori tarian aspe cts of the r eligion; toge ther, they contrast with
its Qnatur alO essetial, mor al, and freedom-nur turing quali ty. The
(ositivityO @ Christiani ty refers to features of the religion that
either obscur e, or have mistak enly taken the plac e of, its essential
mor al message.

Hegel adopted the terms OpositiveO and @atural® fom legal
theory, where they indic ate the dif ference between imperf ect,
human-wri tten, secondary, QositiveO lav, and perfect, primary,
God-g iven, Oatur alO lav. If one is a legislator , the ide al legal pr actic e
would be to enact positive laws that match up wi th what are
regarded as the actual, true, and mor ally-gr ounded laws that God
compr ehends. Among its variety of meanings, the phr ase in the
Lord® Prayer, Otty will be done on e arth as it is in he aven,0O an be
understood as a mor al-legal dir ective to construc t and to liv e in
view of laws whose in tentions ar e not mer ely pragmatic, but ar e also
mor al.
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Of love and paple

Hegel remained in Bern as a house tutor f or thr ee years, from
1793 urtil 1796. When he left Bern f or Frankfur t, he still ad vocated
Kant® moral theory in the spiri t of the Fr ench Revolution and the
Enlightenmen t, and vie wed Jesus primaril y as the voice of univ ersal
reason. He was not y et gr avitating in to the de tailed stud y of human
histor y to disc ern the r eason we are here, as he would in later
years. He was more simply appr eciating the uni ty of religions and
the uni ty of all people in terms o f the timeless principles the y share.
These principles ar e universal, compar able to 2+2=4 or any other
mathematic al truth, and the y hold ste adfastly thr oughout changes
in histor y, location, and time.

Upon his mo ve to Frankfurt, Hegel® renewed contact with his
friend, Frie drich H Slder lin, whose inf luenc e refreshed his in ter est in
accentuating f eeling as the spiri tual c ore of religion and le d him to
promote lo ve as the centr al religious feeling. We see this in H egel®
1798-99 book, The Spirit of Christianity , as well as in a short te xt
from 1797 or early 1798 referr ed to as his OFagment on Lo ve O Hgel
departed from Kant in these wri tings, describing lo ve as a superior
feeling tha t tr anscends all duties and stands be yond abstr act mor al
rules.

He believed that when lo ve is presentNfor instanc e, parentsO loe
for their childr enNhelping out, ¢ aring for their lo ved ones, giving
advice, telling the truth, k eeping promises, offering pr otection,
showing them r espect, setting good e xamples, and so on, are not
done as a matter o f GlutyO Rther, they issue from a pur e, selfless,
and tender spiri t. Realizing this, H egel was convinced that when
people are united through feelings of love, the kind of unity
achieved is more substantial than that which arises fr om
recognizing our c ommon log ical capacities and mor al rules, as Kant
held.

The situation ¢ ompar es with r espect to God. W hen acting mor ally
out of love for God, one does not act slavishly out of sheer
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obedience or fear of God® power, authori ty, or thr eat of damnation.
The motiv ation is hol y, beautiful, and per haps thankful. Follo wing
this mor e romantic path, Hegel distanced himself fr om the
legalistic, Orule-book® conception of religion and mor ality,
encour aging a mor e heartfelt attitude tha t yields a genuine sense o f
communi ty.

In his OFagment on Love® Hegel observed that as an effective
unif ying principle, lo ve creates a feeling of equality between people.
When love is mutual, nei ther person is OdeadO to the other, for,
he said, each regards the other as a living being fr om every point
of view. In contrast, when one unlo vingly uses another person as
a mere means to an end, the person is being tr eated more like
an inanimate, subordinate object, and less like a living, equally
respectable being.

This insistenc e on respecting e veryone cohered perfectly with
Kant@ moral theory, for Kant also pr escribed tr eating pe ople with
common r espect and digni ty, and never using them solel y for self ish
reasons, as if they were mere tools. The dif ference between the t wo
philosophers is tha t Hegel believed that lo ve achieves these mor al
ends in a mor e concr ete, heartfelt way. The implie d criticism o f
KantNone familiar during H egel® timeNis tha t Kant® moral theory
is too c alculating and distan t, both emotionall y and physically, and
needs to be enhanc ed with an emphasis upon f eelings over abstr act
understanding.

Kant@ contempor ary Friedrich Schiller had main tained as well
that Kant too sharpl y divorced reason from sensation, and tha t
reason and sensation should be in harmon y for a person to ac t wi th
the rig ht mor al motiv ation. Some y ears later, when Hegel was a
professor in Berlin during the 1820s, Ar thur Schopenha uerNthen a
young philosopher and H egel® colleagueNobjected to Kant@ moral
the ory on the same gr ounds, claiming tha titis too in telle ctualiz ed,
and that the true basis o f mor ality is the f eeling of compassion.

For unif ying people, Hegel now regarded love as preferable to
abstract r easoning, for lo ve achieves this uni ty without passing o ver
each person @ individuali ty. Abstract Kantian mor al principles less
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effectively take a person® individuali ty into account, for he
presented his mor al imperatives as general formulations, lik e
mathematic al statements that say (+2=40 but do not say more
specifically @Owhat (say, stones) or (BBOwhat (say, houses). In
contr ast, Hegel® conception o flove intr oduc ed a sense of unity that
is more complex: it is not an OabstractO unty that overlooks the
differences between people in pr escribing to e veryone gener ally not
to lie or c ommit suicide, or to O act c onsisten tl y,O but includes respect
for each person as a unique individual, and not simpl y Gs a human
being.O0

To appr eciate this dif ference, we can recall how Kant asked that
we conceive of the rules go verning our mor al behavior as if the y
were like the natur al laws that govern the mo vements of the plane ts
around the sun. N otic e how, when calculating the mo vement of the
planets, the par ticular ¢ ontours o f each planet® surfaceNwhether
it happens to be autiful, sublime, frig htening, or monotonousNdo
not figure into the ma thematic al calculation o f the plane t@ speed
and distanc e from the sun. These aesthe tic aspects of the plane tsO
individuali ty are passed over in the scien tif ic determina tion. The
same is true in the Kan tian mor al context: the unique f eatur es of
a person® histor y or personali ty are not par t of the c alculation o f
whether one oug ht to do this or tha tin some g iven cir cumstanc e.
The calculation is done f irst and f oremost wi th r espect to a person
consider ed as a rational being in gener al, wher e everyone is counted
similar ly.

Mysterious document

Resonating wi th H egel® Fragment on Lo ve is a two-page documen t
from the same time period. En tited Orhe Oldest Systematic
Program of German | dealism,0 i was written in 1796 but c ame to
light only in the e arly 20th c entury. This document is in H egel®
handwri ting, but i ts orig in remains vague. Some of its ideas sound
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mor e like Schelling or per haps Hslder lin, and i tis uncle ar to thisda y
whose ide as the documen tis e xpressing. We do know thatitwas not
ajoint ventur e, but was written by a single person, sinc e it contains
phrases such as Ol am envinc ed thatE, O Ol will spak aboutE, O and so
on. We can infer at le ast that the documen t was impor tant to H egel,
since it is in his o wn hand wri ting.

When it was first publishe d in 1926, the pr evailing opinion w as
thatitwas written by Schelling, and tha t Hegel had copied it for his
own stud y. The contempor ary view tends to be tha t the documen t
and ideas are Hegel®. We can consider it independen tly of this
mystery, thoug h, since the thr ee possible candidates for authorship
share the documen t@ main concern, namely, to consider ho w Kant®
abstract mor al theory can be expressed at a mor e down-to-e arth
level.

It is impor tant to r ealize that Kant was himself pr eoccupied with
the question o f how pur e, abstract concepts can apply effectiv ely to
the sensor y world. As a rule, he r esolved the pr oblem by intr oducing
interme diary, conjoining links be tween the sharply divided
segments of his philosoph y, whether the divisions happene d to be
between purely abstract concepts and physical sensations, or
between moral laws and natural laws. As candidates for this
interme diary role, the forms of space and time w ere particular ly
attractive, for lik e individuals, spac e and time ar e divisible in to
parts, but also lik e abstract concepts, they are general forms,
common to e veryone. Since they have featur es of both individuals
and concepts, they can consequently serve well as a link between
individuals and ¢ oncepts, as Kant obser ved.

Kant@ style of linking opposing principles, faculties, en tities, and
such in his philosoph y was to find an in terme diary item that has
the quali ties of the t wo opposing elemen ts. This style is somewhat
mechanic al, for it simpl y inserts an interme diary element between
the two opposing elemen ts and does not in volve Ofusing® them
together in a w ay that changes their in trinsic quali ty. In the image
below, the opposing r ed and green figures remain red and green
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respectively in their linkage thr ough the red-gr een figure that
stands between them.

One of Kant® key positions is tha t the abstr act, conceptual r ealm of
mor al laws and the ph ysical, sensory realm are render ed compatible
through the interme diary experienc e of pure beauty, which he
understood as the ple asurable and disin ter ested appr ehension o f an
object® systematic ally-or ganized, spatial and tempor al form. Kant
thoug ht pr ofoundly and at gr eat length about the pr oblem of how
abstract concepts can apply to the or dinary, practical world of
individual things. S till, many were not satisfied with his style of
resolving the pr oblem.

Schiller agreed with Kant® use of beauty as an interme diary
between mor ality and sensuality, but he saw a less mechanic al way
to express this ideaNone that attracted Hegel® attention. 1 n his
Letters on the Aesthetic Education of M an, which Schiller wr ote in
1793 and published in 1795, he elaborated on Kant@ view. In these
letters, Schiller sta ted impor tantly and inf luentially that beauty
unites feeling and thoug ht, or matter and f orm, by dissolving their
opposition in a thir d, unif ied condition wher ein neither f eeling nor
thoug ht can be identified as a separately standing item. This is
not a mer e linkage between two opposing r ealms thr ough an
interme diary, but a genuine blending o f them. Appr eciating this
idea, Hegel read Schiller@ Letters with gr eat enthusiasm when he
was in Bern.
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To characteriz e this blend, Schiller use d the word Gaufheben®
which in or dinary German means Oto lit up.O 1 also means Oto
preserveO and Oto ancelO B grasp this thr eefold meaning, one
can think o f the me tallic allo y, brass, which fuses copper and tin.
The brass itself is str onger than ei ther the ¢ opper or the tin tak en
individuall y, so the copper and tin ha ve each been Olited upO or
@nhancedO in the brass. Sill, the ¢ opper and tin ha ve not entir ely
lost their iden tities, for the y have not be en changed in their basic
substance. At the same time, nei ther the ¢ opper nor tin ar e standing
alone individuall y, and have been canceled out in this r espect. Their
blending in the allo y has dissolved their opposition to e ach other,
along wi th their sharp individuali ty.

One can say that in the pr ocess of blending ¢ opper and tin in to
an alloy, they have been simultane ously enhanced, preserved, and
canceled. Similar ly, a child c ompares to an alloy. He or she is an
enhancement of the par ents, for the par entsO genéc material is
combined in the child, the child is a preservation of the par ents,
both in ph ysical constitution and ini ts arr ay of disposi tions, and the
child is a negation of the par ents as an individual who is numeric ally
different fr om them both. This d ynamic ide a of GaufhebenO is vial
to H egel® matur e philosoph y, and he used it as his le ading principle
for achie ving uni ty and for understanding the na tur e of reason and
essentiall y everything.

For now, we need only note that the Oldest S ystem documen t
addressed the pr oblem of achieving unif icationNa key issue for
Kant, Hegel, HSlder lin, and Schelling. |t closely followed Schiller
and Kant in i ts assertion tha t beauty unites OtruthO think her e of
scientif ic facts, natur al law, and the ph ysical world) and GgoodnessO
(think her e of mor ality). The documen t adds that this unif ication is
not onl y the hig hest act of GeasonO but is also an @esthetic O at,
since it involves beauty. This foreshadows a conception o f reason
that goes beyond the spher e of abstract concepts or what Hegel
later describe d as the mor e limited spher e of the Qunderstanding. O

This contrast between reason and understanding f igured
impor tantly in H egel® matur e thoug ht, but he al ways had it in mind.
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In his TYbingen essay some years before, he spoke of OwisdomO as
opposed to Crationaliza tion,O whee by Qationaliza tion O he mant
formal, log ical, or abstr act r easoning. Prior to the ¢ omposition o f
the Oldest System fr agment, he had per ceived, if only dimly at
first, that standard formal logic is not the most pr ofound and
philosophic ally central form o f rationali ty, and that ther e is a higher
sense of reason to consider .

The Oldest System document was written in 1796, Hegel®
fragment on lo ve in 179, and his book, The Spirit of Christianity
was finished in 1799. Let us now look at some of Hegel® writings in
1800, imme diately before he moved to Jena in January 1801, or his
thoug ht under went an impor tant tr ansition at this time.

Hecel in the new dmde

Following his tendenc y to understand the subje cts about which
he wr ote with greater concreteness, Hegel revised The Positivity
of the Christian R eligion in 1800. Although he did not go much
further than r ewriting the bookOs preface, there was a change in
his perspe ctive that can be seen in his use of the w ords (ositiveO
and Qnatur alO h the orig inal 1795 manuscript, he use d the word
(ositiveO to efer to Christiani ty® unnecessary historic al details,
accidents, and contingencies, usually with a disappr oving
suggestion o f authori tarianism and mindless rule-f ollowing. These
(ositiveO aspets of Christiani ty contr asted with abstr act, essential,
timeless truths, which H egel referred to as natur alO in the sense o
God-g iven Qnatur al law O

We can refer to H egel® 1795 usage as the énlig htenmen tO \ersion
of the distinc tion be tween (ositiveO and @atur alO H according ly
describe d Jesus® miracles, not as QOmiraclesO in the metaphysical
sense, but merely as ways to create an attractive social avenue
for pe ople to attend to his main mor al message, using his medical
knowledge impr essively and authori tatively to cur e some people
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whose illness had br ought them to the e dge of death. This OpositiveO
versus Qnatur alO distinction pr ovided Hegel with a useful w ay to
formula te cri ticisms o f those who w ere too attached to ri tuals and
worldly religious regulations, as one might find in die tary
restrictions, designated holy days and places, calendar
arrangements, prescribed bodily posturing, and clothing
requir ements.

In 1800, Hegel revised his understanding o f the distinc tion
between (ositiveO and fGatur alO afer ha ving r ealized that althoug h
certain attitudes may seem false and misguide d to us today, they
were appropriate and reasonable for the time in which the vy
originated. For instance, there had been rules in v arious
communi ties for pr ohibiting the ¢ onsumption o f certain animals,
often for either economic or he alth reasons. Given the social
conditions at the time, the rules made sense. H owever, after long-
term historic al changes in social struc ture, technology (e.g.,
refriger ators ), food availability, ways of earning a living, pr evailing
values and such, the pr ohibi tions be came mor e questionable, sinc e
the orig inal context in which the y arose carrie d a practic al meaning
that had essentiall y disappe ared. Ther e are many examples lik e this.
It is like growing up: when one is young, certain activities are
fun and engag ing, such as playing with to y soldiers or dolls; when
one grows older, a more matur e perspectiv e renders the childhood
activi ties less captiv ating.

Hegel according ly revised his use of the w ord Ghatur alO chandng
it fr om Otimeless essenceO to the more historic ally-attentive Otha
which ac cords with the spiri t of the times. O The vord (positiveO
corr esponding ly assumed the me aning of Ganachr onistic, O or out of
sync with the spiri t of the times. The gener al prescription to Obe
natur alO ve should add, r emained thr oughout this change.

This shift in meaning may seem minor, but it indic ates a
significant development in H egel® outlook. W hen faced with a set
of timeless truths in isola tion, he w as always disposed to give them
some concrete applic ation. His first style of achieving this w as
thr ough an emphasis upon subje ctiv e religious feeling, and althoug h
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it had its advantages, it did not tak e the flow of history into
substantial account. As a religious feeling, love is an imme diate
matter within a reallife context, without any particular
consider ation o f the wider ¢ ontext of human histor y.

Hegel always seemed to r ecognize that ther e is no such thing
as a Ohumar® in the abstract, since people are not mer e thoug hts,
definitions, or empt y conceptual forms; they are physical beings
with a determina te size and shape, weight, age, eyes of a certain
color, number o f hairs on the skin, and so on. H is strong sense of
being down-to-e arth and emphasis on f eeling, thoug h, did not a't
first tak e account of our in volvement in Oworld histor yO per se. H
attended closely to physical details and imme diate feelings in his
initial ef fort to think r ealistic ally, but he did not inc orpor ate them
into the wider perspe ctiv e of long-term historic al change.

Around the y ear 1800, however, Hegel began to appr eciate human
histor y more explicitly as a growth pr ocess in which w e are all
participating. Ther e are different cultur es and civilizations at
different times wi th dif ferent values, and these values are
appropriate and natur al to the v arious times and plac es. Civilization
and cultur es develop, and when this happens, v alues transform,
sometimes r adically, and what used to be natur al, automatic, or
uncri tic ally assumed, soon becomes unnatur al. Five hundr ed years
ago, no one was understanding human kno wledge in terms o f
computers and c omputabili ty, since there were no computers.
Three thousand y ears ago, no one w as understanding mor al action
in terms o f what Jesus said, since Jesus had not y et been born and
Christiani ty did not e xist.

With the in troduction o f the ide a of historic al development, as
well as awareness that wars, hard work, and terrible suf fering o ften
accompany major historic al changes, a new image of Jesus emerged
to inf luence Hegel® writing and thinking. H aving started with a
rationalistic, Oenlightenment® ©nception of Jesus as the
spokesperson for Kantian mor al theory, and then having mo ved
into a romantic c onception o f Jesus as the preacher of univ ersal
love, Hegel now thoug ht mor e historic ally and developmentally of
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Jesus as a suffering individual who ¢ arried a heavy cross on a way
of despair, ascending the hill to his crucif ixion, but also to his
glorif ication. This be came his new model f or understanding pe ople
and the w orldNa model of growth and de velopment that featur es
labor, suffering, and strugg le as necessary means to reach a most
valuable goal.

With this distinc tively historic al and developmen tal orien tation,
Hegel® style of thoug ht also became more encyclopedic, for to
speak intelligen tly about whe ther human histor y has a fundamen tal
meaning and dir ection r equir es extensiv e knowledge of humani ty®
collective experienc e. The themes of growth, de velopment, labor,
and the quest for the widest ¢ omprehension were now to
predominate in Hegel® thought, as he understood the ultima te
truth to r eside in Othe wholeO 6 everything.

Hegel®Three Conceptions of Jesus: (1) The Enlightenment J esus (1793-95)
Jesus as the Preacher of Kant® Moral Theory (2) The Romantic J esus
(1796-99) Esus as the Enbodiment of Love (3) Jesus as the Image of Historical
Development (1800-31) Jesus as the Suff ering Cross-Bearer
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4. The Phronerolog of Spirit
I: The Truth is the Whole

egel® Phenomenology of Sirit is among the most inf luential
H books in the histor y of Western philosoph vy, rich in ide as and
filled with insig hts. Ther e is an often-r ecited stor y about the bookCs
completion in O ctober 1806 when H egel and Napoleon happene d to
cross paths. Just as Hegel was finishing the book, N apoleon was
approaching Jena, the city in which H egel was living, aiming to f ight
the Prussian arm y. On the day Napoleon arriv ed, Hegel watche d him
riding out o f the city on horseback to do some r econnaissance
before the battle, impr essed by the Emperor@ commanding
presence. Hegel had recently been the orizing about w orld histor y
on a broad scale in the Phenomenology, so the experienc e was
especially memor able. On that dayNa traumatic one f or the ci tizens
of Jena, with the Fr ench soldiers en tering and oc cupying the
cityNHegel wrote to his friend Frie drich Nie thammer tha t he had
seen the Emper or, Othis world soulO {Veltseele), in person.

After N apoleon® victor y against the Prussians on the f ollowing
day, some French soldiers r ansacked Hegel® apartment, wher e the
last few sheets of the Phenomenology were kept. Fortunately, Hegel
had already sent off the bulk o f the book@ concluding segmen ts to
the publishers a t the end o f the pr eceding w eek, so the bulk o f his
work was safe. Throughout the ba ttle, thoug h, he remained worrie d
about losing the manuscriptd s final segments in the mail amidst
the chaos. At the time, he w as a relatively obscure, financiall y-
needy univ ersity lectur er tr ying to mak e a name for himself wi th his
new book. Unbekno wnst to e veryone, his inf luence on the w orld of
philosoph y would gr ow.
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The Battle of Jena, October 14, 1806

The Introduction to thePreronerolog

The Phenomenology begins wi th a long Pr eface followed by a shorter
Intr oduction. The Pr eface explains the w ork® basic philosophic al
method, which w e will describe belo w. The Intr oduction spe cifically
clears the philosophic al ground for the book(s ascent to absolute
knowledge by challeng ing Kant® views. Hegel argued against Kant®@
skeptic al, project-thr eatening claim tha t absolute kno wledge is
impossible to achie ve, given how our par ticular ly human w ay of
knowing things una voidably introduces a distortive and limiting
factor in to whatever we know. We describe d this Kan tian posi tion
in Chapter 2.

To recall, in Hegel® view Kant was mistaken to assume that we
are separated at a distanc e from QealityO or Othe truth® as if our
reason were like a telescope used to per ceive distant obje cts, and
as if Othe truth O vere like some distant obje ct that we can see only
thr ough the telesc ope and never dir ectly touch. Hegel maintaine d
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that this model is inc orr ect and misle ading: sinc e we are each a part
of reality as much as anything else, ultima te reality, or the truth,
flows thr ough us from the very start, and in a sense, OisO us. W
embody the truth oursel ves, so the truth is not a t a distanc e.

What we want ultima tely to kno w, then, is something that we
already are. The problem of human kno wledge is not that we are
sharply separated from reality or the truth, and ne ed to bridge a
gap, or span a distanc e, to encounter it face-to-fac e. Raher, it is
that our or dinary state of knowledge is cloud y, and does not allo w
us immediately to appr ehend cle arly the reality that we already,
intrinsic ally, and consti tutiv ely are.

According ly, Hegel® philosophic al task in the Phenomenology was
to clarif y our awareness of who and wha t we are, to achieve a more
explici t awareness of ultima te r eality as a matter o f self-kno wledge.
In principle, his me thod is str aightforward: since we are already
constitute d by the reality we seek to kno w, every perspective in
which w e might find oursel ves, no matter ho w limi ted it mig ht be,
has a grain of truth alr eady built in to it. Whether our perspe ctive
is simple or ¢ omprehensive, all we need to doNalthoug h this is
not ne cessarily easy or quick Nis to work thr ough that perspe ctive
until it breaks down of its own accord and gives way to a mor e
compr ehensive view, and to r epeat that process until w e arrive at
a totall y compr ehensive perspective. Snce Othe truthO is eerything
that ther e is, the goal of knowledge is to achie ve total kno wledge
by advancing step-b y-step into incr easingly comprehensive
perspectives, like a person who de velops to maturi ty and eventuall y
sees the world in a mor e knowledgeable lig ht.
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Working thr ough a given perspective is not an automatic, r apid,
or easy matter. We must liv e through it sufficiently to exhaust its
content, so it can break down natur ally into a mor e matur e outlook.
For certain individuals, i t could take years to grow beyond a
particular mindse t. Imagine a person who lo ves to make money,
either f or buying bigger and be tter things, or simpl y for the sake
of watching a bank ac count balanc e continuall y climb. W e have all
heard stories o f people who ma teriall y Ohare everything, O but who
nonetheless feel empty inside. The same tends to be true a t the
heights of fame. As the perspe ctive plays itself out and emptiness

arises, ther e is a change in in ter ests, values, and outlook. For some,

it may take decades to move into a new perspective, and many
die before experienc e has accumulated sufficiently to pr ecipitate
the perspe ctive® breakdown. Nonetheless, every perspective has a
natur al limi t tha t, when r eached, opens the door to a ne w outlook. | t
is only a matter o f time and ac cumulated experienc e. For Hegel, the
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absolute perspe ctive awaits at the end, which includes e verything.
Sinc e the absolute perspe ctive is totall y inclusiv e, he stated that the
truth Ois the whole. O

The univ erse is here conceived as a single growth pr ocess that
encompasses everything, as if i t were an oak that is gr owing fr om
an acorn into a tall, str ong, leafy tree, and as if each of us were
presently a part of, and participant in, that growing tr ee. Hegel
applied this de velopmental vision to e ach subject upon which he
reflected, understanding i t dynamically as engaged in a growth
process. This is not the usual w ay of considering things, sinc e the
normal tendenc y is to attend mor e narrowly and imme diately to
what is happening in the pr esent moment, as we walk down the
street, go shopping, talk to friends, and such, assuming tha t the
objects we perceive are mostly static and self -contained, as we
mig ht pick up a cup to tak e a drink, imag ining the cup to be nothing
mor e than the solid obje ctthatwe hold in our hand.

The Refae to thePheronerolog

In this se ctionNa length y overview that Hegel wr ote after the book
was completed, unlik e the relatively brief | ntroduction, which he
wrote at the pr oject® beginningN Hegel set f orth his le ading ide a and
inspir ation f or his philosophic al method, posi ting tha t everything
that is par ticipating in a univ ersal growth pr ocess. Accordingly, if
one wants to understand some thingNle t@ use the example of a
bir dNit is an err or to belie ve that Othe birdO is nothing mor e than the
animal tha t happens to be f lying overhead. In greater depth be yond
the pr esent momen t, the bir d has a history, for it grew into the
condition tha t we presently observe. To know the bir d well, we need
to include an a wareness of its past.

The bird® growth pr ocess canOt be onsidered independen tly
either, detaching it from the bir d we see above us. The present
physical bird is the r esult of the gr owth pr ocess to date, connected
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to and in tegrated within tha t process. Moreover, neither is Othe
birdO the abstract ide a, definition, anatomic al plan, or essence of
the individual bir d that we presently observe. By itself, the bir d®
@ssence0 or Okind) or Gfrm, O lacks plysical feathers, a be ak, wings,
and a beating he art, for the bir d® form is mer ely an abstr action, and
is not a living or ganism. To understand the bir d flying above us, we
need to in tegr ate all thr ee: (1) our idea of the bir d® essence or kind,
(2) the specific pr ocess over time thr ough which the bir d grew up,
and (3) the physical bird as we perceive it at this momen t, as the
product of that pr ocess. The essence, the pr ocess, and the product,
as a blended unity, together ¢ onsti tute the truth o  f the situation and
of the bir d we observe.

[Plan De velopment Pr oduct]
[ Truer Understanding ]

Hegel applie d this de velopmen tal, lif e-orien ted outlook None that
pertains imme diately to living thingsNto e verything that is.
Consider the field of study known as (hilosophyO For any
philosoph y to which w e might refer, Hegel initially consider ed its
place in the long and ¢ omplic ated histor y of philosophic al thoug ht.
Following this ide a, suppose we then loc ate a given philosoph y in
its historic al place, setting P lato ® philosoph y (c. 380 B.C.E.) between
the Pre-Socr atic philosophers ( c. 600-400 B. C.E.) and Aristotle (c.
330 B.C.E.). This is a reasonable start, but a danger no w arises. Hegel
warned against assuming that a given OlaerO philosophy always
stands as the refutation o f an GarlierO one, in the sense that the
earlier philosoph y, as historic ally superseded, can now be thr own
away and disregarded. We should add that this ne ed not be a
philosoph y per se. It could be a r eligion, or kind o f poli tic al system,
or style of mor al evaluation, tha t occurr ed in the past, f or Hegel®
point is a gener al one about ho w to r egard historic al phenomena.

To flatly reject some earlier historic al phenomenon in fa vor of a
later one is misguide d in H egel® view, for it overlooks how historic al
change is an integrated process. In our e xample, Hegel conceived
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of each philosoph y (or religion, etc.) as a phase of (philosophic al
thoug ht,0 egarded as a single, developing entity. He saw
(hilosophic al thoug ht,0 or hilosoph yO wih a capital OFO as if i
were a growing plan t, wher e the early philosophies ar e the Obuds)
the subsequent philosophies ar e the OblossomsQ® and the
contempor ary ones are the Ofruits.O Hs point was that wi thout the
buds and blossoms, ther e could be no frui ts, and all thr ee aspects
are of the very same plant. They are moments of a single process
that is the plan t, understood historic ally and dynamic ally. We can
understand pe ople in the same w ay: we all have a history that
informs what and who w e are today; to understand oursel ves, we
must ther efore understand our histor .

Hegel used this Obud-blossom-frui tO image in the Preface to the
Phenomenology, but the image o f a caterpillar morphing in to a
butterf ly is also apt, sinc e metamorphosis mor e explici tly captur es
the idea of how the successive perspectives that knowledge
assumes in the Phenomenology often r adically impr ove upon their
predecessors, to the poin t where the world looks completely
different as a result. Think o f how we can know a cup in imme diate
perception as a solid ma terial obje ct, and then scien tifically, as a
dynamic aggr egate of invisible atoms that renders the cup in to
mostly empty space.

We should also note tha t the images o f living things tha t Hegel
used to illustr ate his style of thoug ht work only up to a poin t, since
he describe d the de velopment of knowledge as culminating wi th
complete and absolute ¢ ompr ehension, without any subsequent
degeneration or de ath, even thoug h death is also an essential aspe ct
of living or ganisms. When using analogies, it is impor tant to
remember tha t every analogy has its limi ts.
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The Stages of a Butterfly & Development

In accord with his de velopmen tal style of thinking, H egel criticiz ed
the Ceitherfor O ¢r Con/o ff,O Qus/minus, O or Otruéalse O)
exclusionar y style of thoug ht. Within this mode, ei ther a given
philosophic al outlook is en tir ely accepted, or it is entir ely rejected.
Either a g iven religion is entir ely accepted, oritis entir ely rejected,
and so on, for any given subject matter and situation. I n Hegel®
judgment, to think in terms o f this e xclusionar y style is one-side d
and not w ell-sui ted for understanding the whole truth. The spiri  t
of Hegel® philosoph y is inclusiv e and reconcilia tor y, and it does not
reject anything. For instanc e, he located even the Ceither/orO style
of thoug ht, which he ¢ alled Qunderstanding, O as a less maur e phase
in the de velopment of logic, wher e it stands as a predecessor to
the mor e inclusiv e, process-orien ted, reconcilia tor y style he called
@easonO h non-superf icial contexts, Hegel did not spe ak of
something being Osimply true O or 8imply false,O but mther o f it being
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Oless trued or @or e true,O onceiving of truth as a ma tter o f degr ee,
intensity, and compr ehensiveness.

Associated with Hegel® concept of reason and historic al
development is a pr escription f or pr oper education. T o be educated
well in some subje ctis to understand the histor y of that subje ct, and
to see oneself as a product of that histor y. If one is a musician, then
one would stud y the histor y of music to understand wha t one is
playing. If one is a philosopher , then one w ould stud y the histor y of
philosoph y, and regard one® own thoug hts as a product and aspect
of that histor y. It is insuf ficient and not w ell-e ducated to attend
only to contempor ary styles and fashions, setting aside the w orks of
the past as unimpor tant. Not only is it true tha t those who ¢ annot
remember the past ar e condemne dtor epeatit, as was stated by the
philosopher Ge orge Santayana (1863-1952), but if one does not stud y
histor y, one fails to understand oneself.

We have been speaking gener ally about H egel® style of thinking,
which r egards everything as de veloping and gr owing lik e a living
organism. The Phenomenology of Sirit is itself a prime e xample of
this style, as it focusses specifically upon the na tur e and growth o f
human kno wledge. Just as one can consider an y given philosoph y as
a moment or aspe ct of the de velopment of (philosophic al thoug htO
or of Omilosoph yONas if philosophy itself w ere a single, living en tity
that grows to maturi ty over timeNone ¢ an also consider dif ferent
ways of knowing as moments or aspects of the de velopment of
OKnavledge O as if i were also a single, living entity that gr ows to
maturi ty over time. M ore informall y, one can say that OKnowledgeO is
the main char acter o f Hegel® Phenomenology of Jirit Na book that
allows us to experienc e its long journe y to maturi ty.

During H egel® time, ther e was a popular li ter ary genre called the
@ducational no velO orBildungsr oman (in German, OBildung O mans
@ducation O or Qirmation, © and RomanO mans MovelO) wheein the
novel® main char acter de velops and comes of age thr ough a series
of challenges. One o f the best-kno wn is Goethe ® Wilhelm M eister®
Appr enticeship (1795-96), published when H egel was concluding his
tutoring job in Bern, just bef ore his move to Frankfurt. In more
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recent times, e xamples include J ames Joyce® A Portr ait of the A rtist
as a Young Man (1916, Herman Hesse® Siddhartha (1922), and
Mar garet Mi tchell& Gone with the Wind (1936).

This ide a of a Bildungsr oman inspir ed the Americ an philosopher ,
Josiah Royce, (1855-191§ citing Goe the ® novel in his 1906 lectur es
on modern ide alism, to describe H egel® Phenomenology as @
biography of the world spiritO One @n also describe the
Phenomenology as the Bildungsroman of OKnavledgeO in a
personif ied sense, since the book w orks through knowledge®
@oming of age® begdnning, as it does, with the most elemen tary
forms of knowledge and progressing to the most ¢ ompr ehensive.

Three main parts

As we see in its table o f contents, Phenomenology divides in to thr ee
main parts, entitted GConsciousness,0 OSelf onsciousness,0 and a
thir d, untitled part comprised of four segments that define an
explici tly rational orien tation to wards the w orld. Each of the book(s
main par ts describes a series o f dif ferent perspe ctiv es or Ghapes of
consciousnessO tha kno wledge assumes.

In the first stage, kno wledge attendsNas one would natur ally do
and expectNto imme diately surrounding obje cts, and develops in
a series of phases that keeps ordinary objects constantly in view.
It starts specifically with our ini tial, commonsense per ception o f
inanimate objects such as cups, tr ees, rocks, lamps, and chairs,
and develops into the sophistic ated scientif ic knowledge of those
objects. Knowledge® fundamental attitude wi thin this f irst stage
shows a basic confidence in sensory experienc e. The different
shapes of consciousness are all (bject-orien tedO in this part of
the book, which H egel entitled, GConsciousness,O haing in mind
our dir ect, unr eflective, and immediately engaged awareness of
ordinary objects.

After e xhausting its knowledge of external ma terial obje cts by
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coming to kno w them thor oughly in a scientific way (we will
describe how this oc curs in the ne xt chapter ), the journey of
knowledge moves to the se cond of the books thr ee main parts. The
knowing c onsciousness now reverses the dir ection o f its attention
and turns in wardNit turns to wards itself in an act of reflection,
thinking about wha t it has been doingNand be comes explicitly
aware of itself as a self-c onscious individual.

When subsequently looking out ward, the kno wing c onsciousness
no longer r egards what it knows as merely inanimate obje cts, but
recognizes in them, as a reflection o f itself, the pr esence of other
peopleNa presence absent in the e arlier phases of knowledge in the
first par t of the book. Other pe ople now appear within the v arious,
forms of knowledge that unfold. These shapes of consciousness
begin with an extremely selfish outlook, hostile to wards other
people, developing gr adually into less selfish forms. An attitude of
self-c enter edness nonetheless persists thr oughout this se cond
part, and Hegel entitled this section of the book, Oself-
consciousness,0 in acord with its Gelf-orien tedO or Gubject-
orien tedO seof outlooks.

After exhausting the set of self-centered ways of knowing,
knowledge attains a mor e balanced, non-self ish, positively social
condition wher e other pe ople appear as equals in principle. This
introduces a series of outlooks tha t involve morality, cultur e, and
the feeling of being at home in the w orld. Again, as he had done
thr oughout the book, H egel ordered these outlooks fr om the mor e
elementary and abstr act to the mor e complic ated and down-to-
earth. This thir d and final part of the Phenomenology is
characteriz ed thr oughout by a @ational-c ertaintyO tha divides in to
four sub-se ctions: Creason®O €pirit,0 feligion,0 and Mbsolute
Knowledge O

The culmination of the journey is absolute kno wledgeNa
condition that permits one to spe ak metaphysically about the
ultima te nature of things and to de velop those thoug hts into a
system, or what Hegel called a GcienceO h this respect,
Phenomenology serves as the intr oduction to, and justif ication f or,
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the philosophic al system that he composed ther eafter, beginning
with the Science of Logic. This explains the book3s published title,
System of Science, by Ge. Wh. Fr. Hegel, First Part, The
Phenomenology of Sirit.

We should mention tha t the w ord Gpirit,0 asti appears in the
book@ English ti tle, C(Phenomenology of Sirit O is the translation o f
the German w ord GGeistO in the German title, PhSnomenologie des
Geistes. An early English tr anslation o f the Phenomenology by James
Black Baillie in 1910 tr anslated GGeistO as ind,O so som¢imes one
sees Hegel® book referred to as the Phenomenology of Mind .

Settling upon Ospiritd or @indO as the translation o f (GeistO is
difficult, sinc e the word has both me anings. The best way to
understand the w ord as it appears in the Phenomenology is to r efer
to Hegel® own statement regarding its meaning, which is nei ther
Gpiri tO nor @indO in the ordinary sense. By the word Geist, he
meant harmonious social ¢ onsciousness, reminisc ent of the folk
religion and in tegrated social spiri t that he found so attractive in
ancient Greek society when he w as a theology student in T Ybingen.

Hegel characteriz ed Geist as the OIO thais Owe O and the OwO tha
is OI0 Superf iciall y consider ed, this is the ide a of a contented group
consciousness, wher e one feels connected to a group, while still
feeling r espected as an individual, as when one is a t an animated
and friendl y party, or spor ts event for one ® home te am, or r eligious
service in a religion that one believes in. More profoundly
consider ed, it conveys the ide a of a perf ect socie tyNall for one and
one for all, wi th everyone acting mor ally and working toge ther f or
the common good. Geist expresses a ommunal ¢ onsciousness in
the best sense of the w ord, a @ommune, O whee people shar e their
belongings and work well toge ther. Hegel® ultima te vision o f the
world was as a great commune, wher e everyone worked together.
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5. The Phronerolog of Spirit
lI: The Asent to Absolute
Knowledge

f we look for str aightforward examples of what we Oknav QO i is
I tempting to sa y that the obje cts we perceive directly in fr ont of
us are things that we know. | might say in a self-evident fashion,
Ohee is one handO and Ohee is another O éllowing the e xample of
the English philosopher G . E. Moore (187341958 in his 1939 essay
OPpof of an External W orld.O Or | might repeat the words of
Descartes, Ohee | am, sitting in fr ont of the f ir eplace, thinking about
philosoph yO

Althoug h it did not tak e long for Descartes to w onder whe ther
he was in fact sitting in fr ont of the fireplace, speculating in the
extr eme that he could inste ad be having a vivid dr eam, we ordinaril y
trust our per ceptions and belie ve that they tell us ac curately that
the obje cts we see before us have a reality of their o wn. Were we to
lose consciousness, we would do so assuming implici tly that those
objects will be ther e when we regain consciousness. We assume
this when w e go to sleep each nig ht, expecting to w ake up to the
world basically as we left it, to r esume our activities in c ontinui ty
with the pr evious day. It is easy to conclude fr om this tha t the
simplest obje cts that we know are the tables, chairs, tr ees, beds, and
fireplaces that we directly and imme diately perceive.

Hegel begins his Phenomenology with this sta te of mind, in a
form o f knowledge that he called Oimmediate kno wledgeO or €ense
certaintyO 1 is imme diate, simple, r efers to individuals, and is the
natur al place to start an investigation o f knowledge. Here, in the
beginning, H egel supposed that we do not he avily interpr et the
objects we perceive, but tak e them indir ectly, just as they are. Just
as Descartes started his Meditations, Hegel too began the
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Phenomenologyand his own in vestigation o f kno wledge by attending
in an or dinary manner to the obje cts that surr ound us in our dail y
lives.

The first question H egel asked was whether this kind o f
knowledge is trul y Oimmediate,0 €mple,O and appopriate as the
starting poin t for the Phenomenology, for he w anted to begin with
the most elemen tary form o f knowledge. Like Descartes, he notic ed
a problem: the c ommonsense per ceptual situation is not as simple
and immediate as it first appears. Therefore, if we intend
philosophic ally to begin with Oimmediate knowledgeO in ts true
form, then it is necessary to r econsider the or dinary perceptual
situation in which w e find oursel ves.

If an obje ct is Gsimple,O then t cannot have any parts, so we must
ask what kinds o f obje cts these c ould possibl y be. Tables, chairs, and
tr ees have parts. Also, if an obje ct is kno wn OimmediatelyO then t
must be c onsider ed entir ely on its own, and not in an y relationship
to other things. U sing Hegelian phr asing, our kno wledge of the
simple obje ct cannot be OmediatedO ly references to other things.
Oimmediate kno wledge O then, @nnot be o f a comple x object such as
a table, chair, or tr ee; it must r ather be o f a simple i tem c onsider ed
singly, in isolation fr om its surr oundings.

It follows that the obje ct of imme diate knowledge is not some
ordinary perceptual obje ct, which is ¢ omple x, but some thing mor e
basicNsay, an infinitesimal point in space, Qight hereQO or
infinitesimal poin t in time, Oright nowO Appeciating the ne ed for
an elementary beginning, H egel revised his orig inal star ting poin t
to begin the Phenomenology with a mor e accurate conception o f
imme diate kno wledgeNone from which other , more complic ated
forms of knowledge can emerge. He consequently started with the
knowledge of an atomistic, empt y point in space orin time tha tis
right her e, or rig ht now. For Hegel, the kno wledge of such a poin t
would be Oimmediate knowledgeO in ts true f orm. It is not rich in
content, with a wealth of overflowing colors and shapes. Rather,
it is the thinnest in ¢ ontent, and refers to nothing mor e than an
infini tesimal poin t.
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To experienc e immediate kno wledge, Hegel consider ed what it
is to know a single moment, or what can be called the Qpunctual
present.O H asks to (pointO to . When we do, thoug h, something
unexpected happens: when w e point to Oright nowQ tha pr esent
moment imme diately disappears into the past and is r eplaced by a
new moment that counts as Qight nowO The momert we point to
as @ight nowO immediately becomes (ot no wO as ve pass into a
later poin t in time. This happens ¢ onstantly: the ini tial momen t is
replaced by a new momen t, dif ferent fr om the momen t to whichw e
initiall y point.

As we reflect upon this ac tivity and tr y to hold the OpresentO in
mind, w e automatic ally expand our ¢ onception o f Othe presentO to
encompass mor e than the punc tual pr esent. We think mor e broadly
of a time span o f a few seconds, realizing tha t this is ho w we need to
conceive of Qig ht nowO to wmpr ehend the si tuation. The punc tual
Qig ht nowO passes ito (hot no wO as ve point to i t, and then upon
reflection, the momen ts are thoug ht of toge ther in a mor e extensiv e
notion o f Qig ht nowO onsider ed as a short time span.

The struc tur e of the time span a t which w e have arrived can be
represented generally as a pair of brackets containing a set of
points: {EE..}. This is wha t we now Oknow O haing passed from a
condition o fimme diate kno wledge to a mor e complic ated mode
wher e the obje ct of our kno wledge is not a sing le point, but a time
span. We can describe this sing le time span as a neO thd has
many poin ts wi thin i t. The time span has the struc tur e of a @ne®
that contains a GnanyO

An impor tant aspect of this struc tur e is that in i ts abstr act form,
it is also the basic struc ture of any ordinary perceptual obje ct,
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which w e can describe as a single thing (a ®neO) wih a variety of
properties (a AanyO). V& perceive a cup of coffee that has a variety
of colors, shapes, odors, te xtur es, and so on. From the appr ehension
of a single point, then, w e have moved to the a wareness of a time
span, and from the struc tur e of the time span, w e have before us the
core struc tur e of any per ceptual obje ct. This mar ks a development
from Oimmediate knowledgeO to a nav, more complic ated state of
awareness, namely, Qerception.O 1 is here, in perception, wher e
our or dinar y awareness of obje cts such as tables and chairs has i ts
proper plac e.

Inherent in the per ceptual object is a tension be tween its
singulari ty as a Otablé or éhair O and is multiplici ty insofar as it has
many dif ferent pr operties. One way to c ompr ehend this tension is
to say that the obje ct has an essence that defines its stable, true,
aspect or Coneness,0 and a seof variable pr operties that can change
without af fecting the obje ct® integrity. We can paint the table a
different color, for example, and y et speak of it as the same table,
having in mind the kind o fthingi tis that has remained the same.

If we think fur ther about the obje ct as a thing o f a certain kind
(say, a table), we do, however, implici tly contr ast that kind o f object
with other kinds o f objects. A table is not a chair , or a lamp, or a
clock, etc. Also, if w e perceive the table in fr ont of us in a r ealistic
way, as opposed to thinking o fitindependen tly of its surr oundings
in a mor e abstract manner , we perceive it against a backgr ound o f
other obje cts. The table is in a r oom, set upon a f loor, surrounded
by pictur es on the w alls, next to a door way, perhaps in fr ont of some
windo ws, and so on, all of which w e apprehend jointly as a set of
interr elated items. We are no longer thinking about the table, or
chair, or door as individual and independen t items, but about the
whole r oom that contains many objects. Stated mor e generally, we
are attending to our en tir e perceptual f ield, wher e each object is set
off by, and set against, the other obje cts in the r oom.

This brings us to a mor e dynamic awareness where our
knowledge is about a set of inter connected objects. As we reflect
even fur ther, the r elationships be tween the obje cts become salient,
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and our awareness transforms fr om being aware of a set of static
objects, to be coming aware of the r elationships, or OforcesO tha hold
among those obje cts. We appreciate how our bod y is reflected in
a mirr or, how the w eight of the table mak es an impr ession on the
rug, how the he at of the c offee cup warms the air ar ound it, and
eventuall y, how the obje cts we perceive are energetic ally related to
each other as a sing le field of inter acting f orces. Our per ception is
now attuned to a field of energy that assumes a variety of forms,
such as tables, chairs, windo ws, mirr ors, and such, and is star ting to
have a more scientif ic aspect.

Knowledge has progressed from a single point to a time span,
to a perceptual obje ct, to the f ield of perception r egarded as a
set of static per ceptual obje cts, to the f ield of per ception r egarded
as a constantly changing arr ay of energy patterns. Our kno wledge
has developed from a single static poin t to a ¢ ompr ehensive and
dynamic f ield of ener gy, growing step-b y-step, lik e a plant.

To OknavO somehing in volves appreciating the Otruth O 6 that
which w e know, and truthNif w e follow Plato® insight about the
natur e of truthNis some thing tha t is permanen t. Grasping at smok e
that escapes our fingers is less true than holding on to a rock, and
mathematic al truths such as 2+2=4 are more permanent than any
rock or moun tain r ange. To understand the truth o f the per ceptual
field conceived of as a constantly fluctuating field of energy, we
need to disc ern some permanenc e in that f luctuating f ield. This c an
be done by finding some basic pa tterns tha t under lie the ener gy
field@ changes, expr essible mathematic ally as natur al laws.

The upshot is a ne w, two-le vel struc tur e for kno wledge: there
is the per ceptual appearance, which is c onstantly fluctuating and
ther efore difficult to ¢ ompr ehend, and ther e is also the under lying,
non-per ceptual, conceptual reality, expressed by the laws of natur e,
which is true and stable, a tleastat first. The Gappearance vs. realityO
distinc tion no w emerges as a ground for the scien tific form of
knowledge.
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As we learn mor e about the per ceptual field and de velop our
scientific knowledge, our understanding o f the laws of nature
becomes incr easingly comprehensive and specific. The initially
tranquil r ealm of laws that contr asts with the chang ing per ceptual
field becomes more detailed, more complex, and more
encompassing of the changes that occur in the per ceptual field.
If we push this pr ocess to the endNalthoug h in fact, scientific
knowledge in our pr esent-day world has not y et r eached this le vel
of explanation, and pr obably never will, f or we speak now of an
idealNthen every change in the per ceptual w orld will be e xplained,
understood, and vir tually replicated in our scien tif ic understanding

of the world.

The endpoin t is a complete replication o f the per ceptual field in
our understanding, oper ating as d ynamic ally as does the per ceptual
world itself. I n that state of knowledge, everything in the per ceptual
field is kno wn and e xplaine d thor oughly.

With the a ttainmen t of complete, seamless scientif ic kno wledge,
the first stage o f knowledge, which H egel refers to under the ti tle,
@onsciousnessONthe movement from imme diate knowledge, to
perception, to scien tific understandingNis ¢ ompleted. From the
standpoin t of ide alized scientif ic kno wledge, the per ception o f any
object is of something tha t has been thor oughly understood and
reconstruc ted in the understanding. The obje ct® presentation is no
longer f oreign, for having been reconstruc ted in the understanding,
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it has become a reflection o f oneself. One sees @neself,0 i.e., one
knows a product of one® own scien tif ic understanding, when one
perceives the obje ct. From this sta te of kno wledge emer ges the ne xt
main stage, which H egel refers to as Gelf-c onsciousness.O

Self-onsciousnas

One thing to notic e in the various forms of knowledge that arise
in the ini tial, GconsciousnessO segmert of the Phenomenology, is
that ther e are no people involved. The objects of awareness are
inanimate, such as poin ts, time-spans, or dinary perceptual obje cts
like tables and chairs, ener gy fields, and scientific laws. We are
moving now into a dif ferent level of knowledge that is more
practic al and, most impor tantly, social. Beginning onc e again with
the simplest v ersion o f this kind o f knowledge, Hegel starts with a
single, self-aware individual who fac es a world of inanima te obje cts,
and whose attitude de velops to appr eciate the pr esence of other
people in that world. The modes of knowledge in this se ction,
entitled Gelf-c onsciousness,O ae social, but the y remain inf ected
with a str ong anti-social quali ty insofar as relationships wi th other
people involve aggression, domination, and f ear.

Three tactics for relating to obje cts, others, and perspe ctives,
appear repeatedly in this se ction at successive levels of awareness.
First, ther e is an attempt to destroy the alien obje ct, person, or
alienating perspe ctive. When that fails, ther e is an attempt to
control it and own it. After attempts at control and ownership fail,
ther e is a backing-o ff, retr eat, or withdr awal from the si tuation to
secur e freedom.

The first, most primi tive level of knowledge in this se ction, is
characterized by a feeling of alienation fr om the world, where
external obje cts stand as a confrontation to one & freedom. To
remove these thr eats, the ini tial attempt is to destr oy the obje cts.
This, however, is soon realized as fruitless: aside from becoming

The Phenomenolog y of Spirit Il: The Ascent to Absolute Kno wledge | 63



dependent upon the v ery project of destr oying things a t every turn,
it remains impossible to elimina te every thr eatening obje ct. The
effort to secure freedom consequently shifts to that of owning,
or taking c ontrol of, the thr eatening obje cts, which fails as w ell:
again, aside from becoming dependen t upon the things one o wns, it
remains impossible to o wn every thr eatening obje ct.

The next move is to withdr aw, which me ans interpr eting the
thr eatening obje ct as something tha t negates itself. Althoug h the
details ar e vague, Hegel intende d that one alters the in terpr etation
of the thr eatening obje ct to appr ehend it as a living, and e ventuall y,
self-c onscious being. H e said this wi th the backgr ound kno wledge
of how, in an act of self-c onsciousness, one (hegates oneselfO in a
sense, upon stepping back fr om oneself and looking a t oneself, as
when looking in to a mirr or and seeing oneself, but at a distanc e.
The change in per ception her e is impor tant and pr ofound, for the
external obje cts are regarded no longer as inanima te, but as other
humans lik e oneself. This r enders the pr evailing state of awareness
social.

The single self-c onsciousness that is the subje ct of knowledge
is now no longer ¢ onfr onting an inanima te object as a thr eat, but
another human being. This is a mor e psychologically intense
confr ontation. Replaying the basic tac tics, beginning wi th that of
@estruc tion, O the initial r esult is a lif e-and-de ath strugg le wher e
each person ftries to kill the other . Hegel is best understood as
describing a kind o f attitude her e, murderous in natur e, that r esides
at the most primi tiv e, animalistic le vel of human in ter action.

At a certain poin t, wi th a me asure of reflection, the mor e powerful
and victorious ¢ ombatant in this lif e-and-de ath strugg le realizes
that it is mor e advantageous to le t the def eated fighter liv e. Raher
than kill the e qually-mur derous opponen t, the vic torious ¢ ombatant
employs the tac tic o f wnership, O taking his defeated antagonist as
a slave and put ting him to w ork. Aside from the pr actic al advantage
of having a worker under one ® contr ol, the vic torious ¢ ombatant
preserves the defeated one because he achieves a more expanded
sense of self thr ough the r ecognition he r eceives. The motive is
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selfish, not mor al, and is not a matter of pity. We will say more
about the benef its of receiving r ecognition fr om another person in
the next chapter . The main thoug ht is that if one sets out to Kkill
another person, ther e is an awaiting r ealization tha t the pr oject is
self-def eating: onc e the other person is de ad, that person ¢ an no
longer pr ovide the r ecognition one had be en implici tly seeking.

Despite its advance over the mur derous mentality, problems arise
in the master -slave relationship, as both the master and the sla ve
eventually find themsel ves frustr ated. First, it is impossible
thor oughly to contr ol another person or a ma terial obje ct. Second,
there is a one-side dness in the r elationship o f recognition: the
slave respects the master as a OfullO person, but since the respect
comes from a slave, the recognition has li ttle value to the master;
the master r ecognizes the slave, but r ecognizes the slave without
any respect, as virtually an object to use. The master is r ecognized
in the rig ht kind o f way by the wr ong kind o f person; the sla ve is
recognized in the wr ong kind o f way by the rig ht kind o f person.
On both sides, the r ecognition is inc omplete, unbalanc ed, and
unsatisfactory.

As a reaction to the frustr ation inher ent in being ei ther a master
or a slave, both par ties next emplo y the tac tic o f Owthdr awalO to
secur e freedom. Each consequently adopts a detached, distant, and
disengaged attitude to wards the world and becomes a Gtoic.O
this tr ansition fr om the master -slave relationship to stoicism, H egel
appreciated that as a historic al matter, somewhat r emarkably, the
philosophy of Roman stoicism w as presented by an emperor,
Marcus Aurelius (121180), as well a slave, Epictetus (55-135). Both
masters and slaves were stoics.

Upon wi thdr awing fr om the w orld as a stoic, not much is lef t to
think about in principle, if by Owthdr awing fr om the w orldO means
(ot thinking about the w orld at all.O Hgel maintained that this
leaves a person empty and in ne ed of something spe cific to have
in mind. Althoug h he was inspired by the Roman Stoics, H egel also
criticized them, describing ho w they instruc ted people to be
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Geasonable,O but tended to pr esent their ide a of rationali ty in the
form o f generalized platitudes.

On a contempor ary note, we can add parenthetically that the
song, Ol am a RckO (1965), writen by Paul Simon, expresses the
solitude and loneliness inher ent in the stoic a ttitude well. It
describes some one who has chosen to disengage fr om social lif e
and to retreat into social isolation as the r esult of a failed love
relationship. The person be comes a rock and an island in a ttitude,
expecting to a void pain as a result.

Philosophic ally, the stoic fac es the dilemma o f not being able to
think about an ything spe cific, if he r emains completely detached
from the world, and of sacrif icing his fr eedom if he does engage
with the w orld. To resolve this dif ficult y, the stoic r ealizes that he
can have something spe cific to think about and y et preserve his
freedom by engaging negatively with the w orld, namely, by saying
MoO to whaever is pr esented as true. This is the disagr eeable, nay-
saying standpoin t of skepticism, which appe ars to pay off at first
sight: when saying 0,0 on® freedom is asserted and one also
has something spe cific to think about. The tac tic emplo yed is once
again a @estroyingO one, as t follows upon the stoic ® tactic of
Owthdr awalO but instead of people who ar e destroyed or kille d,
propositions or perspe ctiv es are negated in a mor e civiliz ed mindse t
that is none theless mur derous in natur e.

The skeptic al attitude c annot endur e for long, thoug h, because
it leads to confusion. As one says @oO to whaever proposition or
perspectiv e presents itself, one ® consciousness eventuall y becomes
contradictory. Today | say hoO to some assetionNc all it ANand
tomorr ow | say no to i ts opposite, not-A . Over time, b y advocating
A and not-A, | become mixed-up. The sk eptical attitude is a
fundamen tally unstable one. It is not mer ely destruc tive; it is self-
destruc tive.

The skeptic ® instabili ty is evident in the t wo opposing r oles it
embodies. By saying QhoO to ary proposition tha t is pr esented, he
is in the position of the absolute master . By having no control
whatsoever over what pr oposition will be pr esented, he is in the
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position o f the absolute sla ve. The upshot is a split and c onfused
consciousness that feels like a master on the one hand, and a sla ve
on the other . Within the sk eptic al consciousness, the master -slave
relationship is no w appearing as aspects of a single consciousness,
and as the contradiction be tween these two components comes
explicitly into awareness, the skeptical consciousness becomes
Qinhapp yO (inglYckliche, Qinfortunate,O Miser able, O §brr owfulO).

Given its bifur cated condition, the sk eptical consciousness
transforms in to one tha t appears frequently in religious contexts.
This kind o f consciousness appr eciates that its GnasterO aspet is,
at least in principle, in touch wi th what is absoluteNGod, or the
truthN while its GlaveO aspet constr ains it to be a mer e physical
organism, tin y, contingent, fleshly, and longing for tr anscendence.
In this tension be tween its soul and its body, it is unhappy. The
project of the unhapp y consciousness is, fr om its finite condition,
to de velop a satisfac tor y relationship to wha t is absolute, or God. | t
seeks a reconcilia tion be tween its two opposing aspe cts.

The unhapp'y, religious consciousness advances in thr ee stages,
each of which brings i ts finite, earthly, aspect into a closer union
with God. I n the first o f these, the r elationship be tween the human
being and God is distan t: God is w orshippe d as a being that exists
on a dimension be yond space and time, inscrutable, inf inite, and
accessible only thr ough deep feeling or de votion. | n this mode o f
religious consciousness, one pr ays, has faith, does wha t one belie ves
God wants, and hopes tha t one is ¢ orr ect wi thout e ver kno wing the
truth.

At the se cond stage, the r elationship be tween the human being
and God is closer: no longer loc ated exclusiv ely in Othe beyond,0 God
is recogniz ed as embodied in par ticular persons and things one arth.
This style of religious consciousness can assume a variety of forms.
Divine-humans ha ve include d emper ors, phar aohs, and individuals
such as Jesus. Smilar ly, artifac ts associated with divinel y-r egarded
beings are believed to be infuse d with divine ener gy. Examples are
the worship o f saints® bones, teth, clothes, f ootprin ts, and such.
Hegel explaine d the spiri tual motiv ation f or the Crusades in these
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terms, saying that the primar y goal was to own Jesus® sepulcher
in Jerusalem. To this day, people are fighting o ver the o wnership o f
holy sites.

Hegel is describing her e a general style of thoug ht, wher e on a
mor e mundane le vel, one mig ht, for example, belie ve magically that
music al ability could be gaine d by touching the k eys on Mozart®
piano, or tha t wisdom or personal holiness ¢ ould be attained by
visiting the plac e where some prophet was born, lived, or died.
The attitude e xtends in to cherishing the possessions o f a deceased
family member, as if these items were infused with the famil y
member@ spirit. One mig ht visit Hegel® grave in Berlin wi th the
hope of getting inspir ed to understand H egel® philosoph y, or touch
Hegel® desk to the same mag ical end.

Hegel®Grave in Berlin
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Hegel®Desk

In due time, these w ays of tr ying to c onnect with God ar e seen as
ineffectual: one c annot be come a great musician mer ely by touching
the keys on Mozart® piano, or be a person o f deep spiri tuality by
sitting under the tr ee where Buddha was enlightened, or be come
a leading psychoanalyst by visiting Freud® apartment in Vienna.
Neither ¢ an one become closer to God b y self-sacrif iciall y working
the soil as a monk, pr oducing gr apes, and making wine, as if the soil,
the frui t, the wine, and the e arth, were sacred parts of God® body
or being. One g ives everything to God, but, as H egel observed, God
givesin return onl y an inf ini tesimal par t, such as a har vest of gr apes.

On this quest to be come one with GodNa quest to r ealize the
divine wi thin oneself, essen tiall yNthe oscilla tion be tween feeling
connected with God, destine d for eterni ty, and feeling lik e a mere
physical being, destine d for annihila tion, soon r eaches its br eaking
point. One meditates, prays, and feels inspir ed and connected with
the divine, onl y later to be come again immerse d into petty routine
and worldly preoccupations. W hile submer ged in an e xperienc e of
cosmic consciousness during a me ditation session, one is suddenl y
interrupte d by a need to go to the ba thr oom.

After oscilla ting be tween these two poles of the spiri t and the
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fleshNwe can speak of years of involvement hereNa sense of
hopelessness and a disillusionmen t with the entire situation
emerges. Appreciating tha t one has been on what appears to be
an endless roller -c oaster, the sense of disillusionmen t triggers a
sharp disengagement fr om both the spiri t and the f lesh, the divine
and the human, the master and the sla ve, that leads to a feeling of
profound emptiness. N ote how the tac tic o f Owthdr awalO beomes
oper ativ e at this poin t, following fr om a frustr ation in a master -slave
struc tur e. This is the Gdark night of the soul® where one cares to
be neither divine nor human, master nor sla ve, having experienc ed
how both sides le ad to frustr ation. One arriv es in limbo or a
nether world, suspended somewher e between the t wo, essentiall y
empty and nowher e at all.

Most une xpectedly, this suspende d condition be comes the r oad
to salvation and ultima te connection wi th the absolute, or God,
for one® new location is at an interme diary point between God
and human. Althoug h this is at first a mer e point, or a Cnothing, O
the struc tur e of the situation has change d: inste ad of a back-and-
forth oscilla tion be tween human and God, a tripar tite struc ture
has emerged where God and human ar e connected thr ough an
interme diary location at which the unhapp y consciousness is now
situated. Regarded positiv ely, this in terme diary point is the posi tion
that a priest or pr ophet w ould assume, as the in terme diary between
God and the human being.
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In this w ay, then, the unhapp vy, religious consciousness attains a
state of awareness where the godlik e, or divine aspe ct of itself can
be integrated and reconcile d with the human aspe ct of itself. For
Hegel, this in troduces a new outlook on the w orld wher e one feels
at home and in c ontact wi th the truth, as one r egards this truth as
both wi thin and outside o f oneself in the e xternal w orld, perme ating
the whole si tuation. H e called this sta te of mind GreasonO

Recalling the thr ee main tactics of Qlestruction,O €ontrol/
ownership, O and Owtidr awalO tha run thr ough Hegel® discussion,
we can summariz e the development of knowledge in the se ction on
self-c onsciousness as follows:

Reason, Spirit, Bligion, and Absolutertdwing

To appreciate the w orld as a fundamen tally rational beingNa being
like oneselfNis to adopt a perspe ctive that makes one feel as if
constantly and comfortably looking in to a mirr or and seeing one ®
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own r eflection. On a small sc ale, it compar es to looking a t one & son
or daughter, and seeing oneself r eflected in their bodil y struc ture
and behavior al dispositions. It is also lik e reading a letter tha t one

wr ote, seeing one ® thoug hts inscribe d on the page. I tis lik e seeing

an old friend at a distance in a crowd, and walking over
enthusiastic ally to shak e hands. In these instanc es, an aspect of the

external w orld acts like a mirr or, where one apprehends oneself

in obje cts that are beyond one ® immediate pr esence, leading to a

feeling of being at home in the w orld. There is a unity of GubjectO
and Mbject,O in efect. When extr apolated to a global attitude, this

kind of Qnirr oring® experienc e makes one feel comfortable as a
participan t in the univ erse as a whole. This attitude is one o f
GeasonO wheeNalthoug h the things in one ® experienc e might at
first appe ar to be foreignNthere is an underlying attitude of
certainty that nothing is trul y alien.

At the le vel of raw natur eNthe rocks, stars, air, lightning, r ain,
mountains, etc.Nthe r ational attitude appr eciates natur e as having
inner purposes or goals, f or we ourselves act rationall y according
to intended plans. This is a Oteleological® (OtelosO raas @oalO in
Greek) outlook tha t one pr ojects onto the en tir e world, wher e the
world is conceived of as an organically unif ied being tha t is gr owing
into maturi ty according to an inner plan or principle. A t the le vel
of rocks and such, the inher ent goal-orien tedness and associated
systematici ty of natur e remains dim, but i t is per ceived as implici t,
and is appr eciated as steadily becoming mor e manif est as we move
from inanima te natur e, to plant and animal lif e, to humani ty.

In the section o fthe Phenomenology entitle d GConsciousness,O the
attitude to wards raw natur e was different. It was mechanical: the
physical world appeared ther e as a s& of inanima te items in c ausal
relationships wi th one another . Their in ter actions w ere describe d
completely by a set of natur al laws that prescribed their ac tivity
as if nature were a series of dominoes clicking a way in a rigid
and pr edictable sequence. This mechanic al understanding o f natur e
was complete, but it remained inhuman, f or the obje cts involved
were conceived of as being thor oughly inanimate. In the attitude
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of reason at which w e have arrived, nature is appreciated non-
mechanically as virtually alive and growing. As we can recognize
from our discussion o f the contents of Hegel® Preface to the
Phenomenology, this attitude to wards the world is distinc tively
OHegelian,0 and is en@psulated well by the phr ase, Othe ational is
the r eal and the r eal is the r ational. O

The thir d and final section of the Phenomenology accordingly
outlines a series o f perspe ctives that issue fr om a tele ological, as
opposed to me chanic al, outlook upon the w orld. These perspe ctives
refer to r aw natur e, to begin wi th, and pr oceed to the or ganic world
of plants, animals, and individual human psy chology. From ther e,
Hegel moves on to discuss v arious forms o f human in ter action tha t
are mor e positiv ely social, in ¢ ontr ast to the mor e unfriendl y forms
of social interaction he pr esented in the section on self -
consciousness. These mor e advanced forms of sociality implici tly,
and soon explici tly, reflect an awareness of the OIO thais OweO and
the OweO tha is OIO namey, Gpiri tO or proper ly social consciousness.
In this ¢ ontext, he discusse d mor ality, cultur e, religion, and finally,
Gbsolute kno wledge O

To appreciate the change in outlook in this f inal section o f the
Phenomenology, we can mention one o f the first le vels of human-
human in teraction ther ein that contrasts informatively with the
master -slave section on self -c onsciousness. This is an attitude
wher e a person seeks his or her o wn selfish pleasure, using other
people to obtain i t. A smooth-talking se ducer would be an e xample.
The attitude is not ¢ ombative or thr eatening to the person who
is used and it has a manif estly friendl y exterior , but the r eality is
that the user is self -c enter ed and manipula tiv e of others, as if those
other pe ople were merely inanima te obje cts.

A step in advance beyond this ple asure-seeking attitude is the
relatively less selfish one wher e a person is driven by a deep
conviction f or a cause, believing blindl y that everyone else ought to
agree and follow along wi th his or her personal beliefs. The vir tue in
this outlook, a t least, is that it inc orpor ates the r ational a wareness
that everyone oug ht to be f ollowing a gener al principle, despi te how
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the principle happens to be arbi trary, set merely by the person &
own dic tates.

From her e, the rational awareness that gener al principles oug ht
to govern everyone equally becomes mor e intensif ied. There is an
appreciation o f the validity of univ ersal mor al principles, and this
yields a more pronounced moral awarenessNone Hegel found
effectively expressed by Kant® moral theory emphasizing the
impor tanc e of acting c onsistently, i.e., logically and rationall y. till,
he appreciated that the simple Kan tian imper ative to act
consistently remains too abstr act. To be more realistic, he
reaffirmed the impor tance of living wi thin an actual social
communi ty to de velop mor al awareness. We thus pass fr om G easonO
to Gpiri t.O

Hegel describe d the v arious stages of social communi ty according
to his standar d procedure of starting wi th mor e circumscribe d
forms and mo ving to mor e comprehensive ones. He began by
discussing the smaller social uni t of the famil y, and moved on to
large units, such as the state. He worked thr ough the latter in a
progression from dic tatorial f orms to mor e balanced democr atic
ones, invoking Jean-Jacques Rousseau® idea of the gener al will in
connection wi th the la tter.

Despite this gr adual advance in social awareness ranging fr om
the selfishness of the ple asure-seeking person to the or ganized
democr atic state, Hegel realized that none of these forms, either
intrinsic ally or e xplici tly, are orien ted to wards foundational r ealities
of a metaphysical kind. None are inherently geared towards the
deepest human questions tha t concern our pr esence in the univ erse
and the me aning of existenc e. Religious communi ties embod y this
kind of awareness in Hegel® view, and in this r espect, are more
advanced in social awareness than mor al and poli tic al communi ties.
We thus pass from Gpiri tO to @eligion.O

Hegel understood r eligions themsel ves as progressing historic ally
from those that are more sensuously-based, such as ancient
religions that worshipped light, to mor e recent ones such as
Christiani ty, which emphasiz e inner feeling and have a greater
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spiri tual depth. H egel consider ed Christiani ty as the most ad vanced

religion, but owing to its reliance upon pic torial imager vy, its

meaning remains to be clarif ied into a pur er, philosophic al form.

Upon achieving this clarif ication, we pass from GeligionO to
Qbsolute kno wledge O and looking back upon our entire growth

from sense-c ertainty to absolute kno wledge, understand who w e
are as the complete embodimen t and r ealization o f OKnavledgeO
itself, consider ed as a main personage and le ading char acter o f the

Phenomenology.
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6. Heel® Systent-ogic,
Nature, Spirit

fter completing the Phenomenology to arriv e at absolute
A knowledge, Hegel set out to de velop his mor e compr ehensive
philosophic al systemNr eformula ting, r efining, and e xtending the
ideas he had in mind. Central to his me thod w as the struc tur e of
self-c onsciousness, which he use d as the basic principle f or his
philosophizing. Chapter 2 spok e about the impor tance of self-
consciousness to Hegel® philosophy and we have seen this
structure operating in the forms of knowledge in the
Phenomenology. We can now consider the e xplici t struc tur e of self-
consciousness tha t had be en guiding H egel® thoug ht thr oughoutNa
struc tur e that inf orms the ¢ ore of his philosophic al system, whose
justif ication and gr ound he belie ved was established by the
Phenomenology® ascent to absolute kno wledge. Only if one
philosophiz es from the standpoin t of absolute kno wledge can one®
philosophic al result have an absolute validity.

When we reflect or think about oursel ves, there is an elementary
struc tur e inher ent in the pr ocess: a subject (call it S) thinks about an
object (call it O) and recognizes that that object is itself. Srealizes
that S=0, or that it is thinking about itself. We can express this act
of self-r ecognition in adiagr amas (S O S /O), or pictoriall y as:
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In an act of self-c onsciousness, we start wi th the ini tial c ondition
of the unr eflective subject, S. Then, ther e is a projection fr om that
subject, an image or Oobject,0ONsomewhat in the w ay a spider
projects a strand of web from itself. This is an image o f the subje ct
that the subje ct then thinks about. As an O object,0 this image is
opposed to the Osubject.O h an act of self-r ecognition, the subje ct
then r ealizes that the obje ct is an image o f itself, ther eby removing
the foreignness of the obje ct. There is an initial Cposition,0 a
subsequent Copposition, O and a onsequent GreconciliationO in a
thr ee-aspected, sequential, in tegr ated process. This process can be
described in several ways, all of which ha ve the same impor t. It
can be referred to as one of (position, opposition, r econcilia tion,O
or (position, negation, amalgamation,O or as we find in the
philosophic al theories of the time, Othesis, antithesis, synthesis.C)
Fichte and Schelling tende d to use Othesis, antithesis, synthesisO in
their char acterizations o f the pr ocess of self-c onsciousness; Hegel,
less so.

The remarkable feature of this basic struc ture of self-
consciousness is that it can apply not onl y to the si tuation when a
single personN you or |, or Desc artes, for that matter Nengages in an
act of reflection, as when in his cogito, Descartes stated to himself
with self -awareness, Ol think, | exist.O The structur e can apply within
broader social situations, as when one person r ecognizes another.
Here, the struc ture of self-consciousness appears at a more
expanded level, wher e the Sis the person who is being r ecognized,
the O is the person who is doing the r ecognizing, and the
amalgamation o f Sand O is the awareness of S as being recognized
by O.There is a benefit to S in this pr ocess, as we mentioned in
the pr evious chapter . It is what the vic torious person appr eciates
at the end o f the lif e-and-de ath strugg le, and it accounts for why
the vic tor assumes the r ole of a master inste ad of killer , deciding to
keep the def eated person aliv e as a slave: in being r ecognized, one®
own sense of self-c onsciousness is e xpanded. We can see this in the
following diagr am thr ough the lar ger, more sweeping arr ows:
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The basic struc tur e of self-consciousness, (S (0] S0 ), also
appears clearly at the end o f the section on Oconsciousness,O whee,
through scientific inquir y, the fluctuating per ceptual field is
completely reconstruc ted and replicated in a set of thor oughly
explanatory laws. In this completed set of laws, the per ceptual
objects that onc e stood as alien and opposing pr esences, appear in
areconstruc ted and r eplic ated form tha t r emoves their f oreignness.
When per ceiving the e xternal w orld, one consequently sees the
products of one® own understanding a t this le vel of full scien tif ic
awareness.

Similar ly, at the very beginning of the Phenomenology, in the
section on imme diate knowledge, the structure of self-
consciousness is pr esent when w e try to poin t out the punc tually
present momen t: the howO as ve pointto i t, dissol ves into the Onot-
nowONnamey, a new imme diately present moment, and the t wo
moments become amalgamated wi thin the thoug ht of a wider time
span that includes them both. This example is note worthy because
the struc tur e of self-c onsciousness is inher ent in the pr ocess of
knowledge, but w e are attending onl y to passing momen ts and are
not thinking o f oursel ves.

Hegel showed that the struc tur e of self-c onsciousness under lies
a wide variety of contexts. He maintained that this is the essen tial
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struc tur e of reality, and his philosophic al system presents the
univ erse as a single act of self-c onsciousness, wher e the G50 the 00
and the 050 O efer to the thr ee ultima te par titions o f reality: Ologc,0
Matur eO and Ohuman socieyO or €piri t.O Let us now describe this
system and its motiv ation.

When considering the orig ins of things or o f the me aning of lif e,
a common answ er to the question, Owher e did everything ¢ ome
from?0 or Owh is ther e something, r ather than nothing 20 or Owhia
is the point of everything ?0 is tha everything c omes from God
because God created the world and has a plan for everythingNa
plan that gives the univ erse a single, profound me aning. A question
that usuall y follows is Owhere did God ¢ ome fr om,0 and the standard
answer is that God did not ¢ ome from anywher e, for God al ways
was. Queries then emer ge about OwhyO God made the universe,
especially in view of the suf fering to which sen tient beings are
exposed, as from dise ase or natur al disasters.

Some people question the ide a that GodNc onceived of as an all-
good, all-kno wing, and all-po werful beingNc ould be the sour ce of
all things, g iven the mystery of how a single, intelligen t being ¢ ould
exist, to beg in with. The being se ems to be too ¢ omplic ated, too
rich in kno wledge, too Omatur eO one micht say, simply to be ther e
all alone fr om the star t, essentiall y out o f nowher e. Also, the reasons
God created the w orld are inscrutable. S ince God is said to be totall y
free, God was not compelle d to cr eate the w orld.

As a social vehicle thr ough which w e express our orien tation
towards ultima te r ealities, Hegel was sympathetic to e very religious
standpoin t, even thoug h he regarded some as expressing the truth
better than others. | n contrast to the spe cifically Biblic al account
that r efers to a supr emely powerful, good, and kno wledgeable being
as the creative source for the w orld, his understanding o f the
world® origins aimed to be mor e explanator y. Adhering to the ide a
that the univ erse is essentially rational, and c onvinced thr ough
observation and r eflection that the univ erse is in a process of
development, Hegel formulated an account of the univ erse and its
origin in terms o f the struc tur e of self-c onsciousness, which he
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understood as the most fundamen tal expression of rationality.

Hegel started wi th the most basic thoug htNa thoug ht so elemen tary

that we find oursel ves thinking o f nothing other than totall y blank

being. This is the bar e conception o f that which Ois© wihout an y

content at all. It captur es the thoug ht of how God Calways wasQ
but in i ts timelessness, it remains a thoug ht without an y specific

content. This, for Hegel, is the true beg inning o f the univ erse.

Nothing ¢ an be simpler, because at this rudimen tary point, ther e is

nothing de termina te about which w e are thinking, and inr eference

to tha t conception, nothing de termina te thatis.

The ide a of that which simpl y Oi) ompar es to the ¢ onception o f
empty space or empt y time, nei ther o f which has c ontentthatfillsit.
But r ather than thinking o f empty space or time, H egel began with
thinking o f that which is e ven mor e indetermina teNnothing but the
idea of that which OisO wihout an y content at all. There is nothing
mor e plain and unc omplic ated than this ide a.

Hegel referred to this ini tial thoug ht as the pur e concept of
Obeingd t was the starting poin t of his philosophic al system, a
concept fr om which he aime d to show the entire universe like a
living or ganism, emer ging and gr owing to ma turi ty. In accordance
with the struc tur e of self-c onsciousness, he describe d the univ erse
developing in terms o f the elementary pattern of (position,
opposition, and amalgama tion,O or alternatively describe d, Othesis,
antithesis, and synthesis.O B appreciate this, it is worth looking a t
how the f oundational c oncept of pur e being star ted everything o ff.

The first triad of pue ©ncepts

The pur e concept of being is completely empty. If we were to say
what its content happens to be, w e would have to conclude tha t
ther e is no content, or that the c ontent of the pur e concept of
being is e xpr essed by none other than the pur e concept o f Ghothing. O
In this r espect, the pur e concept of being and the pur e concept
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of nothing ha ve the same content. They are in principle oppose d,
but at the beg inning, the y coincide. | f we think o f one, we think o f
the other , and they blend toge ther as w e think o f them. W e could
even say that the orig in of everything is pur e emptiness, or pur e
nothingness, althoug h Hegel did not de velop this alterna tive way of
expr essing the beginning o f things.

Hegel started with the pur e concept of being, r evealing that in
terms o f its content, it is iden tic al to the pur e concept of nothing,
and then r eflected upon our thoug ht pr ocess when we realize this
equivalence. He asked what we would be thinking about upon
realizing the simultane ous identity in content of, and yet dif ference
in meaning between, the pur e concepts of being and nothing. H e
wonder ed what concept w ould e xpr ess this amalgamation o f Obeing®
and Onothing. O Wih this question, he sa w a new concept emer ge,
namely, the pur e concept of Obeoming.O Watever is ObeomingO is
only just about to Obe,O but t is also mor e than nothing a t all. What
is Ob&omingO is a blend of Obeing® andr@thing. O

This is how the first thr ee concepts of Hegel® philosophic al
system arise: being, nothing, and be coming. The fascinating aspe ct
of this Ofirst triadO is that these ¢ oncepts come forth in ac cord with
the elemen tary struc tur e of self-c onsciousness: (position O peing],
®pposition O fothing], and Oamalgamation O pecoming]. There are
no self-c onscious beings on the sc ene here, thoug h. There are only
pure concepts whose contents emerge from and flow into one
another . From the pur e concept of being appe ars the pur e concept
of nothing, and fr om the thoug ht of the t wo together appe ars the
pur e concept of becoming as their blend.

With this f irst triad o f pur e concepts, the first o f the thr ee main
segments of Hegel® system of philosoph yNOlogcORbeins. As
headmaster o f the g ymnasium in Nur ember g, he wrote the length y
Science of Logicto pr esent this f irst segmen t, and then abridge d this
long book in to the f irst volume of the thr ee-volume pr esentation
of his system, c omprise d of the Logic (sometimes r eferred as the
GmallerO Logic), the Philosophy of Nature, and the Philosophy of

Spirit .
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Star ting wi th the pur e concept of Obeing) Hgel® Logic describes
the de velopment of pur e conceptsNt ypic ally those ¢ oncepts w e use
in me taphysical speculation, such as Gsubstance O quantity, QualityO
OininityO Oidetiity and dif ference® @fm and c ontent,O GecessityO
(ossibility® and éctualityONin an omganized, incr easingly
complic ated pr esentation tha t he belie ved to be e xhaustive. If ther e
is some concept used standar dly in me taphysical speculation, then
it, or its close correlate, will ha ve a place in the Logic within the
development of pur e concepts. It will be analogous ei ther to a Obud,0
or a Oblossom or a OfruiO in the development of pur e thoug ht. The
Logic concludes wi th the absolute thoug ht, or absolute ide a, whose
content encompasses the entir e process.

In the in tr oduction to the Science of Logic, Hegel describe d the
entir ety of the LogicNsomewhat metaphoric ally, since there is no
GBodO tha is pr esent in his philosoph y as of yetNas an exposition
of God prior to the appe arance of the ph ysical world. This conveys
the ide a that he is conceiving of the set of pur e metaphysical ideas
as absolute, and as timelessl y foundational to the e xistenc e of the
physical world.

At the poin t wher e pure thoug ht r eaches its comple te unf olding,
Hegel invoked the struc tur e of self-c onsciousness to e xplain wha t
happens next: the absolute ide a, i.e., pure thoug ht in its entir ety,
objectifies itself, just as a thinking subje ct obje ctif ies itself when i t
thinks about i tself in an act of reflection. At this ¢ osmic level, the
objectif ication o f pur e thoug ht appears as @atur eO the inanimate
physical world. The creation o f the w orld does not happen as the
consequence of a decision on the par t of a supremely intelligen t,
good, and po werful being; the ph ysical world appears as the second
stepNthe oppositional stepNo f the univ erse® deep-struc ture
process of coming in to self-consciousness for itself. The physical
world is the imme diate obje ctif ication o f the c omplete set of pure
metaphysical concepts, or the absolute ide a, awaiting fur ther
development. OLodgcO is the initial position, and OnatureO is the
opposition e xtending fr om that orig inal position. A reconciliation, as
we can now anticipa te, will then f ollow to c omplete the pr ocess.
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The second book o f Hegel® philosophic al system, the Philosophy
of Natur e, follows the same gener al pattern as the Phenomenology
and the Science of Logc, insofar as it sets out in de velopmental
sequence, one flowing fr om the other , the essential c oncepts that
define natur e. These are concepts such as GpaceO Otim€) Matter O
Qir® @feO Outer O éarth,0 Magnetism,O @ectrici tyO €hemic al
processesQ @eologyO flants,0 and énimals.OFrom the simpler to
the mor e complic ated, Hegel describe d the basic f eatur es of the
physical world.

The thir d book of Hegel® system, the Philosophy of Spirit ,
presents the amalgamartion o f pur e thoug ht (i.e., rationali ty; logic)
and physical natur e, from which human beings emer ge. Following
what has now become his standar d procedure, Hegel initially
consider ed the human being ini ts mor e individualistic ally-c enter ed
featur es, such as raw sensation and psy chology, which he c alled
Qubjectiv eO spirt. Under the ti tle o f bjectiv e spirit,0 he onsider ed
socially-orien ted featur es, such as political and mor al outlooks. At
the hig hest level of human cultur e, he described Gabsolute O spirt,
constituted by art, religion, and philosoph y, in that ascending
order. We have already seen this de velopmen tal pr esentation o f the
human being in the Phenomenology, except that here, in his
philosophic al system, Hegel developed the distinc tions mor e
clearly. Instead of amalgamating ar t and r eligion, and saying li ttle
about philosoph y per sein the se ction on absolute kno wledge as he
did in the Phenomenology, he separated art, r eligion, and philosoph y
into thr ee distinc t spher es in his philosophic al system and gave an
expansive treatment of each.

Hegel® system embodies the struc tur e of self-c onsciousness in
the mo vement fr om Ologc,0 to @atur eO to 6piri t.OReality appears
as a single act of self-consciousness constitute d by these thr ee
componen ts. An attr activ e featur e of this system is tha t it pr esents
the cr eation o f the ph ysical world not as an arbi trary matter, but as
issuing ne cessarily from the natur e of pur e thoug ht, conceived of
as pure logic. The system also pr ovides a relatively clear answer to
the question o f the univ erse® meaning, namely, that the univ erse is
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engaged in a pr ocess of self-r ealization. As time goes on, e verything
becomes more integrated, unified, rational, balanc ed, free,
reconcile d, and self-aware.

Logic Natur e Spiri t
(position opposition amalgamation )
(thesis antithesis synthesis)

According to this system, the human being stands pr esently as
the most hig hly developed being in e xistenc e, and as we gradually
develop socially to intensify our fr eedom, self-awareness, and
mutual r espect, we all carry the tor ch for reality itself. There is
no G50dO behind the scenes; there is only pur e rationali ty and the
accompanying struc tur e of self-c onsciousness as the under lying
substance of everything. If one were to speak of GGod,0 one would
speak of the entire universe; if one were to speak of (God®
intelligenc eO or OinO wihin the or ganism that is the univ erse, one
would speak of the human ¢ ommunity or Gspiri tONnamey, the O10
that is OweO and the OwO tha is OIO asticomes to r ealize itself.

The Heglian style of thinking

Hegel® writings can sometimes be mind-bogg ling. It is easy for a
frustr ated reader to thr ow in the to wel and end up wi th the
dismissiv e joke and with some wi t, that Hegel is an absurd think er
whose sentences are longer than his par agraphs. The
Phenomenology and the Science of Logic are especially comple x and
challeng ing w orks that r equir e intense concentr ation to appr eciate
their pr ofundity. His early wri tings and his classr oom lectur es on
world histor y, art, religion, and philosoph y, however, are
approachable and enjoyable, while also being inf ormative to read.
Such complic ations not withstanding, it is not dif ficult to
understand H egel® style of thoug ht. Everything he thoug ht about,
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he regarded as being involved in a pr ocess of development from a
simpler to a mor e complic ated state. He did not look a t a person
walking down the str eet and tak e that person imme diately for
granted. Rather, he saw the person as ha ving a histor y and as having
a futur e. When meeting some one, he did not tak e first impr essions
as definitive. He appreciated that to understand a person genuinel vy,
it helps to be ac quainted for years in a variety of contexts.

When considering the r elative truth o f any given philosoph y or
world view, Hegel trie d to se e whether i ts basic principles ar e vague,
abstract, and thin in ¢ ontent, or whe ther the y are determina te,
concr ete, and rich. An outlook tha t emphasiz es OimmaliacyO and the
Ohee and nowO to the exclusion of everything elseN for example,
Zen BuddhismNhe w ould understand as an in telle ctuall y elementary
view that will ine vitably break down of its own accord into a mor e
complic ated and comprehensive position. A philosoph y that
emphasiz es the pr esence of arbi tr ariness everywher e, the absur dity
of the world, and the impor tance of the individualN for example,
Jean-Paul Sartr e® existen tialismNhe w ould understand similar ly as
undeveloped in its main conceptions. A style of logic that
emphasizes exclusionary, @ither/orO oppositionsN for example,
traditional formal logic and mathematicsNhe regarded as less
developed and less appr opriate for a foundational me taphysics than
a ObothandO style that allo ws for the in tegr ation o f opposites and a
compr ehension of everything.

The following chart presents pairs of concepts that appear
frequently in philosophic al thoug ht, as well as in religion, poli tics,
art, and social the ories. On the lef t are concepts that Hegel located
at the early, immatur e, elementary, stages of development and
awareness; on the rig ht are notions tha t appe ar at the mor e matur e
and developed stages. The concepts on the lef t are less highly
valued, while the ones on the rig ht do better in ¢ apturing the truth.

Hegel® own philosoph y accords with this st yle of evaluation, as it
organizes each subject matter tha tit addr esses along this spectrum,
starting wi th the simpler st yles of thoug ht and in terpr etation and
progressing towards the mor e complic ated forms. The overall
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process is from the QabstractO to the @oncr ete,0 fom the Gsimple O
to the Ocomplic ated,O fom the Oless realistic O to the @or e realistic,O
and, accordingly from the Oless trueO to the @ore true.O This is the
Hegelian style of interpr eting the w orld.
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7. Absolute SpiritArt,
Religion, Philosophy

egel always had a realistic, c ommuni ty-minde d outlook on
H the world and on the na tur e of philosoph y. His early academic
life in TYbingen, in Bern, and then in Fr ankfur t shows this w ell. In
TYbingen, he was impressed by the c ommunal spiri t of the ancien t
Greeks and appealed to it as an inspir ation f or his c onception o f a
mor e genuine version o f Christiani ty. In Bern, he brief |y relaxed this
inter est in living ¢ ommuni ties when he be came attr acted to Kant®
abstract, rationalistic, but also de eply principle d moral theory,
consistent with Christian mor ality, since it coincided with the
universalistic ide als of the French Revolution. | n Frankfurt, he
gravitated back into a mor e down-to-e arth r omanticist in terest in
human f eeling, and soon, cultiv ating his historic al eye, reworked The
Positivity of the Christian R eligion in 1800, representing in a
historic al manner the image o f Jesus and the ide a of what is natur al,
and appr eciating ho w the c ommuni ties of dif ferent time periods
embody dif ferent values.

As we have seen, Hegel struc tur ed the Phenomenology of Spirit
with a compar able movement. He began with kinds o f knowledge
that do not e xplici tly include human beings, and he pr oceeded to
more human-c entered perspectives that develop from
individualistic, ¢ onfr ontational, anti-social outlooks in to more
friendl y, cooper ative, and communal ones. Religious communi ties
stand as paramount for Hegel in tha t book, f or he disc erned within
them an in trinsic orien tation to wards the deepest interests of
humani ty and absolute kno wledge.

When Hegel refined the ide as expressed in the Phenomenology
and formula ted his philosophic al system, he separated art, religion,
and philosoph y into thr ee distinc t spher es of human activity, and
studied them on their o wn terms in their r espective historic al
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development. Coor dinating these thr ee spheres with tr ansitions in
the gr eat w aves of histor y, he regarded the cultur al spirit of ancient
Greece as having a fundamen tally artistic orien tation. Wi th the
appearance of Christiani ty, he saw this ar tistic orien tation yield to

a more religious one. In his own era, he witnessed the r eligious
orientation fade in cultur al predominance in favor of a
philosophic al-scien tif ic style of expressing our most fundamen tal
concerns and understanding o fwhat is true.

These four subje ctsNhistor vy, art, religion, and
philosoph yNcommunall y considered, were at the forefront of
Hegel® intelle ctual in ter ests during the last de cade of his lif e when
he was teaching at the Univ ersity of Berlin. They were the main
topics of his lectur es, from which w e have thousands of pages of
lectur e notes. He developed these pr esentations in ¢ onjunction wi th
his inter est in poli tic al philosoph y, writing the Philosophy of Right
during this time as w ell, which, concluding as it does with
discussions of the famil y, civil society, and the state, stands as a
prelude to the ¢ ommunal e xpressions of absolute spiri t. Hegel®
lectures on art, religion, and philosoph y present his extended
reflections on the thr ee spheres of absolute spiri tNthe spher es of
human communi ty that attend to our primar vy inter ests as humans.

Hecel® Philosophy of History

Althoug h Hegel was convinced that reason informs all of reality,
he understood tha t the w orld is filled with suf fering and tha t this
suffering can make the world appear to be meaningless. In
tr aditional the ology, the philosophic al Goroblem of evilO is a eaction
to this pr esence of suffering, as it asks with some perple xity why
suffering e xists if ther e is an all-good, all-kno wing, and all-po werful
God. Concerned with the same issue, H egel answered the pr oblem
of evil wi thout r eference to a personif ied God, but in r eference to
reason itself, e xplaining spe cifically why human histor vy is fille d with
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war. He answered that conflict and suffering ar e a necessary part
of the world® growth pr ocess towards a more reasonable social
condi tion.

As a matter o f philosophic al style, Hegel® vision w as broad. When
he surveyed human histor y, he looked for lar ge-scale changes that
extend fr om early civiliza tions to the pr esent, searching f or patterns
that reveal an underlying rational pr ocess, not unlike how a
geologist thinks in terms o f vast time spans to understand the
drif ting mo vement of continen ts. Hegel thoug ht big, even beyond
the typical perspectives of contempor ary world leaders and
geopolitical theorists who c onsider the w orld globally and
intelligently as an array of interacting pe oples, nations, and
corpor ations, but who al ways have their o wn national in ter ests
firml 'y in mind.

Among the patterns H egel observed was one concerning st yles
of governments. He noted that as a rule, early civiliza tions w ere
governed by a single, all-powerful le ader such as a pharaoh,
emperor, or king. These dic tatorships pr edominated until the times
of ancient Greece, when democr atic rule emer ged solidl y, saliently,
and successfully to change the spiri tual tenor o f world histor y. It
is not as if dic tatorships suddenl y disappearedNthey still e xistNbut
rather that the Greeks surpassed the dic tatorial style of
government, and r endered that style no longer the most ad vanced
in the w orld.

There were slaves in Greece, though, and not everyone
participa ted in the democr atic de cision making. The ne w system
of government none theless mar ked an advance by expanding the
scope of human fr eedom: in the e arly civiliza tions, genuine fr eedom
inher ed in only one person, the absolute ruler . In Greece, freedom
inher ed in the se ctor o f society composed of fr ee citizens.

For centuries, this w as the prevailing and assumed condition:
ther e was a group of free, ruling individuals, and a gr oup of those
who w ere subjugated as workers, subjects, slaves, and subordinates
of one kind or another . There was a privileged and powerful class,
and ther e were the common pe ople or subje cts. In Hegel® view,
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the French Revolution of 178® made a substantial, concr ete,
groundbr eaking change in this arr angement. The the ory that
everyone is born wi th certain natural rights had been present in
people® minds thr ough the political theories of John Locke
(16321709 and Jean-Jacques Rousseau (17121778, and had been
hinted at in Roman Stoicism, but the Fr ench Revolution put these
ideas into pr actic e and gave them a social r eality.

Such ide as were emerging in the spiri t of the time. A de cade
before, the Americ an Revolution ¢ ame close to achie ving a level of
emancipation ¢ ompar able to the Fr ench Revolution, wri ting in i ts
1776 Delaration o f Independenc e that Call men are created equal,
that they are endowed by their Cr eator wi th certain unalienable
Rights, that among these ar e Life, Liberty and the pursui t of
Happiness.O 1 courageously advanced these liber ating ide as,
althoug h it remained a slave-holding socie ty in eight of the 13
colonies and still ne eded to gr ow.

Hegel regarded the insti tution o f this ide a that everyone is fr ee in
principleNan ide a that came into social clari ty in the la te 1600s and
1700sNas mdically tr ansforming the ¢ ourse of human histor y and as
completing a log ical pictur e: early civiliza tions ¢ onsider ed it r ational
and legitimate to oper ate according to the principle tha t only one
person is (trul y) free. Later civiliza tions c onsider ed it r ational and
legitimate to oper ate according to the principle tha t someare free,
and contempor ary civiliza tions c onsider i t r ational and leg itimate to
operate according to the principle tha t all people are in principle
free. Uneven social arr angements pr esently exist, and will ¢ ontinue
to do so for the f oreseeable futur e, but the ¢ ontempor ary spirit of
the times has ad vanced to a poin t wher e their leg itimacy is always
subject to question.

Implici t in this de velopment is a logical progression from ne,0
to Gsome,0 to @I,O the structur e of which g ives credence to the
proposition tha t human histor y is developing ac cording to ar ational
plan. In this lig ht, the histor y of war reveals itself to be the ne cessary
means to arrive at the univ ersal societyNone governed by the
awareness that everyone is free and equal, and that slavery of all
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kinds is wr ong. Karl Marx3 hope to see exploitation some day
altogether r emoved from human socie ty is an expression of this
contempor ary spiri t.

Hegel anticipa ted that the futur e will r ealize the ide a of univ ersal
freedom mor e thor oughly, with humani ty integrated into a single,
rational, sociall y-balanc ed world communi ty. Much c an be said and
speculated along these lines if w e reflect upon the pr esent state
of the world. The forces of globalization ar e intensifying, onc e-
divide d countries have been reunif ied, electr onic c ommunic ations
are extensive, and corpor ations extend their inf luence across
national bor ders. At the same time, other ¢ ountries have been
broken into smaller par ts, and national and e thnic dif ferences
remain str ong in many quarters. |f Hegel® vision of a peaceful and
integrated world is to be r ealized, it is best c onceived as a distant
one, achieved only thr ough mor e patienc e and strugg le.

Art, Religion, and Philosophy in History

The section on c onsciousness in the Phenomenology displays an
impor tant featur e of how knowledge develops: in the mo vement
from imme diate knowledge, through perception, to scien tific
understanding, a ttention shif ts from the e xternal, sensor y world
to non-sensor y objects of thoug ht, which in the ¢ ase of scientific
understanding tak es the form of laws of natur e, mathematic ally
expressed.

When considering ar tistic, r eligious, and philosophic al
communi ties in their ef fort to understand wha t is ultima tely true,
Hegel saw the same kind of process. Ar, in his view,
characteristic ally expresses the deepest interests of humanity in
an external sensor y form; r eligion char acteristic ally expr esses them
thr ough sensuous men tal imager y and feeling; philosoph y does so in
pur e concepts. The mo vement fr om art, to r eligion, to philosoph v,
has the same basic tr ajector y as that fr om imme diate kno wledge, to
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perception, to scien tif ic understanding: the e xpression of truth in
pur e concepts is achie ved thr ough a path tha t begins in the or dinary
sensory world. OSensgion O and fierception, O beome clarif ied in the
realm of Gonception. O

Hegel defined the distinc tive styles of expressing truth in ar t,
religion, and philosoph y by associating them r espectiv ely with the
external w orld, mental imager y, and pur e conception. For e xample,
he regarded works of art featuring thr ee-dimensional ma terial as
their primar y medium of expression to be par adigmatic w orks
insofar as their sta tus as GartO is ®ncerned. There are nonetheless
many varieties of art, religion, and philosoph y, and Hegel
accommodated these in his ¢ onception o f historic al development.

Some kinds of art are exemplif ied by artifac ts whose substanc e
and meaning are embodie d in solid, thr ee-dimensional obje cts. For
Hegel, they consequently realize art® characteristic st yle of
expression and are consistent with what art ought to be. Other
kinds of art, less true to the na ture of art itself, are exemplif ied
by artifac ts whose substanc e and meaning are embodied in t wo-
or one-dimensional me dia. Similar ly, some kinds o f religion express
themsel ves fundamentally thr ough myths and men tal imager y, and
exemplif y what r eligion oug ht to be. Other r eligions have a stronger
orien tation to wards the external thr ee-dimensional ph ysical world,
while still others ar e more conceptually oriented. It is the same
with philosoph y: some kinds of philosoph y are more focused on
featur es of the e xternal w orld, others ar e mor e imagistic, while still
others ar e more characteristic ally centered on pur e concepts, as
philosoph y ought to be in H egel® view.

These varieties of art, religion, and philosoph y appear historic ally,
and Hegel described in his le ctur es how they each arise, grow to
maturi ty, and then de cline. Ther e is a historic al period when ar t
realizes its char acteristic sculptur al form, but as histor y moves on
to a period wher e mental imagery becomes more effective in
expressing the deepest interests of humanity, art loses its
fundamen tal cultur al role as it gives way to r eligious expression.
Pictorial ar t, which is mor e akin to men tal imagery, accordingly
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assumes a more impor tant cultur al role at this time to suppor t
religious expression.

In the same way, as history moves on to a period wher e pure
concepts become mor e effectiv e in expr essing the de epest in ter ests
of humani ty, religion loses its fundamen tal cultur al role and gives
way to mor e purely conceptual, philosophic al expression. Art first
gives way to religion, and then r eligion gives way to philosoph y
as the main vehicle for humani ty to express its most impor tant
spiri tual concerns.

As an example, we can consider H egel® understanding o f art,
which in his le ctur es he treated as a sphere of its own, in c ontrast to
how he thoug ht of it in the Phenomenology, as fused with r eligion.
In accord with his c onception o f art as absolute spiri tNwhere, by
Gbsolute spiri t,0 ve are speaking of a communi ty that is inher ently
oriented towards ultimate matters such as human me aning and
truthNhe def ined art as a beautiful mode o f expression. He
understood ObeautyO as the sensoy presentation o f absolute truth
or, more religiously expressed, the sensory presentation of the
divine. Art has many func tions, but H egel conceived of it in i ts most
cultur ally impor tant manif estation, namel y, as expressing thr ough
beauty, matters of absolute human ¢ oncern. Ther e are other w ays
to express the divine, or the absolute truth, butin H  egel® view, art
does this char acteristic ally thr ough thr ee-dimensional f orms

Architectur e and sculptur e are the art forms most fai thful to
what art oug ht to be, sinc e painting is t wo-dimensional, music is
one-dimensional, and li terature is conceptual. From a historic al
standpoin t, Hegel maintained that architectur e is the par adigmatic
style of art for the pr e-Greek civilizationsNhe referred to the
geometric ally-formed Egyptian p yramids, whose construc tion
consumed the in ter ests and ener gies of the en tir e societyNand that
the par adigmatic st yle of art for the Gr eek civiliza tion is sculptur e.
One cannot find mor e idealized and perf ected human f orms than
in classical Greek sculptur e, and this is wher e we find the most
beautiful w orks of art Cas art.0

Greek philosoph 'y and religion valued the human being abo ve
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all other sen tient beings, appr eciating our r ationality and self-
consciousness, without at the same time e xploring the depths o f
passion that later char acteriz e Christiani ty. This cr eated the perf ect
conditions for art: the abstr act forms of the Greek sculptur es
matched the relatively undeveloped, althoug h strongly human-
centered understanding o f the human being t ypical of Greek
philosoph y and society. Hegel consequently maintains tha t in Gr eek
sculptur e, the material, thr ee-dimensional f orm c oincides perf ectly
with its spiri tual content, and tha t the f inest masterpie ces of Greek
sculptur eNone can see this in their c ombine d str ength, ser enity, and
rationall y-ide alized formsNar e the most be autiful tha t art, Cas art,0
can display.

Head of Apollo

Hegel® discussion of the Gr eeks and their be autiful ar t refers to a
time when a c ertain men tality predominated, but this is not to sa y
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that ther e are no contempor ary vestiges of that mentality. There
are many cases where old outlooks persist be yond their appr opriate
time. It is present-day common kno wledge that space extends
infinitely in all dir ections and tha t each star is loc ated at a dif ferent
distanc e from earth. Still, when w e look at the stars a t nig ht, r efer to
the constellations, and imag ine pic tur es of hun ters, horses, que ens,
bir ds, scorpions, ar chers, and such, suggeste d by the star pa tterns,
we are looking at the sky as ifi t were a painted dome, as people did
centuries ago.

Similar ly, we no longer appr eciate Greek sculptur e as did the
GreeksNinfused with lif e, as if the statue of Athena were Athena
herself, shining bef ore us with divine ener gy. Our philosophic al
awareness has changed, having grown mor e inward, reflective,
conceptually oriented, and distant fr om the ide a of worshipping
physical items as a way to come into contact with God, or the
absolute truth. N onetheless, a rudimen tary version o f this men tality
lingers, as when pe ople visit a wax museum and mar vel at the
apparent pr esence of some past historic al personage br ought back
to lif e in simulation, or when the y pray to a saint® bones, or to
the statue of the saint, as if it were the saint standing ther e. Some
regard the bones and sta tues as merely symbolic o f a higher, more
non-tang ible reality, but those who w orship the bones and sta tues
themsel ves as objects that are emanating an in trinsic, hol y energy,
display a mentality that is closer to the e arlier, Greek, artistic mode
of expr essing and appr ehending our de epest human c oncerns.

With the ad vent of Christiani ty, with its shift fr om the ancien t
Greek focus upon the e xternal w orld to an orien tation to wards
feelings and men tal imager y as its main mode o f expression, Hegel
consider ed the r eligious outlook to ¢ ome into its own during the
Middle Ages, and as such, to def ine the pr edominant cultur al
attitude to wards ultima te realities for that period. By the time w e
reach Hegel® era, roughly from the late 1700s to the early 1800s,
with the philosophies o f Kant, Fichte, Schelling, and H egel, he
maintained that philosoph yNand we can include scien tif ic inquir y
here, insofar as it is based on pur e concepts in mathematics, and
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we indeed live now in a scien tif ic and dig ital er aNstarted to be come
central in the cultur al fabric as an expr ession of absolute truth.

Whether H egel was correct about these historic al patterns is
unclear. But the inf luence of Karl Marx& communist philosoph vy,
inspired in part by Hegel himself, that spread across the world
during the 20th ¢ entury and inf luenced especially the socie ties
of Russia, China, and their sa tellites, pr ovides some evidence that
Hegel had a sensitivity to the w orkings of world histor y and the
emerging inf luence of philosoph y as a world-historic al discipline.
Insofar as mathematics is a pur ely conceptual discipline and r esides
at the basis of scientific inquir y, contempor ary cultur e is being
driv en by a discipline tha tis based on pur e concepts, sinc e scientif ic
knowledge tends to ¢ arry the most a uthori ty and truth in our w orld.
Hegel maintained that philosoph y proper is the hig hest discipline
that is constitute d by pure concepts. Mathematics is a solid step
beyond mytholog y and stands as philosoph y® cultur al precursor .

One of the notable aspe cts of Hegel® account of world histor y is
that he formulated it in a self -c onscious manner , always sensitive
to being able to e xplain how it is possible for him to ¢ onstruc t
a philosophic al system that expresses the absolute truth. H is
Phenomenology is an aspect of this e xplanation, as it works thr ough
level after le vel of knowledge until i t r eaches a fully compr ehensive
state of absolute kno wledge. His philosoph y of histor y as the basis
for his histor y of philosoph y is another , as he traced the c ourse of
world histor y and philosoph y to a poin t wher e his own pr esence
in the histor y of philosoph 'y emerged as the culmination of a
2000- year development of human thoug ht. Consistent with his
own style of philosophizing, H egel saw himself as a philosopher
who is participating centrally in the lar ge-scale movement of
philosophic al thoug ht in gener alNORilosophyO as a kind d
personageNand given his understanding o f the histor y of
philosoph y, justif ies his assertion tha t his philosoph y captur es the
absolute truth.
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Some critial reflections

We have been describing H egel® philosoph y sympathetic ally, aiming
to consider his thoug ht as he intended its broad outlines to be
grasped. Many questions none theless arise, if we turn a mor e
critic al eye towards his outlook.

A frequent criticism is the dif ficulty of disconfirming H egel®
account of histor y. Suppose one were to argue that the two
devastating W orld Wars of the 20th ¢ entur y, the continue d conflicts
of the curr ent century, the dramatic incr ease in electronic
surveillance, the prevailing antagonism among r eligious and
politic al groups, and the persisten t thr eat of nucle ar war, all show
that human socie ty is not making an y real progress in relation to
freedom, self-c onsciousness, mutual r espect, and a sense of friendl y
communi ty.

The Hegelian responseNand this is wher e one can become
concerned with the v alidity of Hegel® viewNis that if another
worldwide conflict were to occur, then this w ould not ¢ onsti tute
strong evidenc e that Hegel was mistaken. For such a conflict should
be understood as an instanc e of the second, Qppositional® or
Guntithetical O phase in the dialectical progress of social gr owth.
Here the critic would point out tha t this r esponse implies that
no historic al episode, no matter how awful or de vastating, can
effectively count against Hegel® view. In Hegel® favor, though,
organizations such as the Uni ted Nations and mor e recently, the
European Union, have emerged since World War 1l that aim to
foster an atmospher e of cooper ation and in ter dependency between
nations. And these ar e only two of the hundr eds of similar e xamples.

Another cri ticism o f Hegel® thoug ht is mor e local. In principle,
following the struc ture of self-c onsciousness, he would ide ally
describe de velopment in all spher es of lif e and inquir y as involving
a process of opposition and r econcilia tion, fr om A, to not-A, to an
amalgam of A and not-A . This is not the pa ttern, ho wever, of many
of his own analyses.
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Althoug h the thr ee main components of his system, Ologic,0
MatureO and €piritO bllow this primar y dialectical pattern of
opposition and r econciliation, some of the smaller-scale
movements inste ad have a GiseO and OfallO quai. In his histories
of art and r eligion, for instanc e, he used a model tha t r efers to an
early stage, a matur e or pinnacle stage, and a degener ate stage.
Furthermor e, he sometimes used a C@]radual and continuous rise O
model, as in the mo vement of knowledge from sensory perception
to pur e conception, as well as in the histor y of philosoph y, which
culminates in his own philosophic al system. Hegel was
fundamentally interested in growth, but he c alled upon thr ee
different models to e xpress it, only one of which is diale ctically
struc tur ed.

There is also a Eurocentric quali ty to H egel® philosoph y. He did
not have an extensive knowledge of philosophic al thoug ht as it
developed, for example, in India and ChinaNa de velopment
compar able to W estern philosoph vy in its sophistic ation. H e tended
to assume that the e arly thoug ht in non-W estern cultur es remained
relatively constant in substanc e over the c enturies. This, ho wever,
compar es unfavorably to referring to P lato and Aristotle as the
figures of Western philosoph vy, requiring us to look no fur ther to
grasp the essence of the histor y of Western philosoph y. Such a
conception o f Western philosoph y would r ender H egel® own ide as
insignif icant as a mere footnote to the ancien t Greeks.

Another obje ction, less convincing, is tha t Hegel® philosophy is
essentiall y totali tarian. W hen Hegel described the hier archy of
communal or ganizations in the Phenomenology, the Philosophy of
Right, and the Philosophy of Spirit , he began with the famil y and
concluded with Othe stateO as the most developed political
organization. Fr om this, g iven how Othe state O is fequently regarded
as an oppressive entity, one might belie ve that Hegel advocated
totali tarianism and tha t his philosoph y supports oppr essive and
mor ally objectionable r egimes.

We have seen repeatedly, thoug h, how Hegel® conception o f the
highest form of communi tyNhis idea of spiri tNenvisions people
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living toge ther wi th a de veloped mor al consciousness, tr eating e ach
other as e quals, and participa ting join tly in governmen tal de cision
making, as one would have through voting and r epresentativ es.
Hegel located social r elationships tha t oper ate according to master -
slave relationshipsNand this ¢ an be extended to the r elationship
between a dictator and a subje cted populationNat a much lo wer
level of spiri tual de velopment, so it is inac curate to main tain that
Hegel® idea of the endpoin t of the de velopment of the sta te would
be a totali tarian go vernmen t.

Another cri ticism along r elated lines is that Hegel® philosophy
submerges each person into a group collectivity and ther eby
offends our sense of individual fr eedom. This kind o f view is
advanced by those who main tain tha t everyone is absolutel y free
and that extensiv e involvement in c ommunal lif e is a mere option,
not a r equir ement.

The socially mature value that Hegel placed on community
participa tion issues fr om his philosoph y& foundation in the
struc tur e of self-c onsciousness. He argued that we natur ally seek
the recognition of other pe ople to expand our sense of self-
awareness, and that this naturally leads us into community
participation. He would regard any outlook that upholds
individuali ty above community as spiritually undeveloped and
contrary to our na tur e as self-c onscious beings.

That w e natur ally gravitate in to communal lif e does not impl y that
our fr eedom must be sacrif iced. ldeally, we would all par ticipa te
directly or indir ectly in the formulation of our c ommunity® or
state® rules and laws, and by doing so, liv e in accord with laws that
we ourselves have helped insti tute, man y of which w ould include
the r espect for priv acy, freedom of speech, and such. I n this sense,
we would be acting fr eely, not as mer e individuals, but as members
of a genuine community that works together to r espect our
personal in tegri ty.

The problem is that as the condition of the world presently
stands, this kind o f communi ty on the wider sc ale remains a distant
ideal. To advance the situation, H egel would pr escribe that people
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organize to question and r eform existing go vernmen tal struc tur es
for the sake of promoting a mor e extensive and informed
participa tion o f the popula tion at large and a greater r espect for
individuals. For H egel, universality and individuali ty ideally go
together, wher e neither domina tes the other .
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8. Heel®Influene

mong the billions o f people in the w orld, many have never
A heard of Hegel. Many of those who r ecognize his name are
unaware of his main ide as. Hegel was nonetheless one o f the most
inf luential think ers in the histor y of Western philosoph y and has
had a tremendous impact on the w orld. He is a towering figure
within an e xclusive league of outstanding think ers that includes
Plato, Aristotle, and Kan t. His philosophic al statur e compar esto that
of Milton and Shak espeare in the field of English literature, to
Galileo and Newton in ph ysics, and to Bach and Be etho ven in music.

@ommunism O and OMarxis® ae household words, but
Okegelianism O is not. Wihout H egel, thoug h, ther e would have been
no Marx, for Hegel® philosophic al methodNone tha t attends to
developmental processes structured according to a pattern
involving the r econcilia tion o f oppositesNis at the basis o f MarxG
understanding o f human histor y. The difference is that MarxG
orien tation is mor e economic ally-gr ounded, for he w as convinced
that the best w ay to understand human socie ty is to e xamine how
people work and make a living for themsel ves.

Marx@ view is complex, but Hegel® influence shows itself in
Marx@ understanding o f how, within an elemen tary capitalist
framework, the oppositional r elationship be tween employers,
understood to be o wners of property, and their w orkers, plays itself
out. In this economic arr angementNwe speak here
schematic allyNemplo yers hir e workers to mak e a saleable product,
pay the w orkers as minimall y as possible for their labor , collect the
workers® poducts as property, and then sell those pr oducts for as
high a pric e as possible. From these sales, emplo yers accumulate
profits and grow incr easingly wealthier than the w orkers. As the
process continues, the gap in w ealth be tween the pr operty owners
and the workers widens, and the w orkers ultima tely become
impo verished and enslaved.
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As the population of workers incr eases and the numbers o f
employers/o wners decreases through competition among the
employers themselves, the asymmetry between owners and
workers in both numbers and w ealth r eaches a tipping poin t wher e
the workers rebel, cast out the emplo yers/o wners, and assume
ownership o f the me ans of production. The w orkers consequently
become worker-owners, and as such, r econcile the f ormer social
opposition be tween the t wo classes of owners and w orkers. Marx3
debt to H egel resides in his adoption o f a style of analysis that
proceeds according to a pattern o f opposition and r econcilia tion.

Marx@ ideal end-stateNa world commune wher e there is no
longer domina tion and e xploitation of one social class over
another Nis also indebte d to H egel, for it matches H egel® idea of the
realization o f absolute spiri t. Hegel speaks of absolute spiri tNthe full
social r ealization o f a global social ¢ onsciousness char acteriz ed by
an 010 thais Owe O and a OO tha is OIONith r eligious overtones, as
if it were a society of perf ect mor al agents, or a society of Jesus-
figur es. But if w e adopt a less ide alized and less religiously-r esonant
version o f this social ide al, it will appr oach how Marx en visione d the
perfected human c ondition. Understanding the w ord @ommunism O
as @ommune-ism O eveals the friendl y and cooperative natur e of
both H egel® and Marx@ visions for the optimal human socie ty.

Marx@ theory of history is aptly described as Obhistorical
materialism. O 1 contains some diale ctic al aspects, such as the one
describe d above, but it also includes man y non-diale ctic al featur es.
During the e arly 20th ¢ entur y, Marxist the orists in the So viet Union
developed a version of Marxism tha t has mor e pronounced and
thor oughgoing diale ctical qualityNone closer to H egel® style of
thinking, e xcept tr anslated and transformed directly into a
materialist mode, i.e., a Odialectic al materialism. O 1 one is familiar
with H egel, the Soviet Marxist li ter atur e will strik e a familiar chor d.

During the same timeNthe 1930sN Hegel® thoug ht enter ed French
intelle ctual lif e significantly thr ough the w ork of Alexandr e Koje ve
(1902-1968), whose captivating le ctur es on HegelNlater publishe d
in 1947 as Intr oduction to the Reading of HegeNwere attended by
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the psychoanalyst Jacques Lacan (19011981) and the philosopher
and phenomenolog ist, Mauric e Merleau-Ponty (1908-1961), among
others who be came influential in Fr ench literatur e, anthr opology,
and philosophy. Kojeve was an imaginative and profound

interpr eter, who, understanding H egel through a Marxist lens,

emphasized the superiori ty of the slave (or worker) in Hegel®
master -slave inter action, along wi th the me aningfulness of world
histor y.

One of the r easons for Hegel® appeal is the amenabili ty of his
master-slave discussion for illumina ting specific kinds of
oppr essor-oppr essed relationships, such as the man-w oman
relationship, as e xplor ed by Simone de Be auvoir (1908- 1986) in The
Second Se (1949, and the colonial r elationship, del ved into by
Frantz Fanon (1925-1961) inBlack Skins, White M asks (1952). Hegel
had an insig ht into the inher ent social inade quacy and frustr ation
that enter in to all dominanc e-submission r elationshipsNand these
extend fr om one nation domina ting another , one religious group
dominating another , and one set of corpor ations domina ting other
smaller businesses, to one individual domina ting another . No matter
wher e or when one liv es, Hegel appreciated that it would not w ork
effectively in terms o f our human ne ed to enhanc e our self-
awareness, either at the individual or gr oup level, to be in volved
in dominanc e-submission r elationships. Onl y when pe ople r espect
each other as e quals can our humani ty shine thr ough properly in a
condition o f mutual r ecognition.

What is slowly emerging from this c onsideration of Hegel®
influence is that he is among the most po werful ad vocates of social
integr ation and e quality on a global scale. He understood the
necessity of war, but saw it as needed for a futur e time when
universal friendliness w ould be the rule. This is ¢ ontrary to the
present world and cultur al situation wher e we have sharp
antagonisms between internall y-in tegrated social units that are
perhaps friendl y among themsel ves and show gr eat spiri t in H egel®
sense of the word, but r emain hostile to others. W e speak here
of social oppositions arising fr om intense nationalism, in tense
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religious identity, intense political party membership, in tense
corpor ate iden tity, and so on, wher e solid, hig hly-or ganized groups
of people set themsel ves against each other .

With respect to this ide a of social integration, it is worth
mentioning a r elatively less known French the orist whose outlook
had a strong Hegelian f lavor NPierr e Teilhar d de Char din (1881 1955),
a paleontolog ist, geologist, and Jesuit priest, some times r eferred to
as the Qpatr on saint of the in terne t,0 whose writings w ere censored
by the Roman Catholic Chur ch during his lif etime. From his
examination of inanimate nature, plant, animal, and human
development that he summariz ed in The Phenomenon of Man (1955),
Teilhard apprehended everything de veloping along a path of
incr easing integr ationNone tha t culmina tes in a sing le, human social
consciousness. Teilhar d® vision is essentiall y Hegelian, but i t has a
mor e contempor ary scientif ic basis combine d with a mor e religious
style of expression.

Along similar sociall y unif ying lines, but mor e temper ate and less
speculative, Hegel® influenc e extende d into German philosoph y of
the 20th c entury, perhaps most saliently into hermeneutics, also
known as the the ory of interpr etation. One o f the le ading the orists
in this f ield, Hans-Georg Gadamer (1900-2002), understood tha t the
act of interpr eting an ything in volves a blend between what the te xt
(or any item of interpr etation) itself says and what the in terpr eter
brings implici tly to the in terpr etation. This Ofusion of horiz onsO is
Hegelian in its inher ent optimism: ther e can always be a OfusiorD
between opposing vie ws, for no ma tter ho w deep the c onflict mig ht
be with another te xt, person, time period, and so on, ther e is always
some common linguistic gr ound upon which some agr eement and
mutual understanding ¢ an be forged. Gadamer@® essentiall y friendl y
attitude towards interpr etation and c onversation e xhibits an
advanced social consciousness in H egelian terms, qui te unlik e the
skeptic ® confr ontational, disagr eeable, difference-emphasizing
®o.0

As mentioned, Hegel was himself sensitive to issues of
interpr etation, f or he asked how it was possible for him to in terpr et
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human histor y clearly enoug h to appr ehend the absolute truth tha t
under lies it. In this quer y, he was motivated by central principles
of Kant® theory of knowledge, for Kant emphasiz ed that in our
experienc e we always bring along wi th us a set of presuppositions
from logic, and are compelle d to in terpr et the w orld in a log ical way.
Hegel appreciated the inher ent logical natur e of the w orld as well,
but as we know, he did not r egard the appe arance of rationali ty as
merely a featur e of how humans ne ed to think about things.

Hegel applied Kant@ insight in a dif ferent way, more historic ally,
understanding tha t in every interpr etation, we carry along with
us the spirit of the times in which w e live. Today, for example,
we are inevitably guided by a set of prejudgments conditione d by
scientif ic kno wledge and computeriza tion. H egel resolved this issue
by arguing that he was living in a historic al period wher e the truth
had finally revealed itself, while also r ecognizing a long r oad ahead
during which i twould de epen and de velop fur ther . Althoug h Hegel®
position about living a t an absolute poin t in histor y is debatable, it
stands as a matter o f Hegel® influenc eNand also Kant@Nthat w e can
see well in Gadamer(s theory of interpr etation ho w our backgr ound
presuppositions must al ways be considered when in terpr eting
anything, f or whe ther w e realize it or not, our in terpr etation will
contain those pr esuppositions as an implici t bias.

The critics and reHeglians

We have spoken about H egel® influence in a positive manner, but
ther e is an alterna tive way to understand his philosoph y® historic al
impact, namely, in terms o f those who r eacted strongly against
him to de velop inf luential styles of their o wn. Among his e arliest
antagonists were S¢ren Kierkegaard (18134855) and Arthur
Schopenhauer (1788-1860), both of whom r eacted against Hegel®
reason-based philosophic al system of the w orld.
Aside from r egarding H egel® system as unr ealistic and impossible
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to complete, Kier kegaard found tha t Hegel wr ote his philosophic al
system from a standpoint so lofty, that individual pe ople
disappeared into mer e specks within the gr eat flow of human
histor y. Like a cartogr apher, Hegel was mapping the terr ain of
reality itself, and had no time to talk about the struc ture of the
veins on, so to spe ak, an arbitr ary leaf. In Kier kegaard® view, such
an arbitrary leaf, however, is what each of us is, and a philosoph y
that overlooks what we are as individual c enters of experienc e is
flawed. On his o wn tombstone inscription, he wishe d to have simply
the w ords, (The individual. O

As for Schopenha uer, he rejected Hegel® view because he could
discern no pr ogress in human histor yNpeople fight now just as
they did before, only with mor e powerful w eaponsNand he could
not imag ine how creating the perf ect society could ever justif y
the suffering tha t has already taken place. In Fyodor Dostoe vsky®
novel, The Brothers Karamazov (1879, the char acter | van Karamazov
expresses this same Schopenhauerian obje ction r egarding the
impla usibili ty of justif ying human suf fering thr ough an appeal to a
futur e perfect society. Ivan® view is that the terrible suf fering of a
single infant is not w orth it, because everyone else® good fortune
does not er ase the fact tha t the infan t suffered.

Schopenhauer also disagreed with Hegel® view that the
foundation o f the world is rational, understanding i t rather as a
blind and senseless ur ge, whose materializa tion as the w orld of
sentient beings doome d to suf fer and die senselessly, is a cosmic
mistak e. Both Schopenhauer and Kier kegaard foreshadowed 20th-
century views that regard the world as absurd, as in the French
existen tialism o f Jean-Paul Sartr e and Albert Camus.

Hegel® positive influence at the end o f the 19th century and
the first de cades of the 20th e xtende d to British philosoph y in a
group of figures called the ORitish | dealists.O These included John
McTaggart (1866-1925), F. H. Badley (1846-1924), T. H. Green
(1836-1882), Bernard Bosanquet (1848-1923) and R. G. Collingwood
(188-1943. Among their be tter-known works is Bradley®,
Appearance and Reality (183). Although inspir ed by Hegel, their
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works have a more contemporary quality and conceptual
refinement, and ar e best referr ed to as neo-H egelian.

In critical reaction to these ne o-H egelians were some of their
equally-talen ted studen ts such as Bertrand Russell (18721970) and
G. E. Moore (18731958. Their orientaton was more
commonsensic al, and they rejected views such as Bradley® that
asserted the Qunreality®O é space and time. Soon joine d by the
philosopher Lud wig Wi ttgenstein (1889-1951), their work initiated a
new style of philosoph yNanalytic philosoph yNthat w as motiv ated by
new disc overies in mathematic al logic by Gottlob Fr ege (1848-1925),
an interest in the philosoph y of language, and a respect for the
results of scientif ic inquir y. This style of philosoph y became central
to 20th- and pr esently, 21st- centur y philosoph y in Britain and the
United States. Analytic philosoph y has been a profound, extensiv e,
productive, and rebellious reaction to the H egelian legacy that
continues to this da vy.

Conclusion

Hegel® Philosophy of Right mentions that only in retrospect is it
possible to understand the pa th of world histor y, since it needed to
develop to i ts pr esent poin t for anyone to be able to se e clearly what
had been happening thr oughout the ages. H egel said this wi th an air
of sadness, reflecting upon the dif ficult y of te aching the w orld what
it oug ht to be. I n the past, this w as not possible, sinc e wisdom, the
@wl of Miner vaQ fies only at dusk, i.e., after the da y is done.
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Silver T etradrachm, Athens (480-420 B.C.E)

Hegel® indeed aimed to te ach the w orld what it oug ht to be, and
if he was fundamentally corr ect, we now have an idea of what to
expect and what to w ork towards. In this r espect, Hegel® remark
about the o wl of Miner va can be appreciated in a dif ferent lig ht:
inste ad of viewing histor y as having reached a point of closur e by
finally bring ing our univ ersal equality into vie w, we can understand
it as having begun a ne w day, wher e everyone knows in their he arts
that pe ople oug ht to be living in a friendl y manner toge ther, globally.
We are aware that we ought to be going to wards establishing a
universal, globalist spiri t that respects social dif ferences as well
as integrates those dif ferences into a genuine ¢ ommunity. The
endpoint and lesson of Hegel® philosophy, in sum, is the goal o f
world peace towards which he belie ved we should all be w orking.
The following image c onveys this spiri t of Hegel® philosoph y well:
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Handshake with the E ye of God B Fom Steyr, Austria, c.
1800

From our brief sur vey of Hegel® philosoph y, a set of insig hts and
principles has emer ged, which w e sum up here:

1. It brings us closer to the truth to appr  eciate everything as par t
of a larger process that goes beyond the pr esent momen t. If we
see a child playing in the pla yground, for example, it helps to
envision tha t child as i t will gr ow into an adult. | f one sees an
older person si tting on a par k bench w atching the child pla v, it
helps to r emember tha t de cades ago, that person w as once a
child who pla yed in a playground. To understand oursel ves we
must understand our histor y. In contr ast, it tak es us away from
the truth tor est contentedly and confidently with first
impr essions, with what appears Oimmediatel yO wih what is
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appears as self-evident, with what appears as the latest
fashion, and wi th what appe ars to be unquestionable. W e are
always involved in a pr ocess, the inher ent natur e of which is to
become mor e complic ated and inter esting the mor e we think
about the si tuation.

2. It brings us closer to the truth tor ealize that each one of us is
part of the w orld as a whole, that the same natur al processes
flow thr ough us as they flow thr ough all the tr ees, clouds, and
sky that surr ound us. W hen we look at any object, we
consequently see ourselves in the obje ct and f eel at home in
the univ erse.

3. It brings us closer to the truth o f what we are as self-c onscious
human beings, to r elate to others on a balanc ed and even basis
that fosters mutual, e qual, and friendl y recognition o f one
another . Dominanc e and submission r elationships ar e
essentiall y frustr ating and ne ver pr ovide the r ecognition and
respect that we implici tly seek as self-c onscious beings.

4. It brings us closer to the truth to a void mistaking the symbols
and tok ens of our social, in telle ctual, and spiri tual goals for the
goals themsel ves. Merely owning a c opy of Hegel®
Phenomenology of Sirit and placing i t on one ® bookshelf as a
display of intelligenc e could be self-de ceptiv e; it is essential to
study the book and absorb i ts ide as. Merely placing a statue of
the Buddha, or Jesus, on one®table as a symbol of spiri tuali ty
could also be self -de ceptiv e; it is essential to stud y the
meaning of their message.

5. It brings us closer to the truthtor  ealize that each of us is
always growing, and tha t for every obstacle, ther e is a path to
overcoming the frustr ations it imposes. Even when facing
death and the termina tion o f one® consciousness, ther e are
alterna tive ways to interpr et the si tuation, some o f which ar e
mor e positiv e, stronger, and healthier than others. Gr owth and
development in one & outlook is al ways possible.

6. It brings us closer to the truth to think concr  etely, especially
about other pe ople. One reads in the ne wspaper tha t a person
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is an Gibuser O Othief) Otewrist,® OherO gatriot, O or
Ohumantarian. O Watever the sing le-dimensional labels ma y
be, it remains that the individuals ar e living, f lesh-and-blood
peopIeNhusbands, wiv es, sisters, brothers, sons, daughters,
nephews, nieces, grandmothers, gr andfathersN who have done
both good and bad in their liv es, people who ha ve helped and
not helpe d others upon oc casion, people who ha ve loved and
hated, people who ha ve had moments of happiness and
suffering. Thinking mor e multi-dimensionall y and in a less
cartoon-lik e way, is truer -to-lif e and mor e intelle ctuall y
matur e.

7. It brings us closer to the truth to understand tha  t whatever
perspective we happen to have, it has its limi ts, and that it will
inevitably grow into a mor e compr ehensive perspective, as
long as we experienc e itto i ts limi t and allo w it to br eak down
in a natur al manner . No religious, poli tic al, or nationalistic
identity, for example, is absolute or f inal in the de veloping
world in which w e are immerse d. Each perspectiv e will
transform in to a mor e matur e form as time goes on.

Itis a pity that many people scoff at Hegel® philosoph y in ignor ance
and pr ejudic e, for it contains some v aluable lessons. They are useful
not onl y for be coming a be tter personNboth as an individual and as
a citizen, and for living in gr eater touch wi th the truthNbut also f or
helping to r ealize our shared human in terest in living toge ther in
peace.
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Sugestel Reading

any books have been publishe d on Hegel® philosoph yNtoo
IVI many to list her e. | have chosen a few helpful and
note worthy books that pr esent Hegel along the tr aditional lines se t
forth in the pr esent work.
Lauer, Quentin. A Reading of Hegel®Phenomenology of Sirit . New
York: Fordham Univ ersity Press, 1982.

This book describes the c ontents of Hegel®
Phenomenolog y in a section-b y-section manner . Itis cle arly
written, readable, and does well in being true to H egel@
work. The analyses are accurate and the ac companying
historic al information is useful, but not e xcessive. It strik es
a good balance between an informal w ork on Hegel and a
highly technic al one.

Pinkard, Terry. Hegel: A Biography. Cambridge: Cambridge
University Press, 2000.

This is an outstanding biogr aphy of Hegel, written in the
highly respected Cambridge Univ ersity Press series of long
and detailed biogr aphies of major philosophic al figures. If
one is inter ested in f inding out some par ticular de tails about
Hegel@ life, this is a reliable book to ¢ onsult.

Redding, Paul. 5. W. F. HegelO Stanford Encyclopedia of
Philosophy. Online at: https:// plato.stanf ord.edu/en tries /hegel /

This encyclopedia article is useful in i ts exposition o f how
Hegel has been understood b y an array of contempor ary
Hegel interpr eters, some of whom ur ge that we disregard
most of the H egelian metaphysics, and some of whom r esist
this anti-me taphysical movement. It also contains a good
bibliogr aphy for fur ther scholar ly reading. The Stanford
Encyclopedia of Philosophy is noteworthy in its mission to
present articles that represent the cut ting-e dge of

Suggested Reading | 113



scholarship, so the y are useful f or disc overing wha t has been
happening r ecently in academic r esearch.
Solomon, Robert C. In the Spirit of H egel Oxford: Oxford
University Press, 1983.

This is a compr ehensive presentation (668 pp.) of Hegel®
Phenomenology by an excellent wri ter and philosopher , done
in a conversational, appr oachable, yet academically-
informe d style. It is a pleasure to r ead.

Stace, W. T. The Philosophy of Hegel: A Systematic Exposition.
London: Macmillan Publishing, 192 4/Do ver Publishing, 1955.

Str aightforward, sympathetic, and ¢ omple te expositions o f
Hegel® system of philosoph y are rare. These days, they are
out o f fashion. This book, orig inally publishe d in 1924, gives a
reliable pr esentation o f Hegel® Logic, Philosoph y of Natur e,
and Philosoph y of Spiritin a sing le volume. It comes with a
useful, lar ge-she et, ODiagram of the H egelian Philosoph yONa
real gemNthat provides an overview of the system in i ts
entir ety.
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A Word from the Bblisher

Thank you for r eading Simply Hegel

If you enjoyed reading it, we would be gr ateful if y ou could help
others disc over and enjoy it too.

Please review it wi th y our fa vori te book pr ovider such as Amaz on,
BN, Kobo, iBooks and Goodr eads, among others.

Again, thank y ou for y our suppor t and w e look forward to o ffering
you mor e great r eads.
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