UNIVERSAL
LIBRARY

OU_166386

AdVddl T
1VSHIAINN






OUP—43-30-1-71-5,000

 OSMANIA UNIVERSITY LIBRARY

calNo. \ 4% Accession No. D GV B8°¢
Author M3y R
Title e e ——

This book should be returned on or before the date lastm‘arﬁed below.






REASON AND REVOLUTION






Reason and Revolution

HEGEL AND THE RISE OF SOCIAL THEORY

HERBERT MARCUSE

2nd Edition
with Supplementary Chapter

LONDON
ROUTLEDGE & KEGAN PAUL LTD
BROADWAY HOUSE: 68-74 CARTER LANE, E.C4



First Published in England in 1941
2nd Edition

with Supplementary Chapter
Reprinted 1955

Printed in the United States of America



TO
MAX HORKHEIMER
AND THE

INSTITUTE OF SOCIAL RESEARCH






Preface
MW e

THE content of a truly philosophical work does not remain
unchanged with time. If its concepts have an essential
bearing upon the aims and interests of men, a fundamental
change in the historical situation will make them see its
teachings in a new light. In our time, the rise of Fascism
calls for a reinterpretation of Hegel’s philosophy. We hope
that the analysis offered here will demonstrate that Hegel’s
basic concepts are hostile to the tendencnes that have led
into Fascist theory and practice.

We have devoted the first part of the book to a survey
of the structure of Hegel’s system. At the same time, we
have tried to go beyond mere restatement and to elucidate
those implications of Hegel's ideas that identify them
closely with the later developments in European thought,
particularly with the Marxian theory.

Hegel’s critical and rational standards, and especially
his dialectics, had to come into conflict with the prevailing
social reality. For this reason, his system could well be
called a negative philosophy, the name given to it by its
contemporary opponents. To counteract its destructive
tendencies, there arose, in the decade following Hegel's
death, a positive philosophy which undertook to subordi-
nate reason to the authority of established fact. The strug-
gle that developed between the negative and positive
philosophy offers, as we have attempted to show in the
second part of this book, many clues for understanding
the rise of modern social theory in Europe.

There is in Hegel a keen insight into the locale of pro-
gressive ideas and movements. He attributed to the Ameri-
can rational spirit a decisive role in the struggle for an
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adequate order of life, and spoke of ‘the victory of some
future and intensely vital rationality of the American
nation . . .” Knowing far better than his critics the forces
that threatened freedom and reason, and recognizing these
forces to have been bound up with the social system
Europe had acquired, he once looked beyond that conti-
nent to this as the only ‘land of the future.’

In the use of texts, I have frequently taken the liberty
of citing an English translation and changing the trans-
lator’s rendering where 1 thought it necessary, without
stipulating that the change was made. Hegelian terms are
often rendered by different English equivalents, and I
have attempted to avoid confusion on this score by giving
the German word in parenthesis where a technical term
was involved.

The presentation of this study would not have been
possible without the assistance I received from Mr. Ed-
ward M. David who gave the book the stylistic form it
now has. I have drawn upon his knowledge of the Ameri-
can and British philosophic tradition to guide me in se-
lecting those points that could and that could not be
taken for granted in offering Hegel’s doctrine to an Ameri-
can and English public.

I thank the Macmillan Company, New York, for grant-
ing me permission to use and quote their translations of
Hegel's works, and I thank the following publishers for
authorizing me to quote their publications: International
Publishers, Longmans, Green and Co., Charles H. Kerr
and Co., The Macmillan Co., The Viking Press, The
Weekly Foreign Letter (Lawrence Dennis).

My friend Franz L. Neumann, who was gathering ma-
terial for his forthcoming book on National Socialism, has
given me constant advice, especially on the political phi-
losophy.



PREFACE ix

Professor George H. Sabine was kind enough to read the
chapter on Hegel's Philosophy of Right and to offer valu-
able suggestions.

I am particularly grateful to the Oxford University
Press, New York, which encouraged me to write this book
and undertook to publish it at this time.

HERBERT MARCUSE
Institute of Social Research
Columbia University
New York, N. Y.
March 1941.
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PART I

The Foundations of Hegel's Philosophy






Introduction
MM«

1. THE Soc1o-HISTORICAL SETTING

GERMAN idealism has been called the theory of the French
Revolution. This does not imply that Kant, Fichte, Schel-
ling, and Hegel furnished a theoretical interpretation of
the French Revolution, but that they wrote their philoso-
phy largely as a response to the challenge from France to
reorganize the state and society on a rational basis, so that
social and political institutions might accord with the free-
dom and interest of the individual. Despite their bitter
criticism of the Terror, the German idealists unanimously
welcomed the revolution, calling it the dawn of a new
era, and they all linked their basic philosophical princi-
ples to the ideals that it advanced.

The ideas of the French Revolution thus appear in the
very core of the idealistic systems, and, to a great extent,
determine their eonceptual structure. As the German
idealists saw it, the French Revolution not only abolished
feudal absolutism, replacing it with the economic and po-
litical system of the middle class, but it completed what
the German Reformation had begun, emancipating the
individual as a self-reliant master of his life. Man’s posi-
tion in the world, the mode of his labor and enjoyment,
was no longer to depend on some external authority, but
on his own free rational activity. Man had passed the long
period of immaturity during which he had been victim-
ized by overwhelming natural and social forces, and had
become the autonomous subject of his own development.
From now on, the struggle with nature and with social

3



4 THE FOUNDATIONS OF HEGEL'S PHILOSOPHY

organization was to be guided by his own progress in
knowledge. The world was to be an order of reason.

The ideals of the French Revolution found their rest-
ing place in the processes of industrial capitalism. Napo-
leon’s empire liquidated the radical tendencies and at the
same time consolidated the economic consequences of the
revolution. The French philosophers of the period inter-
preted the realization of reason as the liberation of indus-
try. Expanding industrial production seemed capable of
providing all the necessary means to gratify human wants.
Thus, at the same time that Hegel elaborated his system,
Saint-Simon in France was exalting industry as the sole
power that could lead mankind to a free and rational so-
ciety. The economic process appeared as the foundation of
reason.

Economic development in Germany lagged far behind
that in France and England. The German middle class,
weak and scattered over numerous territories with di-
vergent interests, could hardly contemplate a revolution.
The few industrial enterprises that existed were but small
islands within a protracted feudal system. The individual
in his social existence was either enslaved, or was the en-
slaver of his fellow individuals. As a thinking being, how-
ever, he could at least comprehend the contrast between
the miserable reality that existed everywhere and the hu-
man potentialities that the new epoch had emancipated;
and as a moral person, he could, in his private life at least,
preserve human digrity and autonomy. Thus, while the
French Revolution had already begun to assert the reality
of freedom, German idealism was only occupying itself
with the idea of it. The concrete historical efforts to estab-
lish a rational form of society were here transposed to the
philosophical plane and appeared in the efforts to elabo-
rate the notion of reason.

The concept of reason is central to Hegel’s philosophy.
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He held that philosophical thinking presupposes nothing
beyond it, that history deals with reason and with reason
alone, and that the state is the realization of reason. These
statements will not be understandable, however, so long
as reason is interpreted as a pure metaphysical concept,
for Hegel’s idea of reason has retained, though in an ideal-
istic form, the material strivings for a free and rational
order of life. Robespierre’s deification of reason as the
Etre supréme is the counterpart to the glorification of
reason in Hegel’s system. The core of Hegel’s philosophy
is a structure the concepts of which—freedom, subject,
mind, notion—are derived from the idea of reason. Unless
we succeed in unfolding the content of these ideas and the
intrinsic connection among them, Hegel'’s system will seem
to be obscure metaphysics, which it in fact never was.

Hegel himself related his concept of reason to the French
Revolution, and did so with the greatest of emphasis. The
revolution had demanded that ‘nothing should be recog-
nized as valid in a constitution except what has to be rec-
ognized according to reason’s right.’ ! Hegel further elabo-
rated this interpretation in his lectures on the Philosophy
of History: ‘Never since the sun had stood in the firma-
ment and the planets revolved around it had it been per-
ceived that man’s existence centres in his head, i.e. in
Thought, inspired by which he builds up the world of
reality. Anaxagoras had been the first to say that Noig
governs the World; but not until now had man advanced
to the recognition of the principle that Thought ought to
govern spiritual reality. This was accordingly a glorious
mental dawn. All thinking beings shared in the jubilation
of this epoch.’ *

In Hegel’s view, the decisive turn that history took with

1 Ueber die Verhandlung der Wiirttember, dgm:hen Landstinde, in
Schnften zur Politik und Rechtsphilosophie, ed. Georg Lasson, Leipzig
1918, p.

3Phtlosophy of History, trans. J. Sibbree, New York 1899, p. 447.



6 THE FOUNDATIONS OF HEGEL'S PHILOSOPHY

the French Revolution was that man came to rely on his
mind and dared to submit the given reality to the stand-
ards of reason. Hegel expounds the new development
through a contrast between an employment of reason and
an uncritical compliance with the prevailing conditions
of life. ‘Nothing is reason that is not the result of think-
ing.’ Man has set out to organize reality according to the
demands of his free rational thinking instead of simply
accommodating his thoughts to the existing order and
the prevailing values. Man is a thinking being. His rea-
son enables him to recognize his own potentialities and
those of his world. He is thus not at the mercy of the facts
that surround him, but is capable of subjecting them to a
higher standard, that of reason. If he follows its lead, he
will arrive at certain conceptions that disclose reason to be
antagonistic to the existing state of affairs. He may find
that history is a constant struggle for freedom, that man’s
individuality requires that he possess property as the
medium of his fulfillment, and that all men have an equal
right to develop their human faculties. Actually, however,
bondage and inequality prevail; most men have no liberty
at all and are deprived of their last scrap of property. Con-
sequently the ‘unreasonable’ reality has to be altered until
it comes into conformity with reason. In the given case,
the existing social order has to be reorganized, absolutism
and the remainders of feudalism have to be abolished, free
competition has to be established, everyone has to be made
equal before the law, and so on.

According to Hegel, the French Revolution enunciated
reason’s ultimate power over reality.(He sums this up by
saying that the principle of the French Revolution asserted
that thought ought to govern reality. The implications in-
volved in this statement lead into the very center of his
philosophy. Thought ought to govern reality. What men
think to be true, right, and good ought to be realized in
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the actual organization of their societal and individual life.
Thinking, however, varies among individuals, and the re-
sulting diversity of individual opinions cannot provide a
guiding principle for the common organization of life.
Unless man possesses concepts and principles of thought
that denote universally valid conditions and norms, his
thought cannot claim to govern reality. In line with the
tradition of Western philosophy, Hegel believes that such
objective concepts and principles exist. Their totality he
calls reason.

The philosophies of the French Enlightenment and
their révolutionary successors all posited.reason as an ob-
jective historical force which, once freed from the fetters
of despotism, would make the world a place of progress
and happiness. They held that(the power of reason, and
not the force of weapons, will pro_pagate the principles of
our glorious revolution.’ ® By virtue of its own power, rea-
son would triumph over social irrationality and overthrow
the oppressors of mankind. ‘All fictions_disappear before
truth, and all follie before reason.’

The implication, however, that reason will immedi-
ately show itself in practice is a dogma unsupported by
the course of history. Hegel believed in the invincible
power of reason as much as Robespierre did. “That faculty
which man can call his own, elevated above death and de-
cay, . . . is able to make decisions of itself. It announces
itself as reason. Its law-making depends on nothing else,
nor can it take its standards from any other authority on

earth or in heaven.’ *(But to Hegel, reason cannot gav:

. Y . o 1ce
ern reality unless reality has become rational in itself;

8 Robespierre, quoted by Georgcs Michon, Robespierre et la guerre
révolutionnaire, Paris 1937, p. 1

4 Robespierre in his report on the cult of the Etre supréme, quoted by
Albert Mathiez, Autour de Robesﬁxerre, Paris 1936, p. 112.

5 Hegel, Theologische Jugendschriften, ed. H. Nohl, Tiibingen 1go7, p.
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This rationality is made possible through the subject’s en-
tering the very content of nature and history. The ob-
jective reality is thus also the realization of the subject. It
is this conception that Hegel summarized in the most fun-
damental of his propositions, namely, that Being is, in its
substance, a ‘subject.’ ®* The meaning of this proposition
can only be understood through an interpretation of
Hegel’s Logic, but we shall attempt to give a provisional
explanation here that will be expanded later.

The idea of the ‘substance as subject’ conceives reality
as a process wherein all being is the unification of con-
tradictory forces. ‘Subject’ denotes not only the epistemo-
logical ego or consciousness, but a mode of existence, to
wit, that of a self-developing unity in an antagonistic proc-
ess. Everything that exists is ‘real’ only in so far as it oper-
ates as a ‘self’ through all the contradictory relations that
constitute its existence. It must thus be considered a kind
of ‘subject’ that carries itself forward by unfolding its in-
herent contradictions. For example, a stone is a stone only
in so far as it remains the same thing, a stone, throughout
its action and reaction upon the things and processes that
interact with it. It gets wet in the rain; it resists the axe;
it withstands a certain load before it gives way. Being-a-
stone is a continuous holding out against everything that
acts on the stone; it is a continuous process of becoming
and being a stone. To be sure, the ‘becoming’ is not con-
summated by the stone as a conscious subject. The stone
is changed in its interactions with rain, axe, and load; it
does not change itself. A plant, on the other hand, un-
folds and develops itself. It is not now a bud, then a blos-
som, but is rather the whole movement from bud through
blossom to decay. The plant constitutes and preserves itself
in this movement. It comes much nearer to being an actual

6 See Hegel, Phenomenology of Mind, trans. J. B. Baillie, London (The

Macmillan Company, New York), 1910, p. 15.
7 See below, pp. 63 ff.,, 123 ff.
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‘subject’ than does the stone, for the various stages of the
plant’s development grow out of the plant itself; they are
its ‘life’ and are not imposed upon it from the outside.
The plant, however, does not ‘comprehend’ this devel-
opment. It does not ‘realize’ it as its own and, therefore,
cannot reason its own potentialities into being. Such ‘reali-
zation’ is a process of the true subject and is reached only
with the existence of man. Man alone has the power of
self-realization, the power to be a self-determining subject
in all processes of becoming, for he alone has an under-
standing of potentialities and a knowledge of ‘notions.’
His very existence is the process of actualizing his poten-
tialities, of molding his life according to the notions of
reason. We encounter here the most important category
of reason, namely, freedom. Reason presupposes freedom,
the power to act in accordance with knowledge of the
truth, the power to shape reality in line with its poten-
tialities. The fulfillment of these ends belongs only to the
subject who is master of his own development and who
understands his own potentialities as well as those of the
things around him. Freedom, in turn, presupposes reason,
for it is comprehending knowledge, alone, that enables
the subject to gain and to wield this power. The stone
does not possess it; neither does the plant. Both lack com-
prehending knowledge and hence real subjectivity. ‘Man,
however, knows what he is,—only thus is he real. Reason
and freedom are nothing without this knowledge.’ *
"Reason terminates in freedom, and freedom is the very
existence of the subject, On the other hand, reason itsell
exists only through its realization, the process of its being
made real. Reason is an objective force and an objective
reality only because all modes of being are more or less
modes of subjectivity, modes of realization. Subject and

8 Vorlesungen ilber die Geschichte der Philosophie, ed. J. Hoffmeister,
Leipzig 19388, p. 104.
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object are not undered by an impassable gulf, because
the object is in itself a kind of subject and because all
types of being culminate in the free ‘comprehensive’ sub-
ject who is able to realize reason. Nature thus becomes
a medium for the development of freedom.

The life of reason appears in man’s continuous struggle
to comprehend what exists and to transform it in accord-
ance with the truth comprehended. Reason is also essen-
tially a historical force. Its fulfillment takes place as a
process in the spatio-temporal world, and is, in the last
analysis, the whole history of mankind. The term that
designates reason as history is mind (Geist) which denotes
the historical world viewed in relation to the rational
progress of humanity—the historical world not as a chain
of acts and events but as a ceaseless struggle to adapt the
world to the growing potentialities of mankind.

History is organized into different periods, each mark-
ing a separate level of development and representing a
definite stage in the realization of reason. Each stage is to
be grasped and understood as a whole, through the pre-
vailing ways of thinking and living which characterize it,
through its political and social institutions, its science,
religion and philosophy. Different stages occur in the reali-
zation of reason, but there is only one reason, just as there
is only one whole and one truth: the reality of freedom.
“This final goal it is, at which the process of the world’s
history has been continually aiming, and to which the sac-
rifices that have ever and anon been laid on the vast altar
of the earth, through the long lapse of ages, have been
offered. This is the only final aim that realizes and fulfills
itself; the only pole of repose amid the ceaseless chain of
events and conditions, and the sole true reality in them.’ ®

An immediate unity of reason and reality never exists.
The unity comes only after a lengthy process, which be-

9 Philosophy of History, pp. 19-20.
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gins at the lowest level of nature and reaches up to the
highest form of existence, that of a free and rational
subject, living and acting in the self-consciousness of
its potentialities. As long as there is any gap between real
and potential, the former must be acted upon and changed
until it is brought into line with reason. As long as reality
is not shaped by reason, it remains no reality at all, in the
emphatic sense of the word. Thus reality changes its mean-
ing within the conceptual structure of Hegel’s system.
‘Real’ comes to mean not everything that actually exists
(this should rather be called appearance), but that which
exists in a form concordant with the standards of reason.
‘Real’ is the reasonable (rational), and that alone. For ex-
ample, the state bécomes a reality only when it corre-
sponds to the given potentialities of men and permits
their full development. Any preliminary form of the state
is not yet reasonable, and, therefore, not yet real.

Hegel’s concept of reason thus has a distinctly critical
and polemic character. It is opposed to all ready accept-
ance of the given state of affairs. It denies the hegemony
of every prevailing form of existence by demonstrating the
antagonisms that dissolve it into other forms. We shall
attempt to show that the ‘spirit of contradicting’ is the pro-
pulsive force of Hegel’s dialectical method.*

In 1793, Hegel wrote to Schelling: ‘Reason and freedom
remain our principles.’ In his early writings, no gap exists
between the philosophical and the social meaning of these
principles, which are expressed in the same revolutionary
language the French Jacobins used. For example, Hegel
says the significance of his time lies in the fact that ‘the
halo which has surrounded the leading oppressors and
gods of the earth has disappeared. Philosophers demon-

10 Hegel himself once characterized the essence of his dialectic as the
‘spirit of contradicting’ (Eckermann, Gespriche mit Goethe in den letzten
Jahren seines Lebens, October 18, 1827).
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strate the dignity of man; the people will learn to feel
it and will not merely demand their rights, which have
been trampled in the dust, but will themselves take them,
—make them their own. Religion and politics have played
the same game. The former has taught what despotism
wanted to teach, contempt for humanity and the incapac-
ity of man to achieve the good and to fulfill his essence
through his own efforts.’ 1* We even encounter more ex-
treme statements, which urge that the realization of rea-
son requires a social scheme that contravenes the given
order. In the Erstes Systemprogramm des Deutschen Ideal-
ismus, written in 1796, we find the following: ‘I shall dem-
onstrate that, just as there is no idea of a machine, there
is no idea of the State, for the State is something mechani-
cal. Only that which is an object of freedom may be called
an idea. We must, therefore, transcend the State. For
every State is bound to treat free men as cogs in a machine.
And this is precisely what it should not do; hence, the
State must perish.’ 2

However, the radical purport of the basic idealistic con-
cepts is slowly relinquished and they are to an ever in-
creasing extent made to fit in with the prevailing societal
form. This process is, as we shall see, necessitated by the
conceptual structure of German idealism, which retains
the decisive principles of liberalistic society and prevents
any crossing beyond it.

The particular form, however, that the reconciliation
between philosophy and reality assumed in Hegel's system
was determined by the actual situation of Germany in the
period when he elaborated his system. Hegel's early philo-
sophical concepts were formulated amid a decaying Ger-
man Reich. As he declared at the opening of his pamphlet

11 Hegel, Letter to Schelling, April 1795, in Briefe von und an Hegel,
ed. Kar Hegel Leipzig 1887.

12 Dz;kumente zu Hegels Entwwhlung, ed. J. Hoffmeister, Stuttgart 1936,
p. 219 £
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on the German Constitution (1802), the German state of
the last decade of the eighteenth century was ‘no longer
a State.’ The remains of feudal despotism still held sway
in Germany, the more oppressive because split into a mul-
titude of petty despotisms, each competing with the other.
The Reich ‘consisted of Austria and Prussia, the Prince-
Electors, g4 ecclesiastical and secular princes, 103 barons,
40 prelates, and 51 Reich towns; in sum, it consisted of
nearly goo territories.” The Reich itself ‘possessed not a
single soldier, its yearly income amounting to only a few
thousand florins.” There was no centralized jurisdiction;
the Supreme Court (Reichskammergericht) was a breed-
ing ground ‘for graft, caprice, and bribery.’ ** Serfdom was
still prevalent, the peasant was still a beast of burden.
Some princes still hired out or sold their subjects as mer-
cenary soldiers to foreign countries. Strong censorship op-
erated to repress the slightest traces of enlightenment.!*
A contemporary depicts the current scene in the following
words. ‘Without law and justice, without protection from
arbitrary taxation, uncertain of the lives of our sons, and
of our freedom and our rights, the impotent prey of des-
potic power, our existence lacking unity and a national
spirit .\ .—this is the status quo of our nation.’ **

In sharp contrast to France, Germany had no strong,
conscious, politically educated middle class to lead the
struggle against this absolutism. The nobility ruled with-
out opposition. ‘Hardly anyone in Germany,” remarked
Goethe, ‘thought of envying this tremendous privileged
mass, or of begrudging them their happy advantages.’ ¢

18 T, Perthes, Das Deutsche Staatsleben vor der Revolution, Hamburg
1845, PP. 19, 34, 41. See also W. Wenck, Deutschland vor hundert Jahren,
Leipzig 1887.

14 K. T. von Heigel, Deutsche Geschichte vom Tode Friedrichs des Grossen
bis zur Auflosung des alten Reichs, Stuttgart 1899 ff., vol. 1, p. 77.

16 J. Miiller, in von Heigel, op. cit., p. 115.

18 Dichtung und Wahrheit, in: Werke, Cottasche Jubild gabe, vol.
XX, p. 1.
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The urban middle class, distributed among numerous
townships, each with its own government and its own local
interests, was impotent to crystallize and effectuate any
serious opposition. To be sure, there were conflicts be-
tween the ruling patricians and the guilds and artisans.
But these nowhere reached the proportions of a revolu-
tionary movement. Burghers accompanied their petitions
and complaints with a prayer that God protect the Father-
land from ‘the terror of revolution.’ '

Ever since the German Reformation, the masses had be-
come used to the fact that, for them, liberty was an ‘inner
value,” which was compatible with every form of bond-
age, that due obedience to existing authority was a pre-
requisite to everlasting salvation, and that toil and poverty
were a blessing in the eyes of the Lord. A long process of
disciplinary training had introverted the demands for free-
dom and reason in Germany. One of the decisive func-
tions of Protestantism had been to induce the emanci-
pated individuals to accept the new social system that
had arisen, by diverting their claims and demands from
the external world into their inner life. Luther estab-
lished Christian liberty as an internal value to be realized
independently of any and all external conditions. Social
reality became indifferent as far as the true essence of man
was concerned. Man learned to turn upon himself his de-
mand for the satisfaction of his potentialities and ‘to seek
within’ himself, not in the outer world, his life’s fulfill-
ment.®

German culture is inseparable from its origin in Protes-
tantism. There arose a realm of beauty, freedom, and mo-
rality, which was not to be shaken by external realities and

17 von Heigel, og. cit., pp. 305-6.

18 See Studien iiber Autoritit und Familie. Forschungsberichte aus dem
Institut fir Sozialforschung, Paris 1936, p. 136 ff., and Zeitschrift filr Sozial-
forschung, Paris 1936, vol. v, p. 188 ff.
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s,;_r__ugglcsj it was detached from the miserable social world
and anchored in the ‘soul’ of the individual. This devel-
opment is the source of a tendency widely visible in Ger-
man idealism, a willingness to become reconciled to the
social reality. This reconciliatory tendency of the idealists
constantly conflicts with their critical rationalism. Ulti-
mately, the ideal that the critical aspects set forth, a ra-
tional political and social reorganization of the world,
becomes frustrated and is transformed into a spiritual
value.

The ‘educated’ classes isolated themselves from practical
a(}airs and, thus rendering themselves impotent to apply
their reason to the reshaping of society, fulfilled them-
selves in a realm of science, art, philosophy, and religion
That realm became for them the ‘true reality’ transcend-
ing the wretchedness of existing social conditions; it was
alike the refuge for truth, goodness, beauty, happiness,
and, most important, for a critical temper which could not
be turned into social channels. Culture was, then, essen-
tially idealistic, occupied with the idea of things rather
than with the things themselves. It set freedom of thought
before freedom of action, morality before practical justice,
the inner life before the social life of man. This idealistic
culture, however, just because it stood aloof from an in-
tolerable reality and thereby maintained itself intact and
unsullied, served, despite its false consolations and glori-
fications, as the repository for truths which had not been
realized in the history of mankind.

Hegel's system is the last great expression of this cul-
tural idealism, (he last great attempt to render thought a
refuge for reason and liberty. [The original critical impulse
of his thinking, however, was strong enough to induce
him to abandon the traditional aloofness of idealism from
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history. He made philosophy a concrete hlstorxcal factor

and drew history into philosophy) " - - R

History, however, " when comprehended shatters the
idealistic framework.

Hegel's system is necessarily associated with a definite
political philosophy and with a definite social and political
order. The dialectic between civil society and the state of
the Restoration is not incidental in Hegel’s philosophy,
nor is it just a section of his Philosophy of Right; its prin-
ciples already operate in the conceptual structure of his
system. His basic concepts are, on the other hand, but the
culmination of the entire tradition of Western thought.
They become understandable only when interpreted
within this tradition.

We have thus far attempted in brief compass to place
the Hegelian concepts in their concrete historical setting.
It remains for us to trace the starting point of Hegel's
system to its sources in the philosophical situation of his
time.

2. THE PHILOSOPHICAL SETTING

German idealism rescued philosophy from the attack of
British empiricism, and the struggle between the two be-
came not merely a clash of different philosophical schools,
but a struggle for philosophy as such. Philosophy had
never ceased to claim the right to guide man’s efforts to-
wards a rational mastery of nature and society, or to base
this claim upon the fact that philosophy elaborated the
highest and most general concepts for knowing the world.
With Descartes, the practical bearing of philosophy as-
sumed a new form, which accorded with the sweeping
progress of modern technics. He announced a ‘practical
philosophy by means of which, knowing the force and the
action of fire, water, air, the stars, heavens and all other
bodies that environ us . . . we can employ them in all
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those uses to which they are adapted, and thus render
ourselves the masters and possessors of nature.’ *°

The achievement of this task was, to an ever increasing
extent, bound up with the establishment of universally
valid laws and concepts in knowledge. Rational mastery of
nature and society presupposed knowledge of the truth,
and the truth was a universal, as contrasted to the multi-
fold appearance of things or to their immediate form in
the perception of individuals. This principle was already
alive in the earliest attempts of Greek epistemology: the
truth is universal and necessary and thus contradicts the
ordinary experience of change and accident.

The conception, that the truth is contrary to the mat-
ters of fact of existence and independent of contingent
individuals, has run through the entire historical epoch
in which man’s social life has been one of antagonisms
among conflicting individuals and groups. The universal
has been hypostatized as a philosophical reaction to the
historical fact that, in society, only individual interests
prevail, while the common interest is asserted only ‘behind
the back’ of the individual. The contrast between univer-
sal and individual took on an aggravated form when, in
the modern era, slogans of general freedom were raised
and it was held that an appropriate social order could be
brought about only through the knowledge and activity
of emancipated individuals. All men were declared free
and equal; yet, in acting according to their knowledge and
in the pursuit of their interest, they created and experi-
enced an order of dependence, injustice and recurring
crises. The general competition between free economic
subjects did not establish a rational community which
might safeguard and gratify the wants and desires of all
men. The life of men was surrendered to the economic

19 Discourse on Method, part vi, in: Philosophical Works, ed. E. S.
Haldane and G. R. T. Ross, Cambridge 1g31, vol. 1, p, 119.
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mechanisms of a social system that related individuals to
one another as isolated buyers and sellers of commodi-
ties. This actual lack of a rational community was re-
sponsible for the philosophical quest for the unity (Ein-
heit) and universality (dllgemeinheit) of reason.

Does the structure of individual reasoning (the subjec-
tivity) yield any general laws and concepts that might con-
stitute universal standards of rationality? Can a universal
rational order be built upon the autonomy of the indi-
vidual? In expanding an affirmative answer to these ques-
tions, the epistemology of German idealism aimed at a
unifying principle that would preserve the basic ideals of
individualistic society without falling victim to its an-
tagonisms. The British empiricists had demonstrated that
not a single concept or law of reason could lay claim
to universality, that the unity of reason is but the unity
of custom or habit, adhering to the facts but never gov-
erning them. According to the German idealists, this at-
tack jeopardized all efforts to impose an order on the pre-
vailing forms of life. Unity and universality were 2ot to
be found in empirical reality; they were not given facts.
Moreover, the very structure of empirical reality seemed
to warrant the assumption that they could never be de-
rived from the given facts. If men did not succeed,
however, in creating unity and universality through their
autonomous reason and even in contradiction to the
facts, they would have to surrender not only their intel-
lectual but also their material existence to the blind pres-
sures and processes of the prevailing empirical order of
life: The problem was thus not merely a philosophical
one but concerned the historical destiny of humanity.

The German idealists recognized the concrete historical
manifestations of the problem; this is clear in the fact that
all of them connected the theoretical with the. practical
reason. There is a necessary transition from Kant’s anal-
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ysis of the transcendental consciousness to his demand
for the community of a Weltbiirgerreich, from Fichte’s
concept of the pure ego to his construction of a totally
unified and regulated society (der geschlossene Handels-
staat); and from Hegel’s idea of reason to his designation
of the state as the union of the common and the individ-
Jal_ interest, and thus as the realization of reason.
“The idealistic counterattack was provoked not by the
empiricist approaches of Locke and Hume, but by their
refutation of general ideas. We have attempted to show
that reason’s right to shape reality depended upon man’s
ability to hold generally valid truths. Reason could lead
beyond the brute fact of what is, to the realization of what
ought to be, only by virtue of the universality and neces-
sity of its concepts (which in turn are the criteria of its
truth). These concepts the empiricists denied. General
ideas, said Locke, are ‘the inventions and creatures of the
understanding, made by it for its own use, and concern
only signs . . . When therefore we quit particulars, the
generals that rest are only the creatures of our own mak-
ing . . . ? For Hume, general ideas are abstracted from
the particular, and ‘represent’ the particular and the par-
ticular only.?* They can never provide universal rules or
principles. If Hume was to be accepted, the claim of reason
to organize reality had to be rejected. For as we have seen,
this claim was based upon reason’s faculty to attain truths,
the validity of which was not derived from experience and
which could in fact stand against experience. ‘ 'Tis not
. . . reason, which is the guide of life, but custom.’ 2 This
conclusion of the empiricist investigations did more than
20 Essay Concerning Human Understanding, book 1, ch. g, section ii,
in: Philosophical Works, ed. J. A. St. John, London 1908, vol. 11, p. 14.
21 4 Treatise of Human Nature, book 1, part 1, section vi, ed. L. A.
Selby-Bigge, Oxford 1928, pp. 17 ff.

22 Hume, An Abstract of A Treatise of Human Nature, published for
the first time in 1938, Cambridge University Press, p. 16.
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undermine metaphysics. It confined men within the limits
of ‘the given,’ within the existing order of things and
events. Whence could man obtain the right to go beyond
not some particular within this order, but beyond the en-
tire order itself? Whence could he obtain the right to sub-
mit this order to the judgment of reason? If experience and
custom were to be the sole source of his knowledge and
belief, how could he act against custom, how act in accord-
ance with ideas and principles as yet not accepted and es-
tablished? Truth could not oppose the given order or rea-
son speak against it. The result was not only skepticism
but conformism. The empiricist restriction of human na-
ture to knowledge of ‘the given’ removed the desire both
to transcend the given and to despair about it. ‘For noth-
ing is more certain, than that despair has almost the same
effect upon us as enjoyment, and that we are no sooner ac-
quainted with the impossibility of satisfying any desire,
than the desire itself vanishes. When we see, that we have
arrived at the utmost extent of human reason, we sit down
contented.’ 2

The German idealists regarded this philosophy as ex-
pressing the abdication of reason. Attributing the exist-
ence of general ideas to the force of custom, and the prin-
ciples by which reality is understood, to psychological
mechanisms, was, to them, tantamount to a denial of truth
and reason. Human psychology, they saw, is subject to
change—is, in fact, a domain of uncertainty and chance
from which no necessity and universality could be de-
rived. And yet, such necessity and universality were the
sole guarantee of reason. Unless, the idealists declared,
the general concepts that claimed such necessity and uni-
versality could be shown to be more than the product of
imagination, could be shown to draw their validity neither
from experience nor from individual psychology, unless,

33 Hume, Treatise, Introduction, p. xxii.
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in other words, they were shown applicable to experiem,:e
without arising from experience, reason would have to
bow to the dictates of the empirical teaching. And if cog-
nition by reason, that is, by concepts that are not derived
from experience, means metaphysics, then the attack upon
metaphysics was at the same time an attack upon the con-
ditions of human freedom, for the right of reason to guide
experience was a proper part of these conditions. >

Kant adopted the view of the empiricists that all human
knowledge begins with and terminates in experience, that
experience alone provides the material for the concepts
of reason. There is no stronger empiricist statement than
that which opens his Critique of Pure Reason. ‘All

ought must, directly or indirectly, . . . relate uiti-
mately to mtumons, and therefore, with us, to sensibility,
because in no other way can an object be given to us.)
Kant maintains, however, that the empiricists had failed
to demonstrate that experience also furnishes the means
and modes by which this empirical material is organized.
If it could be shown that these principles of organization
were the genuine possession of the human mind and did
not arise from experience, then the independence and
freedom of reason would be saved. Experience itself would
become the product of reason, for it would then not be the
disordered manifold of sensations and impressions, but
the comprehensive organization of these.

Kant set out to prove that the human mind possessed
the universal ‘forms’ that organized the manifold of data
furnished to it by the senses. The forms of ‘intuition’
(space and time) and the forms of ‘understanding’ (the
categories) are the universals through which the mind or-
ders the sense manifold into the continuum of experience.
They are a priori to each and every sensation and impres-
sion, so that we ‘get’ and arrange impressions under these
forms. Experience presents a necessary and universal
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order only by virtue of the a priori activity of the human
mind, which perceives all things and events in the form
of space and time and comprehends them under the cate-
gories of unity, reality, substantiality, causality, and so on.
These forms and categories are not derived from experi-
ence, for, as Hume had pointed out, no impression or sen-
sation can be found that corresponds to them; yet experi-
ence, as an organized continuum, originates in them. They
are universally valid and applicable because they consti-
tute the very structure of the human mind. The world
of objects, as a universal and necessary order, is produced
by the subject—hot by the individual, but by those acts
of intuition and understanding that are common to all in-
dividuals, since they constitute the very conditions of ex-
perience.

This common structure of the mind Kant designates as
‘transcendental consciousness.” It consists of the forms of
intuition and of understanding, which, in Kant’s analysis,
are not static frames, but forms of operation that exist only
in the act of apprehending and comprehending. The
transcendental forms of intuition or outer sense synthesize
the manifold of sense data into a spatio-temporal order.
By virtue of the categories, the results of this are brought
into the universal and necessary relations of cause and ef-
fect, substance, reciprocity, and so on. And this entire com-
plex is unified in the ‘transcendental apperception,” which
relates all experience to the thinking ego, thereby giving
experience the continuity of being ‘my’ experience. These
processes of synthesis, a priori and common to all minds,
hence universal, are interdependent and are brought to
bear in toto in every act of knowledge.

What Kant calls the ‘highest’ synthesis, that of transcen-
dental apperception, is the awareness of an ‘I think,’
which accompanies every experience. Through it, the
thinking ego knows itself as continuous, present, and
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active throughout the series of its experiences. The tran-
scendental apperception, therefore, is the ultimate basis
for the unity of the subject and, hence, for the universal-
ity and necessity of all the objective relations.
Transcendental consciousness depends on the material
received through the senses. The multitude of these im-
pressions, however, becomes an organized world of co-
herent objects and relations only through the operations
of transcendental consciousness. Since, then, we know the
impressions only in the context of the a priori forms of
the mind, we ‘cannot know how or what the ‘things-in-
themselves’ are that give rise to the impressions. These
things-in-themselves, presumed to exist outside of the
forms of the mind, remain completely unknowable.
Hegel regarded this skeptical element of Kant’s philoso-
phy as vitiating to his attempt to rescue reason from the
empiricist onslaught.\As long as the things-in-themselves
were beyond the capacity of reason, reaso ained a
mere_subjective principle without power over the ob.
jective structure of reality) And the world thus fell into
two separate parts, subjectivity and objectivity, under-
standing and sense; thought and existence. This separa-
tion was not primarily an epistemological problem for
Hegel. Time and again he stressed that the relation be-
tween subject and object, their opposition, denoted a con-
crete conflict in existence, and that its solution, the union
of the opposites, was a matter of practice as well as of
theory. Later, he described the historical form of the con-
flict as the ‘alienation’ (Entfremdung) of mind, signifying
that the world of objects, originally the product of man'’s
labor and knowledge, becomes independent of man and
comes to be governed by uncontrolled forces and laws in
which man no longer recognizes his own self. At the same
time, thought becomes estranged from reality and the
truth becomes an impotent ideal preserved in thought
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while the actual world is calmly left outside its influence.
Unless man succeeds in reuniting the separated parts of
his world and in bringing nature and society within the
scope of his reason, he is forever doomed to frustration.
The task of philosophy in this period of general disinte-
gration is to demonstrate the principle that will restore
the missing unity and totality.

Hegel sets forth this principle in the concept of reason.
We have attempted to sketch the socio-historical and the
philosophical roots of this concept which effect a tie be-
tween the progressive ideas of the French Revolution and
the prevailing currents of philosophical discussion. Reason
is the veritable form of reality in which all antagonisms
of subject and object are integrated to form a genuine
unity and universality. Hegel’s philosophy is thus neces-
sarily a system, subsuming all realms of being under the
all-embracing idea of reason. The inorganic as well as the
organic world, nature as well as society, are here brought
under the sway of mind.

Hegel considered philosophy's systematic character to
be a product of the historical situation. History had
reached a stage at which the possibilities for realizing hu-
man freedom were at hand. Freedom, however, presup-
poses the reality of reason. Man could be free, could de-
velop all his potentialities, only if his entire world was
dominated by an integrating rational will and by knowl-
edge. The Hegelian system anticipates a state in which
this possibility has been achieved. The historical optimism
that it breathes provided the basis for Hegel’s so-called
‘pan-logism’ which treats every form of being as a form
of reason. The transitions from the Logic to the Philoso-
phy of Nature, and from the latter to the Philosophy of
Mind are made on the assumption that the laws of nature
spring from the rational structure of being and lead in a
continuum to the laws of the mind. The realm of mind
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achieves in freedom what the realm of nature achieves in
blind necessity—the fulfillment of the potentialities in-
herent in reality. It is this state of reality which Hegel
refers to as ‘the truth.’

Truth is not only attached to propositions and judg-
ments, it is, in short, not only an attribute of thought, but
of reality in process. Something is true if it is what it can
be, fulfilling all its objective possibilities. In Hegel’s lan-
guage, it is then identical with its ‘notion.’

The notion has a dual use. It comprehends the nature
or essence of a subject-matter, and thus represents the true
thought of it. At the same time, it refers, to the actual
realization of that nature or essence, its concrete existence.
All fundamental concepts of the Hegelian system are char-
acterized by the same ambiguity. They never denote mere
concepts (as in formal logic), but foerms or modes of being
comprehended by thought. Hegel does not presuppose a
mystical identity of thought and reality, but he holds that
the right thought represents reality because the latter, in
its development, has reached the stage at which it exists
in conformity with the truth. His ‘pan-logism’ comes close
to being its opposite: one could say that he takes the prin-
ciples and forms of thought from the principles and
forms of reality, so that the logical laws reproduce those
governing the movement of reality. The unification of op-
posites is a process Hegel demonstrates in the case of every
single existent. The logical form of the ‘judgment’ ex-
presses an occurrence in reality. Take, for example, the
judgment: this man is a slave. According to Hegel, it
means that a man (the subject) has become enslaved (the
predicate), but although he is a slave, he still remains man,
thus essentially free and opposed to his predicament. The
judgment does not attribute a predicate to a stable sub-
ject, but denotes an actual process of the subject whereby
the latter becomes something other than itself. The sub-
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ject is the very process of becoming the predicate and of
contradicting it. This process dissolves into a multitude
of antagonistic relations the stable subjects that traditional
logic had assumed. Reality appears as a dynamic in which
all fixed forms reveal themselves to be mere abstractions.
Consequently, when in Hegel’s logic concepts pass from
one form to another, this refers to the fact that, to correct
thinking, one form of being passes to another, and that
every particular form can be determined only by the to-
tality of the antagonistic relations in which this form
exists.

We have emphasized the fact that, to Hegel, reality has
reached a stage at which it exists in truth. This statement
now needs a correction. Hegel does not mean that every-
thing that exists does so in conformity with its potentiali-
ties, but that the mind has attained the self-consciousness
of its freedom, and become capable of freeing nature and
society. The realization of reason is not a fact but a task.
The form in which the objects immediately appear is not
yet their true form. What is simply given is at first nega-
tive, other than its real potentialities It becomes true only
in the process of overcommg this negativity, wo_ that the
birth of the truth requires the death of the given state of
being.\Hegel’s optimism is based upon a destructive con-
ception of the given. All forms are seized by the dissolv-
ing movement of reason which cancels and alters them
until they are adequate to their notion. It is this move-
ment that thought reflects in the process of ‘mediation’
(Vermittlung). If we follow the true content of our per-
ceptions and concepts, all delimitation of stable objects
collapses. They are dissolved into a multitude of relations
that exhaust the developed content of these objects and
terminate in the subject’s comprehensive activity.

Hegel’s philosophy is indeed what the subsequent reac-
tion termed it, a negative philosophy. It is originally mo-
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tivated by the conviction that the given facts that appear
to common sense as the positive index of truth are in
reality the negation of truth, so that truth can only be es-
tablished by their destruction. The driving force of the
dialectical method lies in this critical conviction. Dialectic
in its entirety is linked to the conception that all forms of
being are permeated by an essential negativity, and that
this negativity determines their content and movement.
The dialectic represents the counterthrust to any form of
positivism. From Hume to the present-day logical posi-
tivists, the principle of this latter philosophy has been the
ultimate authority of the fact, and observing the imme-
diate given has been the ultimate method of verification.
In the middle of the nineteenth century, and primarily in
response to the destructive tendencies of rationalism, posi-
tivism assumed the peculiar form of an all-embracing
‘positive philosophy,” which was to replace traditional
metaphysics. The protagonists of this positivism took great
pains to stress the conservative and affirmative attitude of
their philosophy: it induces thought to be satisfied with
the facts, to renounce any transgression beyond them, and
to bow to the givenrstate of affairs. To Hegel, the facts in
themselves possess no authority. They are ‘posited’
(gesetzt) by the subject that has mediated them with the
comprehensive process of its development. Verification
rests, in the last analysis, with this process to which all
facts are related and which determines their content.
Everything that is given has to be justified before reason,
which is but the totality of nature’s and man’s capacities.
Hegel's philosophy, however, which begins with the
negation of the given and retains this negativity through-
out, concludes with the declaration that history has
achieved the reality of reason. His basic concepts were still
bound up with the social structure of the prevailing sys-
tem, and in this respect, too, German idealism may be said
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to have preserved the heritage of the French Revolution.

However, the ‘reconciliation of idea and reality,” pro-
claimed in Hegel's Philosophy of Right, contains a de-
cisive element that points beyond mere reconciliation.
This element has been preserved and utilized in the later
doctrine of the negation of philosophy Philosophy reaches
xts end when it has formulated its view of a world i in whlch
reason is realized Mf at that point reahty contains the con-
ditions necessary to materialize reason in fact, thought can
cease to concern itself with the ideal. The truth now would
require actual historical practice to fulfill it. With the re-
linquishment of the ideal, philosophy relinquishes its
critical task and passes it to another agency. The final
culmination of philosophy is thus at the same time its ab-
dication. Released from its preoccupation with the ideal,
philosophy is also released from its opposition to reality.
This means that it ceases to be philosophy. It does not
follow, however, that thought must then comply with the
existing order. Critical thinking does not cease, but as-
sumes a new form. The efforts of reason devolve upon so-
cial theory and social practice.

*® % »

Hegel’s philosophy shows five different stages of devel-
opment:

1. The period from 17go to 1800 marks the attempt to for-
mulate a religious foundation for philosophy, exemplified in
the collected papers of the period, the Theologische Jugend-
schriften.

2. 1800-1801 saw the formulation of Hegel’s philosophical
standpoint and interests through critical discussion of contem-
porary philosophical systems, especially those of Kant, Fichte,
and Schelling. Hegel's main works of this period are the
Differenz des Fichteschen und Schellingschen Systems der
Philosophie, Glauben und Wissen, and other articles in the
Kritische Journal der Philosophie.

8. The years 1801 to 1806 yielded the Jenenser system, the
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earliest form of Hegel’s complete system. This period was
documented by the Jenenser Logik und Metaphysik, Jenenser
Realphilosophie, and the System der Sittlichkeit.

4. 1807, the publication of the Phenomenology of Mind.

5. The period of the final system, which was outlined as
early as 1808-11 in the Philosophische Propddeutik, but was
not consummated until 1817. To this period belong the works
that make up the bulk of Hegel's writing: The Science of
Logic (1812-16), the Encyclopaedia of the Philosophical Sciences
(1817, 1827, 1830), the Philosophy of Right (1821), and the
various Berlin lectures on the Philosophy of History, the His-
tory of Philosophy, Esthetics, and Religion.

The elaboration of Hegel's philosophic system is accom-
panied by a series of political fragments that attempt to
apply his new philosophical ideas to concrete historical
situations. This process of referring philosophical conclu-
sions to the context of social and political reality begins in
1798 with his historical and political studies; is followed
by his Die Verfassung Deutschlands in 1802; and contin-
ues right through to 1831, when he wrote his study on the
English Reform Bill. The connecting of his philosophy
with the historical developments of his time makes Hegel’s
political writings a, part of his systematic works, and the
two must be treated together, so that his basic concepts are
given philosophical as well as historical and political ex-
planation.
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Hegel’s Early Theological Writings
(1790-1800)

IF we wish to partake of the atmosphere in which Hegel's
philosophy originated, we must go back to the cultural
and political setting of Southern Germany in the closing
decades of the eighteenth century. In Wiirttemberg, a
country under the sway of a despotism that had just con-
sented to some slight constitutional limitations on its
power, the ideas of 1789 were beginning to exert a strong
impact, particularly on intellectual youth. The period of
that earlier cruel despotism seemed to have passed: the
despotism under which the whole country was terrorized
by constant military conscriptions for foreign wars, heavy
arbitrary taxations, the sale of offices, the establishment
of monopolies that plundered the masses and enriched the
coffers of an extravagant prince, and sudden arrests that
followed the slightest suspicions or stirrings of protest.
The conflicts between Duke Charles Eugene and the es-
tates were mitigated by an agreement in 1770, and the
most striking obstacle to the functioning of a centralized
government was thus removed; but the result was only
to divide absolutism between the personal rule of the
duke and the interests of the feudal oligarchy.

The German enlightenment, however, this weaker coun-
terpart of the English and French philosophy that had
shattered the ideological framework of the absolutist state,
had filtered into the cultural life of Wiirttemberg: the

1See Karl Pfaff, Geschichte des Filrstenh und Landes Wirtemberg,
Stuttgart 1889, Part 11, section g, pp. 82 ff.
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duke was a pupil of the ‘enlightened despot.’ Frederick 11
of Prussia, and in the latter period of his rule he indulged
in an enlightened absolutism. The spirit of the enlighten-
ment went forward in the schools and universities that he
promoted. Religious and political problems were discussed
in terms of eighteenth century rationalism, the dignity of
man was extolled, as was his right to shape his own life
against all obsolete forms of authority and tradition, and
tolerance and justice were praised. But the young genera-
tion that was then attending the theological University of
Tiibingen—among them Hegel, Schelling, and Hoélderlin
—was above all impressed by the contrast between these
ideals and the miserable actual condition of the German
Reich. There was not the slightest chance for the rights
of man to take their place in a reorganized state and so-
ciety. True, the students sang revolutionary songs and
translated the Marseillaise; they perhaps planted liberty
trees and shouted against the tyrants and their henchmen;
but they knew that all this activity was an impotent pro-
test against the still impregnable forces that held the
fatherland in their grip. All that could be hoped for was
a modicum of constitutional reform, which might better
balance the weight of power between the prince and the
estates.

In these circumstances, the eyes of the young genera-
tion turned longingly towards the past and particularly
to those periods of history in which unity had prevailed
between the intellectual culture of men and their social
and political life. Holderlin drew a glowing picture of an-
cient Greece, and Hegel wrote a glorification of the an-
cient city-state, which at points even outshone the exalted
description of early Christianity that the theological stu-
dent set down. We find that a political interest time and
again broke into the discussion of religious problems in
Hegel’s early theological fragments. Hegel ardently strove
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to recapture the power that had produced and maintained,
in the ancient republics, the living unity of all spheres of
culture and that had generated the free development of
all national forces. He spoke of this hidden power as the
Volksgeist: “The spirit of a nation, its history, religion
and the degree of political freedom it has reached cannot
be separated one from the other, neither as regards their
influence nor as regards their quality; they are interwoven
in one bond . . .2

Hegel’s use of the Volksgeist is closely related to Mon-
tesquieu’s use of the esprit général of a nation as the basis
for its social and political laws. The ‘national spirit’ is not
conceived as a mystical or metaphysical entity, but repre-
sents the whole of the natural, technical, economic, moral,
and intellectual conditions that determine the nation’s
historical development. Montesquieu’s emphasis on this
historical basis was directed against the unjustifiable re-
tention of outmoded political forms. Hegel’s concept of
the Volksgeist kept these critical implications. Instead of
following the various influences of Montesquieu, Rous-
seau, Herder, and Kant on Hegel’s theological studies, we
shall limit ourselves to the elaboration of Hegel's main
interest.

Hegel's theological discussion repeatedly asks what the
true relation is between the individual and a state that
no -longer satisfies his capacities but exists rather as an
‘estranged’ institution from which the active political in-
terest of the citizens has disappeared. Hegel defined this
state with almost the same categories as those of eight-
eenth century liberalism: the state rests on the consent
of individuals, it circumscribes their rights and duties and
protects its members from those internal and external dan-
gers that might threaten the perpetuation of the whole.
The individual, as opposed to the state, possesses the in-

2 Theologische Jugendschriften, p. 7.



HEGEL'S EARLY THEOLOGICAL WRITINGS 33

alienable rights of man, and with these the state power can
under no circumstances interfere, not even if such inter-
ference may be in the individual’s own interest. ‘No man
can relinquish his right to give unto himself the law and
to be solely responsible for its execution. If this right is
renounced, man ceases to be man. It is not the state’s busi-
ness, however, to prevent him from renouncing it, for this
would mean to compel man to be man, and would be
force.’* Here is nothing of that moral and metaphysical
exaltation of the state which we encounter in Hegel’s later
works.

The tone slowly changed, however, within the very
same period of Hegel’s life and even within the same body
of his writings, and he came to consider it as man’s his-
torical ‘fate,’ a cross to be borne, that he accept social
and political relations that restrict his full development.
Hegel’s enlightened optimism and his tragic praise of
a lost paradise were replaced by an emphasis on histori-
cal necessity. Historical necessity had brought about a gulf
between the individual and the state. In the early period
they were in a ‘natural’ harmony, but one attained at the
expense of the individual, for man did not possess con-
scious freedom and was not master of the social process.
And the more ‘natural’ this early harmony was, the more
easily could it be dissolved by the uncontrolled forces
that then ruled the social world. ‘In Athens and Rome,
successful wars, increasing wealth, and an acquaintance
with luxury and greater convenience of life produced an
aristocracy of war and wealth’ that destroyed the repub-
lic and caused the complete loss of political liberty.¢ State
power fell into the hands of certain privileged individuals
and groups, with the vast mass of the citizens pursuing
only their private interest without regard for the common

8 Ibid., p. 212. +Ibid,, p. 222.
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good; ‘the right to security of property’ now became their
whole world.®

Hegel's efforts to comprehend the universal laws gov-
erning this process led him inevitably to an analysis of the
role of the social institutions in the progress of history.
One of his historical fragments, written after 1794, opens
with the sweeping declaration that ‘security of property is
the pivot on which the whole of modern legislation
turns,’ ® and in the first draft to his pamphlet on Die Ver-
fassung Deutschlands (1798-g), he states that the his-
torical form of ‘bourgeois property’ (biirgerliches Eigen-
tum) is responsible for the prevailing political disintegra-
tion.” Moreover, Hegel maintained that the social institu-
tions had distorted even the most private and personal re-
lations between men. There is a significant fragment in
the Theologische Jugendschriften, called Die Liebe, in
which Hegel states that ultimate harmony and union be-
tween individuals in love is prevented because of the ‘ac-
quisition and possession of property as well as rights.” The
lover, he explains, ‘who must look upon his or her be-
loved as the owner of property must also come to feel
his or her particularity’ militating against the community
of their life—a particularity that consists in his or her
being bound up with ‘dead things’ that do not belong to
the other and remain of necessity outside of their unity.*

The institution of property Hegel here related to the
fact that man had come to live in a world that, though
molded by his own knowledge and labor, was no longer
his, but rather stood opposed to his inner needs—a strange
world governed by inexorable laws, a ‘dead’ world in
which human life is frustrated. The Theologische Jugend-
schriften present in these terms the earliest formulation

8 Ibid., p. 223.

¢ Dokumente zu Hegels Entwicklung, p. 268.
7 Ibid,, p. 286.

8 Theologische Jugendschriften, pp. 381-2.
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of the concept of ‘alienation’ (Entfremdung), which was
destined to play a decisive part in the future development
of the Hegelian philosophy.

Hegel’s first discussion of religious and political prob-
lems strikes the pervasive note that the loss of unity and
liberty—a historical fact—is the general mark of the mod-
ern era and the factor that characterizes all conditions of
private and societal life. This loss of freedom and unity,
Hegel says, is patent in the numerous conflicts that abound
in human living, especially in the conflict between man
and nature. This conflict, which turned nature into a hos-
tile power that had to be mastered by man, has led to an
antagonism between idea and reality, between thought
and the real, between consciousness and existence.® Man
constantly finds himself set off from a world that is ad-
verse and alien to his impulses and desires. How, then, is
this world to be restored to harmony with man’s poten-
tialities?

At first, Hegel’s answer was that of the student of theol-
ogy. He interpreted Christianity as having a basic func-
tion in world history, that of giving a new ‘absolute’ cen-
ter to man and a final goal to life. Hegel could also see,
however, that the revealed truth of the Gospel could not
fit in with the expanding social and political realities of
the world, for the Gospel appealed essentially to the indi-
vidual as an individual detached from his social and politi-
cal nexus; its essential aim was to save the individual and
not society or the state. It was therefore not religion that
could solve the problem, or theology that could set forth
principles to restore freedom and unity. As a result,
Hegel’s interest slowly shifted from theological to philo-
sophical questions and concepts.

Hegel always viewed philosophy not as a special science
but as the ultimate form of human knowledge. The need

9 Ibid., p. 244.
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for philosophy he derived from the need to remedy the
general loss of freedom and unity. He explicitly stated
this in his first philosophical article. ‘The need for philos-
ophy arises when the unifying power [die Macht der Ver-
einigung] has disappeared from the life of men, when the
contradictions have lost their living interrelation and in-
terdependence and assumed an independent ‘form.’ ** The
unifying force he speaks of refers to the vital harmony of
the individual and common interest, which prevailed in
the ancient republics and which assured the liberty of the
whole and integrated all conflicts into the living unity of
the Volksgeist. When this harmony was lost, man’s life be-
came overwhelmed by pervasive conflicts that could no
longer be controlled by the whole. We have already men-
tioned the terms in which Hegel characterized these con-
flicts: nature was set against man, reality was. estranged
from ‘the idea’ and consciousness opposed to existence.
He next summarized all these oppositions as having the
general form of a conflict between subject and object,*
and in this way he connected his historical problem to the
philosophical one that had dominated European thought
since Descartes. Man’s knowledge and will had been
pushed into a ‘subjective’ world, whose self-certainty and
freedom confronted an objective world of uncertainty and
physical necessity. The more Hegel saw that the contra-
dictions were the universal form of reality, the more philo-
sophical his discussion became—only the most universal
concepts could now grasp the contradictions, and only the
ultimate principles of knowledge could yield the prin-
ciples to resolve them.

At the same time, even the most abstract of Hegel’s con-
cepts retained the concrete denotation of his questions.

10 ‘Differenz des Fichteschen und Schellingschen Systems,’ in Erste

Druckschriften, ed. Georg Lasson, Leipzig 1913, p. 14.
11 Ibid., p. 18.
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Philosophy was charged with a historical mission—to give
an exhaustive analysis of the contradictions prevailing in
reality and to demonstrate their possible unification. The
dialectic developed out of Hegel's view that reality was a
structure of contradictions. The Theologische Jugend-
schriften still covered the dialectic over with a theological
framework, but even there the philosophical beginnings
of the dialectical analysis can already be traced.

The first concept Hegel introduces as the unification of
contradictions is the concept of life.

We might better understand the peculiar role Hegel
attributed to the idea of life if we recognize that for him
all contradictions are resolved and yet preserved in ‘rea-
son.” Hegel conceived life as mind, that is to say, as a being
able to comprehend and master the all-embracing antag-
onisms of existence. In other words, Hegel's concept of
life points to the life of a rational being and to man’s
unique quality among all other beings. Ever since Hegel,
the idea of life has been the starting point for many
efforts to reconstruct philosophy in terms of man’s con-
crete historical circumstance and to overcome thereby the
abstract and remdte character of rationalist philosophy.:?

Life is distinguished from all other modes of being by
its unique relation to its determinations and to the world
as a whole. Each inanimate object is, by virtue of its par-
ticularity and its limited and determinate form, different
from and opposed to the genus; the particular contradicts
the universal, so that the latter does not fulfill itself in
the former. The living, however, differs from the non-
living in this respect, for life designates a being whose
different parts and states (Zustinde) are integrated into
a complete unity, that of a ‘subject.’ In life, ‘the particular
. . . is at the same time a branch of the infinite tree of

12 See Wilhelm Dilthey, Die Jugendgeschichte Hegels, in Gesammelte
Schriften, Leipzig 1921, vol. 1v, pp. 144 ff.
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Life; every part outside the whole is at the same time the
whole, Life.’ ** Each living individual is also a manifesta-
tion of the whole of life, in other words, possesses the full
essence or potentialities of life. Furthermore, though every
living being is determinate and limited, it can supersede
its limitations by virtue of the power it possesses as a living
subject. Life is at first a sequence of determinate ‘objec-
tive’ conditions—objective, because the living subject finds
them outside of its self, limiting its free self-realization.
The process of life, however, consists in continuously
drawing these external conditions into the enduring unity
of the subject. The living being maintains itself as a self
by mastering and annexing the manifold of determinate
conditions it finds, and by bringing all that is opposed to
itself into harmony with itself. The unity of life, therefore,
is not an immediate and ‘natural’ one, but the result of
a constant active overcoming of everything that stands
against it. It is a unity that prevails only as the result of
a process of ‘mediation’ (Vermittlung) between the living
subject as it 1s and its objective conditions. The mediation
is the proper function of the living self as an actual sub-
ject, and at the same time it makes the living self an actual
subject. Life is the first form in which the substance is
conceived as subject and is thus the first embodiment of
freedom. It is the first model of a real unification of op-
posites and hence the first embodiment of the dialectic.

Not all forms of life, however, represent such a complete
unity. Only man, by virtue of his knowledge, can achieve
‘the idea of Life.” We have already indicated that for
Hegel a perfect union of subject and object is a prerequi-
site to freedom. The union presupposes a knowledge of
the truth, meaning thereby a knowledge of the potentiali-
ties of both subject and object. Man alone is able to trans-
form objective conditions so that they become a medium

18 Theologische Jugendschriften, p. $07.
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for his subjective development. And the truth he holds
frees not only his own potencies, but those of nature as
well. He brings the truth into the world, and with it is
able to organize the world in conformity with reason.
Hegel illustrates this point in the mission of John the
Baptist, and for the first time advances the view that the
world is in its very essence the product of man'’s historical
activity. The world and all ‘its relations and determina-
tions are the work of the dvdodmov puwtds, of man’s self-
development.’ ** The conception of the world as a product
of human activity and knowledge henceforth persists as
the driving force of Hegel’s system. At this very early stage,
we can already discover the features of the later dialectical
theory of society.

‘Life’ is not the most advanced philosophic concept that
Hegel attained in his first period. The Systemfragment,
in which he gives a more precise elaboration of the philo-
sophic import of the antagonism between subject and
object and between man and nature, uses the term mind
(Geist) to designate the unification of these disparate do-
mains. Mind is essentially the same unifying agency as
life—‘Infinite Life smay be called a Mind because Mind
connotes the living unity amid the diversity . . . Mind
is the living law that unifies the diversity so that the latter
becomes living.’ ** But although it means no more than
life, the concept mind lays emphasis on the fact that the
unity of life is, in the last analysis, the work of the sub-
ject’s free comprehension and activity, and not of some
blind natural force.

The Theologische Jugendschriften yield yet another
concept that points far into Hegel’s later logic. In a frag-
ment entitled Glauben und Wissen, Hegel declares, ‘Uni-
fication and Being [Sein] are equivalent; the copula “is”

14 Ibid., p. 307. 18 P, 9347,
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in every proposition expresses a unification of subject and
predicate, in other words, a Being.’ * An adequate inter-
pretation of this statement would require a thorough dis-
cussion of the basic developments in European philosophy
since Aristotle. We can here only intimate some of the
background and content of the formulation.

Hegel's statement implies that there is a distinction be-
tween ‘to be’ (Sein) and being (Seiendes), or, between de-
terminate being and being-as-such. The history of Western
philosophy opened with the same distinction, made in
answer to the question, What is Being? which animated
Greek philosophy from Parmenides to Aristotle. Every
being around us is a determinate one: a stone, a tool, a
house, an animal, an event, and so on. But we predicate
of every such being that it is thus and so; that is, we at-
tribute being to it. And this being that we attribute to it
is not any particular thing in the world, but is common
to all the particular beings to which it can be attributed.
This points to the fact that there must be a being-as-such
that is different from every determinate being and yet at-
tributable to every being whatsoever, so that it can be
called the real ‘one’ in all the diversity of determinate be-
ings. Being-as-such is what all particular beings have in
common and is, as it were, their substratum. From this
point, it was comparatively easy to take this most univer-
sal being as ‘the essence of all being,” ‘divine substance,’
‘the most real,’” and thus to combine ontology with theol-
ogy. This tradition is operative in Hegel's Logic.

Aristotle was the first to regard this being-as-such that
is attributed alike to every determinate being not as a
separate metaphysical entity but as the process or move-
ment through which every particular being molds itself
into what it really is. According to Aristotle, there is a
distinction that runs through the whole realm of being

16 P, 38s.
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between the essence (odola) and its diverse accidental states
and modifications (t& ovpfefnnéra). Real being, in the strict
sense, is the essence, by which is meant the concrete indi-
vidual thing, organic as well as inorganic. The individual
thing is the subject or substance enduring throughout a
movement in which it unifies and holds together the vari-
ous states and phases of its existence. The different modes
of being represent various modes of unifying antagonistic
relations; they refer to different modes of persisting
through change, of originating and perishing, of having
properties and limitations, and so on. And Hegel incor-
porates the basic Aristotelian conception into his philos-
ophy: ‘The different modes of being are miore or less com-
plete unifications.’ ** Being means unifying, and unifying
means movement. Movement, in turn, Aristotle defines in
terms of potentiality and actuality. The various types of
movement denote various ways of realizing the potentiali-
ties inherent in the essence or moving thing. Aristotle
evaluates the types of movement so that the highest type
is that in which each and every potentiality is fully re-
alized. A being that moves or develops according to the
highest type would be pure végyeia. It would have no
material of realization outside of or alien to itself, but
would be entirely itself at every moment of its existence.
If such a being were to exist, its whole existence would
consist in thinking. A subject whose self-activity is thought
has no estranged and external object; thinking ‘grasps’ and
holds the object as thought, and reason apprehends reason.
The veritable being is veritable movement, and the latter
is the activity of perfect unification of the subject with its
object. The true Being is therefore thought and reason.

Hegel concludes his presentation in the Encyclopaedia
of the Philosophical Sciences with the paragraph from
Aristotle’s Metaphysics in which the veritable being is

17 P, 884.
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explained to be reason. This is significant as more than a
mere illustration. For, Hegel’s philosophy is in a large
sense a re-interpretation of Aristotle’s ontology, rescued
from the distortion of metaphysical dogma and linked to
the pervasive demand of modern rationalism that the
world be transformed into a medium for the freely devel-
oping subject, that the world become, in short, the reality
of reason. Hegel was the first to rediscover the extremely
dynamic character of the Aristotelian metaphysic, which
treats all being as process and movement—a dynamic that
had got entirely lost in the formalistic tradition of Aris-
totelianism.

Aristotle’s conception that reason is the veritable being
is carried through by sundering this being from the rest
of the world. The voug-8eds is neither the cause nor creator
of the world, and is its prime mover only through a com-
plicated system of intermediaries. Human reason is but a
weak copy of this voug-8eds. Nevertheless, the life of reason
is the highest life and highest good on earth.

The conception is intimately connected with a reality
offering no adequate fulfillment of the proper potentiali-
ties of men and things, so that the fulfillment was located
in an activity that was most independent of the prevailing
incongruencies of reality. The elevation of the realm of
mind to the position of the sole domain of freedom and
reason was conditioned by a world of anarchy and bond-
age. The historical conditions still prevailed in Hegel’s
time; the visible potentialities were actualized in neither
society nor nature, and men were not free subjects of their
lives. And since ontology is the doctrine of the most gen-
eral forms of being and as such reflects human insight into
the most general structure of reality, there can be little
wonder that the basic concepts of Aristotelian and He-
gelian ontology were the same.



II

MM«

Towards the System of Philosophy
(1800-1802)

1. THE FirsT PHILOSOPHICAL WRITINGS

IN 1801, Hegel began his academic career in Jena, then
the philosophic center of Germany. Fichte had taught
there until 1799, and Schelling was appointed professor
in 1798. Kant's social and legal philosophy, his Meta-
physik der Sitten, had been published in 1799, and his
revolutionizing of philosophy in his three Critiques of
Reason still exerted a prime influence on intellectual life.
Quite naturally, therefore, Hegel’s first philosophical ar-
ticles centered about the doctrines of Kant, Fichte, and
Schelling, and he formulated his problems in terms of the
currents of discussion among the German idealists.

As we have seen, Hegel took the view that philosophy
arises from the all-embracing contradictions into which
human existence has been plunged. These have shaped
the history of philosophy as the history of basic contradic-
tions, those between ‘mind and matter, soul and body, be-
lief and understanding, freedom and necessity,” contradic-
tions that had more recently appeared as those between
‘reason and sense’ (Sinnlichkeit), ‘intelligence and nature,’
and, in the most general form, ‘subjectivity and objectiv-
ity.’* These were the very concepts that lay at the root
of Kant’s Critique of Pure Reason, and the ones Hegel
now dissolved in his dialectical analysis.

The first concept Hegel subjected to dialectical re-inter-
pretation was that of reason. Kant had made the basic

1 Erste Druckschriften, p. 13.
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distinction between reason (Vernunft) and understanding
(Verstand). Hegel gave both concepts new meaning and
made them the starting point of his method. For him,
the distinction between understanding and reason is the
same as that between common sensg and speculative think-
ing, between undialectical reflection and dialectical knowl-
edge. The operations of the understanding yield the usual
type of thinking that prevails in everyday life as well as
in science. The world is taken as a multitude of determi-
nate things, each of which is demarcated from the other.
Each thing is a distinct delimited entity related as such to
other likewise delimited entities. The concepts that are
developed from these beginnings, and the judgments com-
posed of these concepts, denote and deal with isolated
things and the fixed relations between such things. The
individual determinations exclude one another as if they
were atoms or monads. The one is not the other and can
never become the other. To be sure, things change, and
so do their properties, but when they do so, one property
or determination disappears and another takes its place.
An entity that is isolated and delimited in this way Hegel
calls ‘finite’ (das Endliche).

Understanding, then, conceives a world of finite entities,
governed by the principle of identity and opposition.
Everything is identical with itself and with nothing else;
it is, by virtue of its self-identity, opposed to all other
things. It can be connected and combined with them in
many ways, but it never loses its own identity and never
becomes something other than itself. When red litmus
paper turns blue or day changes to night, a here and now
existent ceases to be here and now, and some other thing
takes its place. [When a child becomes a“man one set of
properties, those of childhood, is replaced by another,
those of manhood. Red and blue, light and dark, child-
hood and manhood, eternally remain irreconcilable oppo-
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sitions. The operations of understanding thus divide the
world into numberless polarities, and Hegel uses the ex-
pression ‘isolated reflection’ (isolierte Reflection) to char-
acterize the manner in which understanding forms and
connects its polar concepts.

The rise and spread of this kind of thinking Hegel con-
nects with the origin and prevalence of certain relation-
ships in human life.? The antagonisms of ‘isolated reflec-
tion’ express real antagonisms. Thinking could come to
understand the world as a fixed system of isolated things
and indissoluble oppositions only when the world had
become a reality removed from the true wants and needs
of mankind.

Isolation and opposition are not, however, the final state
of affairs. The world must not remain a complex of fixed
disparates. The unity that underlies the antagonisms must
be grasped and realized by reason, which has the task of
reconciling the opposites and ‘sublating’ them in a true
unity. The fulfillment of reason’s task would at the same
time involve restoring the lost unity in the social relations
of men.

As distinguished from the understanding, reason is mo-
tivated by the need ‘to restore the totality.’ ®* How can this
be done? First, says Hegel, by undermining the false se-
curity that the perceptions and manipulations of the un-
derstanding provide. The common-sense view is one of
‘indifference’ and ‘security,’ ‘the indifference of security.’ *
Satisfaction with the given state of reality and acceptance
of its fixed and stable relations make men indifferent to
the as yet unrealized potentialities that are not ‘given’ with
the same certainty and stability as the objects of sense.
Common sense mistakes the accidental appearance of
things for their essence, and persists in believing that there
is an immediate identity of essence and existence.®

3 1bid., pp. 14-15. 3 P, 16. 4P, 22. 8 Pp. 22-3.
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The identity of essence and existence, per contra, can
only result from the enduring effort of reason to create it.
It comes about only through a conscious putting into ac-
tion of knowledge, the primary condition for which is the
abandonment of common sense and mere understanding
for ‘speculative thinking." Hegel insists that only this kind
of thinking can get beyond the distorting mechanisms of
the prevailing state of being. Speculative thinking com-
pares the apparent or given form of things to the poten-
tialities of those same things, and in so doing distinguishes
their essence from their accidental state of existence. This
result is achieved not through some process of mystical
intuition, but by a method of conceptual cognition, which
examines the process whereby each form has become what
it is. Speculative thinking conceives ‘the intellectual and
material world’ not as a totality of fixed and stable rela-
tions, but ‘as a becoming, and its being as a product and
a producing.’ ®

What Hegel calls speculative thinking is in effect his
earliest presentation of dialectical method. The relation
between dialectical thinking (reason) and isolating reflec-
tion (understanding) is clearly defined. The former criti-
cizes and supersedes the fixed oppositions created by the
latter. It undermines the ‘security’ of common sense and
demonstrates that ‘what common sense regards as imme-
diately certain does not have any reality for philosophy.’
The first criterion of reason, then, is a distrust of matter-
of-fact authority. Such distrust is the real skepticism that
Hegel designates as ‘the free portion’ of every true phi-
losophy.®

The form of reality that is immediately given is, then,
no final reality. The system of isolated things in opposi-
tion, produced by the operations of the understanding,

O P, 14. 7 Ibid., p. 22.
8 ‘Verhiltnis des Skeptizismus zur Philosophie,’ in op. cit., p. 175.
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must be recognized for what it is: a ‘bad’ form of reality, a
realm of limitation and bondage. The ‘realm of freedom,’ ®
which is the inherent goal of reason, cannot be achieved,
as Kant and Fichte thought, by playing off the subject
against the objective world, attributing to the autonomous
person all the freedom that is lacking in the external
world, and leaving the latter a domain of blind necessity.
(Hegel is here striking against the important mechanism
of ‘internalizing’ or introversion, by which philosophy
and literature generally have made liberty into an inner
value to be realized within the soul alone.) In the final
reality there can be no isolation of the free subject from
the objective world; that antagonism must be resolved, to-
gether with all the others created by the understanding.

The final reality in which the antagonisms are resolved
Hegel terms ‘the Absolute.” At this stage of his philosoph-
ical development he can describe this absolute only nega-
tively. Thus, it is quite the reverse of the reality appre-
hended by common sense and understanding; it ‘negates’
common-sense reality in every detail, so that the absolute re-
ality has no single point of resemblance to the finite world.

Whereas common sense and the understanding had per-
ceived isolated entities that stood opposed one to the
other, reason apprehends ‘the identity of the opposites.’
It does not produce the identity by a process of connecting
and combining the opposites, but transforms them so that
they cease to exist as opposites, although their content is
preserved in a higher and more ‘real’ form of being. The
process of unifying opposites touches every part of reality
and comes to an end only when reason has ‘organized’ the
whole so that ‘every part exists only in relation to the
whole,” and ‘every individual entity has meaning and sig-
nificance only in its relation to the totality.’ 1

9 ‘Differenz des Fichteschen und Schellingschen Systems,’ p. 18.
10 Ibid., p. 21.
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The totality of the concepts and cognitions of reason
alone represents the absolute. Reason, therefore, is fully
before us only in the form of an all-embracing ‘organiza-
tion of propositions and intuitions,” that is, as a ‘system.’ 1*
We shall explain the concrete import of these ideas in the
next chapter. Here, in his first philosophical writings,
Hegel intentionally emphasizes the negative function of
reason: its destruction of the fixed and secure world of
common sense and understanding. The absolute is re-
ferred to as ‘Night’ and ‘nothing,” ** to contrast it to the
clearly defined objects of everyday life. Reason signifies
the ‘absolute annihilation’ of the common-sense world.!*
For, as we have already said, the struggle against common
sense is the beginning of speculative thinking, and the loss
of everyday security is the origin of philosophy.

Hegel gives further clarification to his position in the
article ‘Glauben und Wissen,” in which he contrasts his
conclusions to those of Kant's Critique of Pure Reason.
The empirical principle that Kant retained by making rea-
son dependent on ‘given’ objects of experience is here re-
jected completely. In Kant, Hegel declares, reason is lim-
ited to an inner realm of the mind and is made powerless
over ‘things-in-themselves.’ In other words, it is not really
reason but the understanding that holds sway in the
Kantian philosophy.

On the other hand, Hegel makes special mention of the
fact that Kant did overcome this limitation at many points.
For example, the notion of an ‘original synthetic unity of
apperception’ recognizes Hegel’s own principles of the
original identity of opposites,** for the ‘synthetic unity’ is
properly an activity by which the antagonism between sub-
ject and object is produced and simultaneously overcome.

11 Pp. 25, 34-5. 12 P, 16. 18 P, 17.
1¢ ‘Glauben und Wissen,’ in op. cit., p. 240.
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Kant’s philosophy therefore ‘contains the true form of
thought’ as far as this concept is concerned, namely, the
triad of subject, object, and their synthesis.*®

This is the first point at which Hegel makes the claim
that the triad (Triplizitdt) is the true form of thought. He
does not state it as an empty schema of thesis, antithesis,
and synthesis, but as the dynamic unity of opposites. It is
the proper form of thought because it is the proper form
of a reality in which every being is the synthetic unity of
antagonistic conditions.

Traditional logic has recognized this fact in setting
forth the form of the judgment as § is P. We have already
hinted at Hegel's interpretation of this form. To know
what a thing really is, we have to get beyond its immedi-
ately given state (S is S) and follow out the process in
which it turns into something other than itself (P). In the
process of becoming P, however, § still remains . Its real-
ity is the entire dynamic of its turning into something else
and unifying itself with its ‘other.’ The dialectical pattern
represents, and is thus ‘the truth of,’ a world permeated
by negativity, a world in which everything is something
other than it really is, and in which opposition and con-
tradiction constitute the laws of progress.

2. THE First PoLiTicAL WRITINGS

The critical interests of dialectical philosophy are
clearly illustrated by Hegel's important political pam-
phlets of this period. These show that the condition in
which the German Reich found itself after its unsuccess-
ful war with the French Republic had a place at the root
of Hegel's early works.

The universal contradictions that, according to Hegel,

18 Ibid,, p. 247.
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animate philosophy concretely exist in the antagonisms
and disunity among the numerous German states and
estates and between each of these and the Reich. The
‘isolation’ that Hegel had demonstrated in his philosophi-
cal articles is manifest in the stubborn way in which not
only each estate but practically each individual pursues
his own particular interest without any consideration for
the whole. The consequent ‘loss of unity’ has reduced the
Imperial power to complete impotence and left the Reich
an easy prey to any aggressor.

Germany is no longer a state . . . If Germany were still to
be called a state, its present condition of decay could only be
called anarchy, were it not for the fact that her component
parts have constituted themselves as states. It is only the re-
membrance of a past tie and not any actual union that gives
them the appearance of unity . . . In her war with the French
Republic Germany has come to realize that she is no longer a
state . . . The obvious results of this war are the loss of some
of the most beautiful of the German lands, and of some mil-
lions of her population, a public debt (even larger in the south
than in the north) which carries the agonies of the war into
peace-time, and the result that besides those who have fallen
under the power of conquerors and foreign laws and morals,
many states will lose their highest good in the bargain, that
is, their independence.!®

Hegel goes on to examine the basis for the disintegra-
tion. The German constitution, he finds, no longer cor-
responds to the actual social and economic state of the na-
tion. The constitution is a vestige of an old feudal order
that has long since been replaced by a different order, that
of individualistic society.}” The retention of the old form
of constitution in the face of the radical change that has
taken place in all social relations is tantamount to main-
taining a given condition simply because it is given. Such

16 ‘Dije Verfassung Deutschlands,’ in Schriften zur Politik und Rechts-

phzlosoph:e, PP- 3-4.
17 Ibid., p. 7, note.
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a practice is opposed to every standard and dictate of rea-
son. The prevailing ordering of life is in sharp conflict
with the desires and needs of society; it has lost ‘all its
power and all its dignity’ and has become ‘purely nega-
tive.’ 18

And, Hegel continues, that which persists in this ‘merely
empirical manner,” without being ‘adapted to the idea of
reason,’ cannot be regarded as ‘real.’ ** The political sys-
tem has to be destroyed and transformed into a new ra-
tional order. Such a transformation cannot be made with-
out violence.

The extreme realism of Hegel’s position shows through
the idealistic framework and terminology. “The notion of
and insight into necessity are much too weak to effect
action. The notion and the insight are accompanied by
so much distrust that they have to be justified by violence;
only then does man submit to them. ?* The notion can
be justified by violence only in so far as it expresses an
actual historical force that has ripened in the lap of the
existing order. The notion contradicts reality when the
latter has become self-contradictory. Hegel says that a pre-
vailing social form ean be successfully attacked by thought
only if this form has come into open contradiction with
its own ‘truth,’ ** in other words, if it can no longer fulfill
the demands of its own contents. This is the case with
Germany, Hegel holds. There, the champions of the new
order represent historical forces that have outgrown the
old system. The state, which should perpetuate the com-
mon interest of its members in an appropriate rational
form—for such alone would be its ‘truth’—does not do
this. For this reason, the rulers of the state speak falsely
when they defend their position in the name of the com-
mon interest.?? Their foes, not they, represent the common

18 P. 139. 9P, 3. 20 P. 136. 21 P, 140. 22 Ibid.
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interest, and their notion, the idea of the new order
they uphold, is not merely an ideal but the expression of
a reality that no longer endures in the prevailing order.

Hegel's point is that the old order has to be replaced
by a ‘true community’ (Aligemeinheit). Allgemeinheit
means at one and the same time, first, a society in which
all particular and individual interests are integrated into
the whole, so that the actual social organism that results
accords with the common interest (community), and, sec-
ond, a totality in which all the different isolated concepts
of knowledge are fused and integrated so that they receive
their significance in their relation to the whole (univer-
sality). The second meaning is obviously the counterpart
of the first. Just as the conception of disintegration in
the sphere of knowledge expresses the existing disintegra-
tion of human relations in society, so the philosophical
integration corresponds to a social and political integra-
tion. The universality of reason, represented by the abso-
lute, is the philosophical counterpart of the social com-
munity in which all particular interests are unified into
the whole.

A real state, Hegel holds, institutionalizes the common
interest and defends it in all external and internal con-
flicts.?® The German Reich, Hegel declares, does not have
this character.

Political powers and rights are not public offices set up to
accord with the organization of the whole, nor are the acts
and duties of the individual determined by the needs of the
whole. Each particular part of the political hierachy, each
princely house, each estate, town, corporation, and so on, in
short, everyone who has rights in or duties toward the state
has acquired them through his own power. The state, in view
of the encroachment on its own power, can do no more than
confirm that it has been deprived of its power . . .2¢

23 Pp. 13, 17-18. 3¢ P, 10.
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Hegel explains the breakdown of the German state by
contrasting the feudal system with the new order of indi-
vidualist society that succeeded it. The rise of the latter
social order is explained in terms of the development of
private property. The feudal system proper integrated the
particular interests of the different estates into a true com-
munity. The freedom of the group or of the individual
was not essentially opposed to the freedom of the whole.
In modern times, however, ‘exclusive property has com-
pletely isolated the particular needs from each other.’2®
People speak of the universality of private property as if it
were common to all of society and therefore, perhaps, an
integrating unity. But this universality, says Hegel, is only
an abstract legal fiction; in reality, private property re-
mains ‘something isolated’ that has no relation to the
whole.?* The only unity that can be achieved among
property owners is the artificial one of a universally ap-
plied legal system. Laws, however, stabilize and codify
only the existing anarchic conditions of private owner-
ship and thus transform the state or the community into
an institution that exists for the sake of particular inter-
ests. ‘Possession existed prior to law and did not originate
from law. That which had already been privately appro-
priated was made a legal right . . . German constitu-
tional law is therefore in the proper sense private law, and
political rights are legalized forms of possession, property
rights.’ 2 A state wherein the antagonistic private inter-
ests are thus made pre-eminent in all fields may not be
called a true community. Moreover, Hegel declares, ‘The
struggle to make the state power into private property dis-
solves the state and brings about the destruction of its
power.’ 28

The state, taken over by private interests, must never-
theless at least assume the appearance of a true community

28 P, g, note. 26 P, 11, note. 27 Ibid. 2P, 13,
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in order to put down general warfare and to defend
equally the property rights of all its members. The com-
munity thus becomes an independent power, elevated
above the individuals. ‘Each individual wishes to live,
through the state’s power, with his property secure. The
power of the state appears to him . . . as something alien
that exists outside of him.”

Hegel in this period carried his criticism of the struc-
ture of modern society so far that he obtained an insight
into the mechanism by which the state becomes an inde-
pendent entity over and above the individuals. He re-
worked the pamphlet on the German Constitution several
times, and its final form shows a distinct weakening of his
critical attitude. Gradually, the ‘higher’ form of state that
is to replace the outmoded one (exemplified by Germany)
takes form as an absolute or power state. The reforms
Hegel demands are the creation of an effective Reich army,
wrested from the control of the estates and placed under
the unified command of the Empire, and the centraliza-
tion of all bureaus, finance, and law. The idea of a strong
centralized state, we must note, was at that time a pro-
gressive one, which aimed to set free the available pro-
ductive forces that were being hampered by the existing
feudal forms. Four decades later, Marx emphasized in
his critical history of the modern state that the centralized
absolutistic state was a material advance over the feudal
and semi-feudal state forms. Consequently, the proposal
that such an absolute state be set up is not itself a sign
that Hegel’s critical attitude was weakening. We note the
weakening, rather, in the consequences Hegel draws from
his conception of the absolute state. We shall develop
these briefly.

In the article on the German Constitution, there ap-
pears, for the first time in Hegel's formulations, a distinct

29 P, 18, note.
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subordination of right to might. Hegel was eager to free
his centralized state from any and all limitations that
might hinder its efficiency, and he therefore made the state
interest superior to the validity of right. The fact is clearly
shown in Hegel's remarks on the foreign policy of his
ideal state:

Right, he says, pertains to ‘the state’s interest,” laid down
for and granted to the state by contracts with other states.*
In the continuously changing constellations of power, one
state’s interest must sooner or later clash with that of an-
other. Right then confronts right. War, ‘or whatever it
might be,” must then decide not which right is true and
just, ‘for both sides have a true right, but which right
shall yield to the other.’ ** We shall find the same thesis,
greatly elaborated, in the Philosophy of Right.

A further consequence drawn from the conception of
the power state is a new interpretation of freedom. The
basic idea is retained, that the ultimate freedom of the
individual will not contradict the ultimate freedom of
the whole, but will be fulfilled only within and through
the whole. Hegel had placed great stress on this point in
his article on the difference between Fichte’s and Schel-
ling’s systems, in which he said that the community that
conforms to reason’s standard must be conceived ‘not as a
limitation on the individual’s true freedom but as an ex-
pansion of it. The highest community is the highest free-
dom, in its power and in its exercise of it.’ *2 Now, how-
ever, in the study of the German Constitution, he states:
“The stubbornness of the German character has not per-
mitted the individuals to sacrifice their special interests to
the society, or to unite in a common interest and find their
freedom in fully submitting to the higher power of the
state.’ %

80 P. 100. 32 Erste Druckschriften, p. 65.
31 P, 101. 83 Schriften zur Politik, pp. 7f.
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The new element of sacrifice and submission now over-
shadows the earlier idea that the individual's interest is
fully to be preserved in the whole. And, as we shall see,
Hegel has here in effect taken the first step that leads to
his identifying freedom with necgssity, or submission to
necessity, in his final system.

3. THE SyYSTEM OF MoORALITY

At about the same time, Hegel wrote the first draft of
that part of his system known as the Philosophy of Mind.
This draft, the so-called System of Morality (System der
Sittlichkeit), is one of the most difficult in German philos-
ophy. We shall sketch its general structure and limit the
interpretation to those parts that disclose the material
tendencies of Hegel’s philosophy.

The system of morality, like all the other drafts of the
Philosophy of Mind, deals with the development of ‘cul-
ture,” by which is meant the totality of man’s conscious,
purposive activities in society. Culture is a realm of mind.
A social or political institution, a work of art, a religion,
and a philosophical system exist and operate as part and
parcel of man’s own being, products of a rational subject
that continues to live in them. As products they consti-
tute an objective realm; at the same time, they are sub-
jective, created by human beings. They represent the pos-
sible unity of subject and object.

The development of culture shows distinct stages that
denote different levels of relation between man and his
world, that is, different ways of apprehending and master-
ing the world and of adapting it to human needs and
potentialities. The process itself is conceived as ontolog-
ical as well as historical; it is an actual historical develop-
ment as well as a progression to higher and truer modes
of being. In the gradual working out of Hegel’s philoso-
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phy, however, the ontological process gains greater and
greater predominance over the historical, and to a large
extent is eventually detached from its original historical
roots.

The general scheme jg as follows. The first stage is an
immediate rapport between the isolated individual and
given objects. The individual apprehends the objects of
his environment as things he needs or desires; he uses
them to fulfill his wants, consuming and ‘annihilating’
them as food, beverages, and so on.* A higher level is
reached in the cultural process when human labor molds
and organizes the objective world, no longer simply anni-
hilating things but preserving them as enduring means for
the perpetuation of life. This stage presupposes a con-
scious association of individuals who have organized their
activity on some plane of division of labor so that there
is a constant production to replace what is used up. This
is the first step towards a community in societal life and
towards universality in the sphere of knowledge. To the
extent that the individuals associate themselves as having
a common interest, their conceptions and volitions become
influenced and are gpided by the notions they hold in
common, and hence approach the universality of reason.

The forms of association differ according to the differ-
ent degrees of integration that are achieved in them.
The integrating agency is first the family, then the social
institutions of labor, property, and law, and finally the
state.

We shall not deal with the concrete social and economic
concepts with which Hegel fills this scheme, since we shall
encounter them again in the Jenenser drafts of the Philos-
ophy of Mind. We only wish to emphasize here that Hegel
describes the various social institutions and relations as a
system of contradicting forces, originating from the mode

8¢ Schriften zur Politik, pp. 430 ff.
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of social labor. That mode of labor transforms the par-
ticular work of the individual, pursued for the gratifica-
tion of his personal wants, into ‘general labor,” which oper-
ates to produce commodities for the market.** Hegel calls
this last ‘abstract and quantitative’ labor and makes it
responsible for the increasing inequality of men and
wealth. Society is incapable of overcoming the antagonisms
growing out of this inequality; consequently, the ‘system
of government’ has to concentrate on the task. Hegel out-
lines three different systems of government, in fact, each
of which constitutes an advance on the other in fulfilling
the task. They are intrinsically related to the structure of
the society over which they rule.

The general picture of society is one in which ‘the sys-
tem of wants’ is a ‘system of mutual physical dependence.’
The individual’s labor fails to guarantee that his wants
will be attended to. ‘A force alien to the individual and
over which he remains powerless’ determines whether or
not his needs will be fulfilled. The value of the product
of labor is ‘independent of the individual and is subject
to constant change.’ *® The system of government is itself
of this anarchic kind. What governs is nothing but ‘the
unconscious blind totality of needs and the modes of their
fulfillment.’ #

Society must master its ‘unconscious and blind fate.’
Such mastery, however, remains incomplete so long as the
general anarchy of interests prevails. Excessive wealth goes
hand in hand with excessive poverty, and purely quanti-
tative labor pushes man ‘into a state of utmost barbarism,’
especially that part of the population that ‘is subjected to
mechanical labor in the factories.’ *

The next stage in government, represented as a ‘system
of justice,” balances the existing antagonisms, but does so
only in terms of the prevailing property relations. Govern-

35 Pp, 428-38. 36 P, 402. 37 P, 403. 38 P, 496.
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ment here rests upon the administration of justice, but it
administers the law with ‘complete indifference to the re-
lation in which a thing stands to any particular individ-
ual’s needs.’ *® The principle of freedom, namely, that ‘the
governed are identical with the governing,’ cannot be
fully realized because the government cannot do away with
conflicts among particular interests. Liberty therefore ap-
pears only in ‘the law courts, and in the discussion and
adjudication of litigations.’ ¢

Hegel barely sketched the third system of government
in this series. It is, however, most significant that the main
concept in its discussion is ‘discipline’ (Zucht). ‘“The great
discipline is expressed in the general morals . . . and in
the training for war, and in the trial of the true value of
the individual in war.’ 4

The quest for the true community thus terminates in a
society governed by utmost discipline and military prepa-
ration. The true unity between the individual and com-
mon interest, which Hegel demanded as the sole aim of
the state, has led to an authoritarian state that is to sup-
press the increasing antagonisms of individualistic society.
Hegel’s discussion sof the various stages of government is a
concrete description of the development from a liberal to
an authoritarian political system. This description con-
tains an immanent critique of liberalist society, for the
gist of Hegel’s analysis is that liberalist society necessarily
gives birth to an authoritarian state. Hegel's article on
Natural Law,** probably written shortly after the outline
of the System of Morality, applies this critique to the
field of political economy.

Hegel examines the traditional system of political econ-
omy and finds it to be an apologetic formulation of the

39 P. 499. 40 P, so1. 41 P, po2.

42 ‘Ueber die wissenschaftlichen Behandlungsarten des Naturrechts,” in
op. cit., pp. 329 ff.
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principles that govern the existing social system. The char-
acter of that system, Hegel again says, is essentially nega-
tive, for the very nature of the economic structure pre-
vents the establishment of a true common interest. The
task of the state, or of any adequate political organization,
is to see to it that the contradictions inherent in the eco-
nomic structure do not destroy the whole system. The state
must assume the function of bridling the anarchic social
and economic process.

Hegel attacks the doctrine of natural law because, he
says, it justifies all the dangerous tendencies that aim to
subordinate the state to the antagonistic interests of in-
dividualist society. The theory of the social contract, for
example, fails to note that the common interest can never
be derived from the will of competing and conflicting in-
dividuals. Moreover, natural law works with a purely
metaphysical conception of man. As he appears in the
natural-law doctrine, man is an abstract being who is later
equipped with an arbitrary set of attributes. The selection
of these attributes changes according to the changing apol-
ogetic interest of the particular doctrine. It is, moreover,
in line with the apologetic function of natural law that
most qualities that characterize man'’s existence in modern
society are disregarded (for example, the concrete relations
of private property, the prevailing modes of labor, and
o0 on).

The first draft of Hegel’s social philosophy, then, al-
ready enunciated the conception underlying his entire
system: the given social order, based upon the system of
abstract and quantitative labor and upon the integration
of wants through the exchange of commodities, is incapa-
ble of asserting and establishing a rational community.
This order remains essentially one of anarchy and irra-
tionality, governed by blind economic mechanisms—it re-
mains an order of ever repeated antagonisms in which all
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progress is but a temporary unification of opposites.
Hegel's demand for a strong and independent state derives
from his insight into the irreconcilable contradictions of
modern society. Hegel was the first to attain this insight
in Germany. His justification of the strong state was made
on the ground that it was a necessary supplement to the
antagonistic structure of the individualist society he ana-
lyzed.
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Hegel’s First System
(1802-1806)

THE Jenenser system, as it is called, is Hegel’s first com-
plete system, consisting of a logic, a metaphysic, philoso-
phy of nature, and philosophy of mind. Hegel formulated
it in his lectures at the University of Jena from 1802 to
1806. These lectures have only recently been edited from
Hegel’s original manuscripts and published in three vol-
umes, each of them representing a different stage of elabo-
ration. The Logic and the Metaphysics exist in but one
draft each, the Philosophy of Nature and the Philosophy
of Mind in two.! The considerable variations between
these will be neglected here, since they have no bearing
on the structure of the whole.

We have chosen to deal only with the general trend and
organization of the whole, and with the principles that
guide the development of the concepts. The content of
the particular concepts will be discussed when we reach
the different sections of the final system.

1. THE Locic

Hegel's Logic expounds the structure of being-as-such,
that is, the most general forms of being. The philosophical
tradition since Aristotle designated as categories the con-
cepts that embrace these most general forms: substance,

1 Jenenser Logik, Metaphysik und Naturphilosophie (1802), ed. G. Las-
son, Leipzig 1928. Cited here as Jenenser Logik.—Jenenser Real, hilaso?hie

1 (1803-4), ed. J. Hoffmeister, Leipzig 1932. Jenenser Realphilosophie 1
(1805-6), ed. J. Hoffmeister, Leipzig 1931.
(7]
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affirmation, negation, limitation; quantity, quality; unity,
plurality, and so on. Hegel's Logic is an ontology in so far
as it deals with such categories. But his Logic also deals
with the general forms of thought, with the notion, the
judgment, and the syllogism, and is in this respect ‘formal
logic.’

We can understand the reason for this seeming hetero-
geneity of content when we remember that Kant, too,
treated ontology as well as formal logic in his Transcen-
dental Logic, taking up the categories of substantiality,
causality, community (reciprocity), together with the
theory of judgment. The traditional distinction between
formal logic and general metaphysics (ontology) is mean-
ingless to transcendental idealism, which conceives the
forms of being as the results of the activity of human un-
derstanding. The principles of thought thus also become
principles of the objects of thought (of the phenomena).

Hegel, too, believed in a unity of thought and being,
but, as we have already seen, his conception of the unity
differed from Kant’s. He rejected Kant’s idealism on the
ground that it assumed the existence of ‘things-in-them-
selves’ apart from ‘phtnomena,” and left these ‘things’ un-
touched by the human mind and therefore untouched by
reason. The Kantian philosophy left a gulf between
thought and being, or between subject and object, which
the Hegelian philosophy sought to bridge. The bridge was
to be made by positing one universal structure of all be-
ing. Being was to be a process whereih a thing ‘compre-
hends’ or ‘grasps’ the various states of its existence and
draws them into the more or less enduring unity of its
‘self,” thus actively constituting itself as ‘the same’ through-
out all change. Everything, in other words, exists more or
less as a ‘subject.’ The identical structure of movement
that thus runs through the entire realm of being unites
the objective and subjective worlds.
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With this point in mind, we can readily see why logic
and metaphysics are one in the Hegelian system. The
Logic, it has often been said, presupposes an identity of
thought and existence. The statement has meaning only
in so far as it declares that the movement of thought re-
produces the movement of being and brings it to its true
form. It has also been maintained that Hegel’s philosophy
puts notions in an independent realm, as if they were real
things, and makes them move around and turn into each
other. It must be said in reply that Hegel’s Logic deals
primarily with the forms and types of being as compre-
hended by thought. When, for example, Hegel discusses
the passage of quantity into quality, or of ‘being’ into
‘essence’ he intends to show how, when actually compre-
hended, quantitative entities turn into qualitative ones,
and how a contingent existence turns into an essential one.
He means to be dealing with real things. The interplay
and motility of the notions reproduces the concrete process
of reality.

There is, however, yet another intrinsic relation be-
tween the notion and the object it comprehends. The cor-
rect notion makes the nature of an object clear to us. It
tells us what the thing is in itself. But while the truth
becomes evident to us, it also becomes evident that the
things ‘do not exist in’ their truth. Their potentialities
are limited by the determinate conditions in which the
things exist. Things attain their truth only if they negate
their determinate conditions. The negation is again a
determination, produced by the unfolding of previous
conditions. For example, the bud of the plant is the
determinate negation of the seed, and the blossom the
determinate negation of the bud. In its growth, the plant,
the ‘subject’ of this process, does not act on knowledge
and fulfill its potentialities on the basis of its own compre-
hending power. It rather endures the process of fulfillment
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passively. Our notion of the plant, on the other hand, com-
prehends that the plant’s existence is an intrinsic process
of development; our notion sees the seed as potentially
the bud and the bud as potentially the blossom. The no-
tion thus represents, in Hegel’s view, the real form of the
object, for the notion gives us the truth about the process,
which, in the objective world, is blind and contingent. In
the inorganic, plant, and animal worlds, beings differ es-
sentially from their notions. The difference is overcome
only in the case of the thinking subject, which is capa-
ble of realizing its notion in its existence. The various
modes of being may thus be ordered according to their es-
sential difference from their notions.

This conclusion is the source of the basic divisions of
Hegel’s Logic. It starts with the concepts that grasp reality
as a multitude of objective things, simply ‘being,’ free
from any subjectivity. They are qualitatively and quanti-
tatively connected with each other, and the analysis of
these connections hits upon relations that can no longer
be interpreted in terms of objective qualities and quanti-
ties but requires principles and forms of thought that
negate the traditibnal concepts of being and reveal the
subject to be the very substance of reality. The whole con-
struction can be understood only in the mature form
Hegel gave it in the Science of Logic; we shall limit our-
selves here to a brief description of the basic scheme.

Every particular existent is_essentially different from
what it could be if its potenualmes were realized. The
potentlalxtles are given in its_notion. The existent would
have true being if its potentialities were fulfilled and if
“there were, therefore, an identity between its existence
and its notion. The difference between the reality and the
potentiality is the starting point of the dialectical process
that applies to every concept in Hegel's Logic.” Finite
“things are ‘negative’—and this is a defining characteristic
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of them; they never are what they can and ought to be.
‘They always exist in a state that does not fully express
‘their potentialities as realized. The finite thing has as its
essence ‘this absolute unrest,’ this striving ‘not to be what
itis.’ 2

Even in the abstract formulations of the Logic we can
see the concrete critical impulses that underlie this con-
ception. Hegel’s dialectic is permeated with the profound
conviction that all immediate forms of existence—in na-
ture and history—are ‘bad,’” because they do not permit
things to be what they can be. True existence begins only
when the immediate state is recognized as negative, when
beings become ‘subjects’ and strive to adapt their outward
state to their potentialities.

The full significance of the conception just outlined lies
in its assertion that negativity is constitutive of all finite
things and is the ‘genuine dialectical’ moment ® of them
all. It is ‘the innermost source of all activity, of living
and spiritual self-movement.’ * The negativity everything
possesses is the necessary prelude to its reality. It is a state
of privation that forces the subject to seek remedy As
such, it has a positive character.

The dialectical process. receives its motive power from
the pressure to overcome the negativity. Dialectics is a
process in a world where the mode of existence of men
and things is made up of contradictory relations, so that
any particular content can be unfolded only through pass-
ing into its opposite. The latter is an integral part of the
former, and the whole content is the totality of all con-
tradictory relations implied in it. Logically, the dialectic
has its beginning when human understanding finds itself
unable to grasp something adequately from its given quali-

2 Jenenser Logik, p. 81.

8 Science of Logic, trans. W. H. Johnston and L. G. Struthers, The
Macmillan Company, New York 1929, vol. 1, p. 66.

¢ Ibid., vol. 11, p. 477.
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tative or quantitative forms. The given quality or quantity

seems to be a ‘negation’ of the thing that possesses this
quality or quantity. We shall have to follow Hegel’s ex-
planation of this point in some detail.

He begins with the world as common sense views it.
It consists of an innumerable multitude of things—Hegel
calls them ‘somethings’ (Etwas), each of them with its spe-
cific qualities. The qualities the thing has distinguish it
from other things, so that if we want to separate it off
from other things we simply enumerate its qualities. The
table here in this room is being used as a desk; it is fin-
ished in walnut, heavy, wooden, and so on. Being a desk,
brown, wooden, heavy, and so on, is not the same as just
being a table. The table is not any of these qualities,
nor is it the sum total of them. The particular qualities
are, according to Hegel, at the same time the ‘negation’
of the table-as-such. The propositions in which the table’s
qualities are predicated of it would indicate this fact. They
have the formal logical structure 4 is B (that is, not A).
“The table is brown’ expresses also that the table is other
than itself. This is the first abstract form in which the
negativity of all finite things is expressed. The very being
of something appears as other than itself. It exists, as Hegel
puts it, in its ‘otherness’ (4Anderssein). -

The attempt to define something by its qualities, how-
ever, does not end in negativity, but is pushed a step
further. A thing cannot be understood through its quali-
ties without reference to other qualities that are actually
excluded by the ones it possesses. ‘Wooden,” for example,
is meaningful only through the relation to some other,
non-wooden material. The meaning of ‘brown’ requires
that the meaning of other colors that are contraries of
brown be known, and so on. ‘The quality -is-related to
what it excludes; for it does nof exist as an absolute, for
itself, but exists in such a way that it is for itself only in
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so_far as some other [quality] does not exist.’ * We are at
every point led beyond the qualities that should delimit
the thing and differentiate it from some other thing. Its
seeming stability and clarity thus dissolve into an endless
chain of ‘relations’ (Beziehungen).

The opening chapters of Hegel’s Logic thus show that
when human understanding ventures to follow out its
conceptions, it encounters the dissolution of its clearly de-
limited objects. First, it finds it completely impossible to
identify any thing with the state in which it actually ex-
ists. The effort to uncover a concept that truly identifies
the thing for what it is plunges the mind into an infinite
sea of relations. Everything has to be understood in rela-
tion to other things, so that these relations become the
very being of that thing. This infinitude of relations,
which seems to portend the failure of any attempt to cap-
ture the thing’s character, becomes for Hegel, quite to the
contrary, the first step in true knowledge of the thing.
That is, it is the first step if properly taken.

The process is discussed by Hegel through an analysis
of ‘infinity.’ This is differentiated into two kinds, ‘bad’
and ‘real’ infinity. The bad or spurious infinite is, so to
speak, the wrong road to the truth. It is the activity of
trying to overcome the inadequacy of a definition by going
to more and more of the related qualities entailed, in the
hope of reaching an end. The understanding simply fol-
lows out the relations, as each is entailed, adding one to
the next in the vain effort to exhaust and delimit the ob-
ject. The procedure has a rational core, but only inasmuch
as it presupposes that the essence of the object is made
up of its relations to other objects. The relations cannot,
however, be grasped by the ‘spurious infinity’ of mere
‘added connections’ (Und-Beziehungen) by which common
sense links one object with another.

8 Jenenser Logik, p. 4.
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The relations must be apprehended in another way.
They must be seen as created by the object’s own move-
ment. The object must be understood as one that itself
establishes and ‘itself puts forth the necessary relation of
itself to its opposite.’ ® This would presuppose that the
object has a definite power over its own development so
that it can remain itself in spite of the fact that every con-
crete stage of its existence is a ‘negation’ of itself, a
‘otherness.” The object, in other words, must be compre;
hended as a ‘subject’ in its relations to its ‘otherness.” '

As an ontological category, the ‘subject’ is the power of
an entity to ‘be itself in its otherness’ (Bei-sich-selbst-sein
im Anderssein). Only such a mode of existence can incor-
porate the negative into the positive. Negative and posi-
tive cease to be opposed to each other when the driving
power of the subject makes negativity a part of the sub-
ject’s own unity. Hegel says the subject ‘mediates’ (ver-
mittelt) and ‘sublates’ (aufhebt) the negauvxty In the proc-
ess the object does not dissolve into its various qualitative
or quantitative determinations, but is substantially held
together throughout its relations with other objects.

This is the modetof being or existence that Hegel de-
scribes as ‘real infinity.’ 7 Inﬁnity is not something behind
or beyond finite things, but is their true reality. The in-
finite is the mode of existence in which all potenualmes
are realized and in which all being reaches its ultimate
form.

The goal of the Logic is herewith set. It consists on
the one hand in demonstrating the true form of such a
final reality and, on. the other, in showing how the con-
cepts that try to grasp that reality are led to the con-
clusion that it is the absolute truth. Hegel announced in
his criticism of the Kantian philosophy that the task of
logic was ‘to develop’ the categories and not merely ‘to

¢Ibid., p. s2. 71Ibid., pp. $0-34.
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assemble’ them. Such an endeavor would be possible of
fruition only if the objects of thought have a systematic
order. That order, Hegel says, is derived from the fact
that all modes of being attain their truth through the free
subject that comprehends them in relation to its own ra-
tionality. The arrangement of the Logic reflects this sys-
tematic comprehension. It starts with the categories of im-
mediate experience, which apprehend only the most ab-
stract forms of objective being (of material things, that is),
namely, Quantity, Quality, and Measure. These are the
most abstract, since they view every object as externally
determined by other objects. Simple connection prevails
in this case because the various modes of being are here
externally connected with each other, and no being is com-
prehended as having an intrinsic relation to itself and to
the other things with which it interacts. For example, an
object is taken as constituting itself in the processes of
attraction and repulsion. According to Hegel, this is an
abstract and external interpretation of objectivity since
the dynamic unity of a being is here conceived as the
product of some blind natural forces over which it exer-
cises no power. The categories of simple connection are
thus farthest from any recognition of the substance as
‘subject.’

The categories Hegel treats in the second section of the
Logic under the general title of Relation (Verhdltnis)
come one step closer to the goal. Substantiality, Causality,
and Reciprocity do not denote abstract and incomplete en-
tities (as did the categories of the first section), but real
relations. A substance is what it is only in relation to its
accidents. Likewise, a cause exists only in relation to its
effects, and two mterdependent substances only in their
relation to each other. The connection is intrinsic. The
substance—the all-embracing category of this group—de-
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notes a movement much more intrinsic than the blind
force of attraction and repulsion. It possesses a definite
power over its accidents and effects, and through its own
power it establishes its relation to other things, thus hav-
ing the ability to unfold its own potentialities. It does not,
however, possess knowledge of these potentialities and
therefore does not possess the freedom of self-realization.
Substantiality still denotes a relation of objects, of ma-
‘terial things, or, as Hegel says, a relation of being. To
grasp the world in its veritable being we must grasp it
with the categories of freedom, which are to be found only
in the realm of the thinking subject. A transition is neces-
sary from the relation of being to the relation of thought.
The latter relation refers to that between the particular
and the universal in the notion, the judgment, and the
syllogism. To Hegel, it is not a relation of formal logic,
but an ontological relation, and the true relation of all
reality. The substance of nature as well as history is a
universal that unfolds itself through the particular. The
universal is the natural process of the genus, realizing it-
self through the species and individuals. In history, the
universal is the substance of all development. The Greek
city-state, modern industry, a social class—all these univer-
salities are actual historical forces that cannot be dissolved
into their components. On the contrary, the individual
facts and factors obtain their meaning only through the
universal to which they belong. The individual is deter-
mined not by his particular but by his universal quali-
ties, for instance, by his being a Greek citizen, or a mod-
ern factory worker, or a bourgeois.
‘ Universality, on the other hand, is no ‘relation of be-
ing’ since all being—as we have seen—is determinate and
particular. It can be understood only as a ‘relation of
thought,’ that is, as the self-development of a comprehen-
sive and comprehending subject.
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In traditional philosophy, the category of universality
has been treated as a part of logic, dealt with in the doc-
trine of the notion, the judgment and the syllogism. To
Hegel, however, these logical forms and processes reflect
and comprise the actual forms and processes of reality.
We have already hinted at Hegel’s ontological interpre-
tation of the notion and the judgment. Fundamental in
this context is his treatment of the definition. Within the
logical tradition, the definition is the relation of thought
that grasps the universal nature of an object in its essen-
tial distinction from other objects. According to Hegel,
the definition can do this only because it reproduces (mir-
rors) the actual process in which the object differentiates
itself from other objects to which it is related. The defini-
tion must express, then, the movement in which a being
maintains its identity through the negation of its condi-
tions. In short, a real definition cannot be given in one
isolated proposition, but must elaborate the real history
of the object, for its history alone explains its reality.®
The real definition of a plant, for instance, must show the
plant constituting itself through the destruction of the
seed by the bud and of the bud by the blossom. It must
tell how the plant perpetuates itself in its interaction and
struggle with its environment. Hegel calls the definition
‘the self-preservation’ and explains this usage: ‘In defining
living things their characteristics must be derived from
the weapons of attack and defense with which these things
preserve themselves from other particular things.’ °

In all these cases, thought seizes the real relations of
the objective world and presents us with the knowledge
of what the things are ‘in themselves. These real rela-
tions thought has to ferret out because they are hidden

8 Cf. Science of Logic, vol. 1, p. 61.
9 Jenenser Logik, p. 109.
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by the appearance of things. For this reason, thought is
more ‘real’ than its objects. Moreover, thought is the ex-
istential attribute of a being that ‘comprehends’ all ob-
jects, in the twofold sense that it understands and com-
prises them. The objective world comes to its true form
in the world of the free subject, and the objective logic
terminates in the subjective logic. In the Jenenser system,
the latter is treated in the section on Metaphysics. It ex-
pounds the categories and principles that comprehend all
objectivity as the arena of the developing subject, that is,
as the arena of reason.

The rough outlines we have provided of Hegel’s main
ideas will be more clearly elaborated when we discuss the
final system of logic. Hegel’s first logic already manifests
the endeavor to break through the false fixity of our con-
cepts and to show the driving contradictions that lurk in
all modes of existence and call for a higher mode of
thought. The Logic presents only the general form of the
dialectic, in its application to the general forms of being.
The more concrete applications appear in Hegel’s Real-
philosophie, particularly in his social philosophy. We shall
not dwell now on tHe difficult transition from the Logic
and Metaphysics to the Philosophy of Nature (which will
be discussed with the final logic), but shall pass directly
to the Jenenser Philosophy of Mind, which deals with the
historical realization of the free subject, man.

2. THE PHILOsOPHY OF MIND

The history of the human world does not begin with
the struggle between the individual and nature, since the
individual is really a later product in human history. The
community (Aligemeinheit) comes first, although in a
ready-made, ‘immediate’ form. It is as yet not a rational
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community and does not have freedom as its quality.
Consequently, it soon splits up into numerous antag-
onisms. Hegel calls this original unity in the historical
world ‘consciousness,” thus re-emphasizing that we have
entered a realm in which everything has the character of
the subject.

The first form consciousness assumes in history is not
that of an individual but of a universal consciousness, per-
haps best represented as the consciousness of a primitive
group with all individuality submerged in the community.
Feelings, sensations, and concepts are not properly the
individual’s but are shared among all, so that the com-
mon and not the particular determines the consciousness.
But even this unity contains opposition; consciousness is
what it is only through its opposition to its objects. To be
sure, these, as objwf consciousness, are ‘comprehended
.objects’ (begriffene Objekte), or objects that cannot be
'divorced from the subject. Their ‘being gomprehended’
is part of their character as objects. Either side of the op-
position, consciousncss or its objects, thus has the form
of subjectivity, as do all the other types of opposition in
the realm of mind. The integration of the opposing ele-
ments can only be an integration within subjectivity.

The world of man develops, Hegel says, in a series of
integrations of opposites. In the first stage, the subject and
its object take the form of consciousness and its concepts;
in the second stage, they appear as the individual in con-
flict with other individuals; and in the final stage they ap%
pear as the nation. The last stage alone represents the atl
tainment of a lasting integration between subject and ob-
ject; the nation has its object in itself; its effort is directed
solely towards reproducing itself. Corresponding to the
three stages are three different ‘media’ of integration: lan-
guage, labor, and property.
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SUBJECT MEDIUM OBJECT
1 Consciousness | Language Concepts
Individuals or | Labor Nature
2 Groups of
Individuals
Nation Property Nation
3 Community of Community of
Individuals Individuals

Language is the medium in which the first integration
between subject and object takes place.’® It is also the
first actual community (4llgemeinheit), in the sense that
it is objective and shared by all individuals. On the other
hand, language is the first medium of individuation, for
through it the individual obtains mastery over the ob-
jects he knows and names. A man is able to stake out his
sphere of influence and keep others from it only when he
knows his world, is conscious of his needs and powers,
and communicates this knowledge to others. Language is
thus also the first lever of appropriation.

Language, then, makes it possible for an individual to
take a conscious position against his fellows and to assert
his needs and desires against those of the other individ-
uals. The resulting antagonisms are integrated through the
process of labor, which also becomes the decisive force for
the development of culture. The labor process is respon-
sible for various types of integration, conditioning all the
subsequent forms of community that correspond to these
types: the family, civil society, and the state (the latter
two terms appear only later in Hegel's philosophy). Labor
first unites individuals into the family, which appropriates
as ‘family property’** the objects that provide for its

10 Jenenser Realphilosophie, 1, pp. 211 ff.
11 Ibid,, pp. 221 f.
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subsistence. The family, however, finds itself and its prop-
erty among other property-owning families. The conflict
that develops here is not between the individual and the
objects of his desire, but between one group of individ-
uals (a family) and other similar groups. The objects are
already ‘appropriated’; they are the (actual or potential)
property of individuals. The institutionalization of pri-
vate property signifies, to Hegel, that the ‘objects’ have
finally been incorporated into the subjective world: the
objects are no longer ‘dead things,” but belong, in their
totality, to the sphere of the self-realization of the subject.
Man has toiled and organized them, and has thus made
them part and parcel of his personality. Nature thus takes
its place in the history of man, and history becomes essen-
tially human history. All historical struggles become strug-
gles between groups of property-owning individuals. This
far-reaching conception completely influences the subse-
quent construction of the realm of mind.

With the advent of the various property-owning family
units there begins a ‘struggle for mutual recognition’ of
their rights. Since property is looked upon as an essential
and constitutive element of individuality, the individual
has to preserve and defend his property in order to main-
tain himself as an individual. The consequent life-and:
death struggle, Hegel says, can come to an end only i the
opposed individuals are integrated into the community
of the nation (Volk).

This transition from family to nation correspond:
roughly to the transition from ‘a state of nature’ to a state
of civil society, as the political theories of the eighteentt
century conceived it. Hegel’s interpretation of the ‘strug
gle for mutual recognition’ will be explained in our dis
cussion of the Phenomenology of Mind, in which it be
comes the entering wedge for freedom. The consequence
of the struggle for mutual recognition is a first real inte
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gration that gives the groups or individuals in conflict
an objective common interest. The consciousness that
achieves this integration is again a universal (the Volks-
geist), but its unity is no longer a primitive and ‘immedi-
ate’ one. It is rather a product of self-conscious efforts to
make the existing antagonisms work in the interest of
the whole. Hegel calls it a mediated (vermittelte) unity.
The term mediation here manifests its concrete signifi-
cance. The activity of mediation is no other than the ac-
ti\_zit_y of labor. Through his labor, man overcomes the
estrangement between the objective world and the sub-
jective world; he transforms nature into an appropriate
medium for his self-development. When objects are taken
and shaped by labor, they become part of the subject who
is able to recognize his needs and desires in them. Through
labor, moreover, man loses that atomic existence wherein
he is, as an individual, opposed to all other individuals;
he becomes a member of a community. The individual,
by virtue of his labor, turns into a universal; for labor is
of its very nature a universal activity: its product is ex-
changeable among all individuals.

In his further remarks on the concept of labor, Hegel
actually describes the mode of labor characteristic of mod-
ern commodity production. Indeed, he comes close to the
Marxian doctrine of abstract and universal labor. We en-
counter the first illustration of the fact that Hegel’s onto-
logical notions are saturated with a social content expres-
sive of a particular order of society.

Hegel states, ‘the individual satisfies his needs by his
labor, but not by the particular product of his labor; the
latter, to fill his needs, has to become something other
than it is.’ ** The particular object becomes a universal
one in the process of labor—it becomes a commodity. The
universality also transforms the subject of labor, the la

12 Ibid., p. 238
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borer, and his individual activity. He is forced to set aside
his particular faculties and desires. Nothing counts in the
distribution of the product of labor but ‘abstract and uni-
versal labor.’ ‘The labor of each is, with regard to its con-
tent, universal for the needs of all.” Labor has ‘value’ only
as such a ‘universal activity’ (allgemeine Titigkeit): its
value is determined by ‘what labor is for all, and not what
it is for the individual.’ **

This abstract and universal labor is connected with con-
crete individual need through the ‘exchange relation-
ships’ of the market.** By virtue of the exchange, the prod-
ucts of labor are distributed among individuals according
to the value of abstract labor. Hegel, therefore, calls ex-
change ‘the return to concreteness’; ** through it the con-
crete needs of men in society are fulfilled.

Hegel is obviously striving for an exact understanding
of the function of labor in integrating the various indi-
vidual activities into a totality of exchange relationships.
He touches the sphere in which Marx later resumed the
analysis of modern society. The concept of labor is not
peripheral in Hegel's system, but is the central notion
through which he conceives the development of society.
Driven by the insight that opened this dimension to him,
Hegel describes the mode of integration prevailing in a
commodity-producing society in terms that clearly fore-
shadow Marx’s critical approach.

He emphasizes two points: the complete subordination
of the individual to the demon of abstract labor, and the
blind and anarchic character of a society perpetuated by
exchange relationships. Abstrag,Lal_)g cannot develop the
individual’s true faculties. Mechanization, the very means
that should liberate man from toil, makes him a slave of

18 Ibid.

14 Jenenser Realphilosophie, 1, p. 215.
16 Ibid.
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his labor. “The more he subjugates his labor, the more
powerless he himself becomes.” The machine reduces the
necessity of toil only for the whole, not for the individual.
‘The more mechanized labor becomes, the less value it has,
and the more the individual must toil.’ ** “The value of
labor decreases in the same proportion as the productivity
of labor increases . . . The faculties of the individual are
infinitely restricted, and the consciousness of the factory
worker is degraded to the lowest level of dullness.’ ** While
labor thus changes from the self-realization of the indi-
vidual into his self-negation, the relation between the par-
ticular needs and labor, and between the needs and the,
labor of the whole, takes the form of ‘an incalculable,
blind interdependence.” The integration of conflicting in-
dividuals through abstract labor and exchange thus estab-
lishes ‘a vast system of communality and mutual interde-
pendence, a moving life of the dead. This system moves
hither and yon in a blind and elementary way, and like
a wild animal calls for strong permanent control and
curbing.’

The tone and pathos of the descriptions point strikingly
to Marx’s Capital. It is not surprising to note that Hegel's
manuécript breaks off with this picture, as if he was terri-
fied by what his analysis of the commodity-producing so-
ciety disclosed. The last sentence, however, finds him for-
mulating a possible way out. He elaborates this in the
Realphilosophie of 1804-5. The wild animal must be
curbed, and such a process requires the organization of a
strong state. :

Hegel’s early political philosophy is reminiscent of the
origins of political theory in modern society. Hobbes also
founded his Leviathan State upon the otherwise uncon-
querable chaos, the bellum omnium contra omnes, of

16 Jenenser Realphilosophie, 1, p. 287.
17 Ibid., p. 289. 18 Ibid., p. 24o.
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individualistic society. Between Hobbes and Hegel, how-
ever, lies the period in which the absolutist state had un-
leashed the economic forces of capitalism, and in which
political economy had uncovered some of the mechanisms
of the capitalist labor process. Hegel had indulged in a
study of political economy. His analysis of civil society
got to the root structure of modern society and presented
elaborate critical analysis, whereas Hobbes got and used
intuitive insight. And even more, Hegel discovered in
the upsurge of the French Revolution principles that
pointed beyond the given framework of individualist so-
ciety. The ideas of reason and freedom, of a unity between
the common and the particular interest, denoted, for him,
values that could not be sacrificed to the state. He strug-
gled all his life to render them consonant with the neces-
sity of ‘controlling and curbing.’ His attempts to solve
the problem are manifold, and the final triumph goes not
to the Leviathan, but to the rational state under the rule
of law.

The second Jenenser Realphilosophie goes on to discuss
the manner in which civil society is integrated with the
state. Hegel discusses the political form of this society
under the heading of ‘Constitution.” Law (Gesetz) changes
the blind totality of exchamto the consciously
regulated apparatus of the state. The picture of the an-
archy and confusion of civil society is painted in even
darker colors than before.

[The individual] is subject to the complete confusion and
hazard of the whole. A mass of the population is condemned
to the stupefying, unhealthy and insecure labor of factories,
manufactories, mines, and so on. Whole branches of industry
which supported a large bulk of the population suddenly fold
up because the mode changes or because the values of their
products fall on account of new inventions in other countries,
or for other reasons. Whole masses are thus abandoned to help-
less poverty. The conflict between vast wealth and vast pov-



HEGEL'S FIRST SYSTEM 81

erty steps forth, a poverty unable to improve its condition.
Wealth becomes . . . a predominant power. Its accumulation
takes place partly by chance, partly through the general mode
of distribution . . . Acquisition develops into a many-sided
system which ramifies into fields from which smaller business
cannot profit. The utmost abstractness of labor reaches into
the most individual types of work and continues to widen its
sphere. This inequality of wealth and poverty, this need and
necessity turn into the utmost dismemberment of will, inner
rebellion and hatred.»®

But Hegel now stresses the positive aspect of this de-
grading reality. “This necessity which means complete haz-
ard for the individual existence is at the.same time the
preservative. The State power intervenes; it must see to
it that every particular sphere [of life] is sustained, it
must search out new outlets, must open channels of trade
in foreign lands, and so on . . .’** The ‘hazard’ that pre-
vail§ in society is not mere chance, but the very process
by which the whole reproduces its own existence and that
of each of its members. The exchange relations of the mar-
ket provide the necessary integration without which iso-
lated individuals would perish in the competitive conflict.
The terrible striggles within the commodity-producing
society are ‘better’ than those between wholly unrestricted
individuals and groups—'better,” because they take place
on a higher level of historical development and imply a
‘mutual recognition’ of individual rights. The /_cgg_t_r;ct
(Vertrag) expresses this recognition as a _social reality.
Hegel views the contract as one of the foundations of mod-
ern society, the society is actually a framework of contracts
later taKeés great pams to restrict the validity of contracts
to the sphere of civil society—that is, to the economic and
social relations—and to exclude them as having a function

19 Jenenser Realphilosophie, 1, 232-3
201bid. Philosophie, T pp. 31Pp. 218E
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between states.) The assurance that a relation or a per-
formance is secured by a contract—and that the contract
will be kept under all circumstances—alone makes the rela-
tions and performances in a commodity-producing society
calculable and rational. ‘My word must be good not for
moral reasons,’ but because society presupposes that there
are mutual obligations on the part of its members. I do
my work under the condition that another does likewise.?
If I break my word, I break the very contract of society
and not only hurt a particular person but the community;
I place myself outside of the whole which can alone Falfill
my right as an individual. Therefore, says Hegel, ‘the uni-
versal is the substance of the contract.’ ?* Contracts not
only regulate individual performance, but the operation
of the whole. The comntract treats individuals as free and
equal; at the same time it considers each not in his con-
tingent particularity but in his ‘universality,’ as a homo-
geneous part of the whole. This identity of the particuldr
and the universal is, of course, not yet realized. The
proper potentialities of individuals are, as Hegel has
pointed out before, far from preserved in civil society.
Consequently, force must stand behind every contract.
The threatened application of force, and not his own vol-
untary recognition, binds the individual to his contract.
The contract thus involves the possibility of breach of the
contract and the revolt of the individual against the
whole.* Crime signifies the act of revolt, and punishment is
the mcchanisxﬁ—t%lmmae restores its right
over the rebellious individual. The recognition of the rule
of law represents that stage of integration in which the
individual reconciles himself with the whole. The rule of
law differs from the rule of contracts in so far as it takes
into arcount “the self of the individual in his existence as

well as in his knowledge.’ #* The individual knows that he
23 Pp. 21g-20. 28 P, 226. 34 P. 221. 28 P, 225.
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can exist only by force of the law, not only because it pro-
tects him, but because he sees it to represent the common
interest, which, in the last analysis, is the sole guarantee
of his self-development. Individuals perfectly free and in-
dependent, yet united in a common interest—this is the
proper-notion of the law. The individual is ‘confident’
that he finds ‘himself, his essence’ in the law and that the
law preserves and sustains his essential potentialities.?®

Such a conception presupposes a state whose laws really
manifest the free will of associated individuals, as if they
had assembled and decided upon the best legislation for
their common interest. The law could not otherwise ex-
press the will of each and at the same time ‘the general
will.” Given that common decision, the law would be a
true identity between the individual and the whole.
Hegel’s conception of law envisages such a society; he is
describing a goal to be attained and not a prevailing con-
ditich.

The gap between ideal and reality, however, narrows
slowly. The more realistic Hegel’s attitude towards his-
tory becomes, the more he endows the present with the
greatness of the future ideal. But whatever the outcome
of Hegel's struggle between philosophical idealism and po-
litical realism, his philosophy will not accept any state
that does not operate by the rule of law. He can accept a
‘power state,’” but only in so far as the freedom of the
individuals prevails therein and the state’s power enhances
their proper power.?’

The individual can be free only as a political being.
Hegel thus resumes the classical Greek conception that the
Polis represents the true reality of human existence. Ac-
cordingly, the final unification of the social antagonisms
is achieved not by the reign of law, but by the political in-
stitutions that embody the law: by the state proper. What

26 P, 248. 27 See below, pp. 200 ff.
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is the form of government that best safeguards this em-
bodiment and is therefore the highest form of unity be-
tween the part and the whole?

Preliminary to his answer of this question, Hegel
sketches the origin of the state and the historical roles
of tyranny, democracy, and monarchy. He repudiates the
theory of the social contract? on the ground that it as-
sumes that ‘the general will’ is operative in the isolated
individuals prior totheirentry into the state. As against
the social contract theory he stresses that ‘the general will’
can arise only out of a long process, which culminates in
the final regulation of the social antagonisms. The general
will is the result and not the origin of the state; the state
originates through an ‘outside force’ that impels the indi-
viduals against their will. Thus, ‘all states are founded
through the illustrious power of great men.’ ** And Hegel
adds, ‘not by physical force.’ The great founders of the
state had in their personality something of the historic
power that coerces mankind to follow out its own course
and to progress thereby; these personalities reflect and
tory even if they as individuals are not conscious of it, or
even if they are driven by quite other motives. The idea
which Hegel is here introducing appears later to be the
Weltgeist. .

The earliest state is of necessity a tyranny. The state
forms Hegel now describes have both a historical and a
normative order: tyranny is the earliest and the lowest,
hereditary monarchy the latest and highest form.** Again,
the standard by which the state is evaluated is the success
it has in producing a proper integration of individuals
into the whole. Tyranny integrates individuals by negating

them. But it does Have one poM: it disciplines

28 Jenenser Realphilosophie, 1, pp. 245-6.
20 Ibid., p. 246. phie, 1 pp 22 Pp. 246-53.
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them, teaches them to obey. Obeying the person of the
ruler is preparatory to obeying the law. “The people over-
throw tyranny because it is abject, detestable, and so on;
in reality, however, because it has become superfluous.’ #
Tyranny ceases to be historically necessary ofice the disci-
pline has been accomplished. It is then succeeded by the
rule of law, that is, by democracy.

Democracy represents a real identity between the indi-
vidual and the whole; the government is one with all the
indtviduals, and their will éxpresses the interest of the
whole. The individual pursues his own partlcular inter-
est, hence he s the ‘bourgeois’; but he also occupies him-
self with the needs and tasks of the whole, hence he is the
citoyen.®

Hegel illustrates democracy by reference to the Greek
city-state. There, the unity between the individual and
the general will was still fortuitous; the individual had to
yield to the majority, which was accide?xTal/iﬁnits turn.
Such’a democracy therefore could not represent the ulti-
mate unity between the individual and the whole. “The
beautiful and happy freedom of the Greeks’ integrated
individuals into an ‘immediate’ unity only, founded on
nature and feeling rather than on the conscious intel-
lectual and moral organization of society. Mankind had to
advance to a higher form of the state beyond this one, to
a form in which the individual unites himself freely and
consciously with others into a community that in turn
preserves his real essence.

The best guardian of such a unity, in Hegel’s opinion,
is hereditary monarchy. The person of the monarch repre-
sents the whole elevated above all special interests; mon-
arch by birth, he rules, as it were, ‘by nature,” untouched
by the antagonisms of society. He is, therefore, the most
stable and enduring ‘point’ in the movement of the

81 Pp. 247-8. 2 P, 249.
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whole.®* ‘Public opinion’ is the tie that binds the spheres
of life and controls their course. The state is neither an
enforced nor a natural unity, but a rational organization
of society through its various ‘estates.’ In each estate the
individual indulges his own specific activity and yet serves
the community. Each estate has its particular place, its
consciousness, and its morality, but the estates terminate
in the ‘universal’ estate, that is, in the state functionaries
who attend to nothing except the general interest. The
functionaries are elected and each ‘sphere [town, guild,
and so on] administers its own affairs.’ *

More important than these details are the questions,
What qualities does hereditary monarchy possess that jus-
tify its place of honor in the philosophy of mind? How
does this state form fulfill the principles that guided the
construction of that philosophy? Hegel looked upon hered-
itary monarchy as the Christian state par excellence, or,
more strictly, as the Christian state that came into being
with the German Reformation. To him this state was the
embodiment of the principle of Christian liberty, which
proclaimed the freedom of man’s inner conscience and his
equality before God. Hegel thought that without this
inner freedom the outer freedom democracy was supposed
to institute and protect was of no avail. The German
Reformation represented to his mind the great turning
point in history that came with the pronouncement that
the individual was really free only when he had become
self-conscious of his inalienable autonomy.* Protestantism
had established this self-consciousness, and shown that
Christian liberty implied, in the sphere of the social real-
ity, submission and obedience to the divine hierarchy of
the state. We shall deal further with this matter when we
reach the Philosophy of Right.

One question still to be answered affects the whole struc-

33 P. 250. 3¢ P, 251. 38 P, 251.
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ture of Hegel’s system. The historical world, in so far as it
is built, organized, and shaped by the conscious activity of
thinking subjects, is a realm of mind. But the mind is fully
realized and exists in its true form only when it indulges in
its proper activity, namely, in art, religion, and philosophy.
These domains of culture are, then, the final reality, the
province of ultimate truth. And this is precisely Hegel’s
conviction: the absolute mind lives only in art, religion,
and philosophy. All three have the same content in a
different form: Art apprehends the truth by mere intui-
tion (Anschauung), in a tangible and therefore limited
form; Religion perceives it free of such limitation, but
only as mere ‘assertion’ and belief; Philosophy compre-
hends it through knowledge and possesses it as its inalien-
able property. On the other hand, these spheres of cul-
ture exist only in the historical development of mankind,
and the state is the final stage of this development. What,
then, is the relation between the state and the realm of ab-
solute mind? Does the rule of the state extend over art,
religion, and philosophy, or is it rather limited by them?

The problem has been frequently discussed. It has been
pointed out that Hegel’s attitude underwent several
changes, that he was first inclined to elevate the state above
the cultural spheres, that he then co-ordinated it with or
even subordinated it to them, and that he then returned
to the original position, the predominance of the state.
There are apparent contradictions in Hegel’s statements
on this point even within the same philosophical period.
In the second Jenenser Realphilosophie he declares that
the absolute mind ‘is at first the life of a nation in general;
however, the Mind has to free itself from this life,’ *¢ and
he says, moreover, that with art, religion, and philosophy,
‘the absolute free Mind . . . produces a different world,
one in which it has its proper form, where its work is

86 P, g53.
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accomplished, and where the Mind attains the intuition of
its own as its own.’ ** Contrary to these statements, Hegel
says in his discussion of the relation between religion and
the state that ‘the government stands above all; it is the
Mind which knows itself as the universal essence and real-
ity . . .’ % Furthermore, he calls the state ‘the reality of
the kingdom of heaven . .. The State is the spirit of
reality, whatever appears within the State must conform
to it.’*® The meaning of these contradictions and their
possible solution can be made clear only through an un-
derstanding of the constitutive role of history in Hegel's
system. Here, we shall attempt but a preliminary explana-
tion.

Hegel’s first system already reveals the outstanding traits
of his philosophy, especially its emphasis on the universal
as the true being. We indicated in our introduction the
socio-historical roots of this ‘universalism,’ showing that
its base was the lack of a ‘community’ in individualist
society. Hegel remained faithful to the heritage of the
eighteenth century and incorporated its ideals into the
very structure of his philosophy. He insisted that the ‘truly
universal’ was a community that preserved and fulfilled
the demands of the individual. One might interpret his
dialectic as the philosophic attempt to reconcile his ideals
with an antagonistic social reality. Hegel recognized the
great forward surges that must be generated by the pre-
vailing order of society—the development of material as
well as cultural productivity; the destruction of obsolete
power relations that hampered the advance of mankind;
and the emancipation of the individual so that he might
be the free subject of his life. When he stated that every
‘immediate unity’ (which does not imply an opposition
between its component parts) is, with regard to the possi-
bilities of human development, inferior to a unity pro-

87 P, 263. 38 P, 267. 30 P, 270.
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duced by integrating real antagonisms, he was thinking
of the society of his own time. The reconciliation of the
individual and the universal seemed impossible without
the full unfolding of those antagonisms which push the
prevailing forms of life to a point where they openly con-
tradict their content. Hegel has described this process in
his picture of modern society.

The actual conditions of modern society are the strong-
est instance of dialectic in history. There is no doubt that
these conditions, however they might be justified on the
ground of economic necessity, contradict the ideal of free-
dom. The lﬁgllw’_m%Wra-
tional union of free mlli'\lﬂk, that is, in the universal
and not in hxed particularities. The individual can hope
to fulfill himself only if he is a free member of a real
community.

The enduring quest for such a community amidst the
haunting terror of an anarchic society is at the back of
Hegel’s insistence upon the intrinsic connection between
truth and universality. He was thinking of the fulfillment
of that quest when he designated the true universality as
the end of the dialectical process and as the final reality.
Time and again, the concrete social implications of the
concept of universality break through his philosophic for-
mulations, and the picture of an association of free indi-
viduals united in a common interest comes clearly to light.
We quote the famous passage in the Aesthetics:

- True independence consists alone in the unity and in the
interpenetration of both the individuality and the universality
with each other. The universal acquires through the individ-
ual its concrete existence, and the subjectivity of the individ-
ual and particular discovers in the universal the unassailable
basis and the most genuine form of its reality . . .

In the Ideal [state], it is precisely the particular individ-
uality which ought to persist in inseparable harmony with the
substantive totality, and to the full extent that freedom and
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independence of the subjectivity may attach to the Ideal the
world-environment of conditions and relations should possess
no essential objectivity apart from the subject and the indi-
vidual.4¢

The Philosophy of Mind, and in fact the whole of the
Hegelian system, is a portrayal of the process whereby

‘the individual becomes universal’ and whereby ‘the con-
struction of universality’ takes place.

40 The Philosophy of Fine Arts, trans. F. P. R. Osmaston, George Bell
and Sons, London 1920, vol. 1, pp. 243 f.
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The Phenomenology of Mind
(180%)

HEGEL wrote the Phenomenology of Mind in 1806 in Jena
while the Napoleonic armies were approaching that city.
He finished it as the battle of Jena sealed the fate of
Prussia and enthroned the heir of the French Revolution
over the powerless remnants of the old German Reich.
The feeling that a new epoch in world history had just
begun pervades Hegel’s book. It marks his first philosoph-
ical judgment on history and draws its final conclusions
from the French Revolution, which now becomes the
turning point of the historical as well as the philosophical
way to truth.

Hegel saw that the result of the French Revolution was
not the realization of freedom, but the establishment of a
new despotism. He interpreted its course and its issue not
as a historical accident, but as a necessary development.
The process of emancipating the individual necessarily re-
sults in terror and destruction as long as it is carried out
by individuals against the state, and not by the state it
self. The state alone can provide emancipation, though it
cannot provide perfect truth and perfect freedom. These
last are to be found only in the proper realm of mind, in
morality, religion, and philosophy. We have already en:
countered this sphere as the realization of truth and free
dom in Hegel’s first Philosophy of Mind. There, however,
they were founded on an adequate state order and re
mained in an intrinsic connection with it. This connec
tion is all but lost in the Phenomenology of Mind. The

[*)
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state ceases now to have an all-embracing significance.
Freedom and reason are made activities of the pure mind
and do not require a definite social and political order as
a pre-condition, but are compatible with the already exist-
ing state.

We may assume that his experience of the breakdown
of liberal ideas in the history of his own time drove Hegel
to take refuge in the pure mind, land that for philosophy’s
sake he preferred reconciliation with the prevailing sys-
tem to the terrible contingencies of a new upheaval. The
reconciliation that now takes place between philosophical
idealism and the given society announces itself not so
much as a change in the Hegelian system as such, but as
a change in the treatment and function of the dialectic.
In the preceding periods the dialectic was oriented to the
actual process of history rather than to the end-product of
this process. The sketchy form of the Jenenser Philosophy
of Mind strengthened the impression that something new
could yet happen to the mind, and that its development
was far from concluded. Furthermore, the Jenenser system
elaborated the dialectic in the concrete process of labor
and of social integration. In the Phenomenology of Mind
the antagonisms of this concrete dimension are leveled
and harmonized. ‘“The world becomes Mind’ takes on the
meaning not only that the world in its totality becomes the
adequate arena in which the plans of mankind are to be
fulfilled, but also means that the world itself reveals a
steady progress towards the absolute truth, that nothing
new can happen to mind, or, that everything that does
happen to it eventually contributes to its advancement.
There are, of course, failures and repulses; progress by no
means takes place in a straight line, but is produced by
the interplay of ceaseless conflicts. The negativity, as we
shall see, remains the source and the motive power of the
movement. Every failure and every setback, however, pos-
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sesses its proper good and its proper truth. Every conflict
implies its own solution. The change in Hegel’s point of
view becomes manifest in the unshakable certainty with
which he determines the end of the process. The mind,
despite all deviations and defeats, despite misery and de-
terioration, will attain its goal, or, rather, has attained
it, in the prevailing social system. The negativity seems to
be a secure stage in the growth of mind rather than the
force that goads it beyond; the opposition in the dialectic
appears as a wilful play rather than a struggle of life and
death.

Hegel conceived the Phenomenology of Mind as an in-
troduction to his philosophical system. During the execu-
tion of the work he altered his original plan, however.
Knowing that he would not be able to publish the rest of
his system in the near future, he incorporated large parts
of it into his introduction. The extreme difficulties that
the book offers are, to a great extent, due to this procedure.

As an introductory volume, the work intends to lead
human understanding from the realm of daily experience
to that of real philosophical knowledge, to absolute truth.
This truth is the sime that Hegel had already demon-
strated in the Jenenser system, namely, the knowledge and
process of the world as mind.

The world in reality is not as it appears, but as it is
comprehended by philosophy. Hegel begins with the ex-
perience of the ordinary consciousness in everyday life.
He shows that this mode of experience, like any other,
contains elements that undermine its confidence in its
ability to perceive ‘the real,’ and force the search to pro-
ceed to ever higher modes of understanding. The advance
to these higher modes is thus an internal process of ex-
perience and is not produced from without. If man pays
strict attention to the results of his experience, he will
abandon one type of knowledge and proceed to another;
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he will go from sense-certainty to perception, from percep-
tion to understanding, from understanding to self-cer-
tainty, until he reaches the truth of reason.

Hegel's Phenomenology of Mind thus presents the im-
manent history of human experience. This is not, to be
sure, the experience of common sense, but one already
shaken in its security, overlaid with the feeling that it
does not possess the whole truth. It is an experience al-
ready en route to real knowledge. The reader who is to
understand the various parts of the work must already
dwell in the ‘element of philosophy.” The ‘We’ that ap-
pears so often denotes not everyday men but philosophers.

The factor that determines the course of this experi-
ence is the changing relation between consciousness and
its objects. If the philosophizing subject adheres to its ob-
jects and lets itself be guided by their meaning, it will
find that the objects undergo a change by which their form
as well as their relation to the subject alters. When experi-
ence begins, the object seems a stable entity, independent
of consciousness; subject and object appear to be alien
to one another. The progress of knowledge, however, re-
veals that the two do not subsist in isolation. It becomes
clear that the object gets its objectivity from the subject.
‘The real,” which consciousness actually holds in the end-
less flux of sensations and perceptions, is a universal that
cannot be reduced to objective elements free of the subject
(for example, quality, thing, force, laws). In other words,
the real object is constituted by the (intellectual) activity
of the subject; somehow, it essentially ‘pertains’ to the
subject. The latter discovers that it itself stands ‘behind’
the objects, that the world becomes real only by force of
the comprehending power of consciousness.

This is, however, at first nothing but a re-statement of
the case of transcendental idealism, or, as Hegel says, it
is a truth only ‘for us,’ the philosophizing subjects, and



THE PHENOMENOLOGY OF MIND 95

not yet a truth manifested in the objective world. Hegel
goes further. He says, self-consciousness has yet to demon-
strate that it is the true realitj:; it must actually make the
world its free realization. Referring to this task, Hegel de-
clares the subject to be ‘absolute negativity,’ signifying
that it has the power to negate every given condition and
to make it its own conscious work. This is not an epistemo-
logical activity and cannot be carried out solely within the
process of knowledge, for that process cannot be severed
from the historical struggle between man and his world, a
struggle that is itself a constitutive part of the way to truth
and of the truth itself. The subject must make- the world
its own doing if it is to recognize itself as the only reality.
The process of knowledge becomes the process of history.

We have already reached this conclusion in the Jenenser
Philosophy of Mind. Self-consciousness carries itself into
the life-and-death struggle among individuals. From here
on, Hegel links the epistemological process of self-con-
sciousness (from sense-certainty to reason) with the his-
torical process of mankind from bondage to freedom. The
‘modes or forms [Gestalten] of consciousness’ ! appear si-
multaneously as objective historical realities, ‘states of the
world’ (Weltzustinde). The constant transition from phil-
osophical to historical analysis—which has often been criti-
cized as a confusion, or an arbitrary metaphysical interpre-
tation of history—is intended to verify and demonstrate
the historical character of the basic philosophical con-
cepts. All of them comprehend and retain actual historical
stages in the development of mankind. Each form of con-
sciousness that appears in the immanent progress of knowl-
edge crystallizes as the life of a given historical epoch.
The process leads from the Greek city-state to the French
Revolution.

1 Phenomenology of Mind, trans. J. B. Baillie, London (The Macmillan
Company, New York), 1910, vol. I, p. 34.
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Hegel describes the French Revolution as the unloosing
of a ‘self-destructive’ freedom, self-destructive because the
consciousness that strove here to change the world in ac-
cordance with its subjective interests had not yet found its
truth. In other words, man did not discover his real in-
terest, he did not freely place himself under laws that se-
cure his own freedom and that of the whole. The new state
created by the Revolution, Hegel says, only altered the
external form of the objective world, making it a medium
for the subject, but it did not achieve the subject’s essen-
tial freedom.

The achievement of the latter takes place in the transi-
tion from the French revolutionary era to that of Ger-
man idealist culture. The realization of true freedom is
thus transferred from the plane of history to the inner
realm of the mind. Hegel says: ‘absolute freedom leaves
its self-destructive sphere of reality [that is, the historical
epoch of the French Revolution] and passes over into an-
other realm, that of the self-conscious mind. Here, free-
dom is held to be true in so far as it is unreal . . .’ * This
new realm had been a discovery of Kant'’s ethical idealism. -
Within it, the autonomous individual gives himself the
unconditional duty to obey universal laws that he im-
poses .upon himself of his own free will. Hegel did not,
however, regard this ‘realm’ as the final abode of reason.
The conflict that developed from Kant’s reconciliation of
the individual with the universal, a conflict between the
dictate of duty and the desire for happiness, forced the
individual to seek the truth in other solutions. He looks
for it in art and religion and finally finds it in the ‘abso-
lute knowledge’ of dialectical philosophy. There, all oppo-
sition between consciousness and its object is overcome;
the subject possesses and knows the world as its own real-
ity, as reason.

21bid., p. 6o4.
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« The Phenomenology of Mind in this way leads up to
the Logic. The latter unfolds the structure of the uni-
verse, not in the changing forms that it has for knowledge
that is not yet absolute, but in its true essence. It pre-
sents ‘the truth in its true form.’® Just as the experience
with which the Phenomenology began was not everyday
experience, the knowledge with which it ends is not tra-
ditional philosophy, but a philosophy that has absorbed
the truth of all previous philosophies and with it all the
experience mankind has accumulated during its long trek
to freedom. It is a philosophy of a self-conscious humanity
that lays claim to a mastery of men and things and to its
right to shape the world accordingly, a philosophy that
enunciates the highest ideals of modern individualist so-
ciety.

After this brief preliminary survey of the broad per-
spective of the Phenomenology of Mind, we now turn to
a discussion of its principal conceptions in greater detail.

The Preface to the Phenomenology is one of the great-
est philosophica,l undertakings of all times, constituting
no less an attempt than to reinstate philosophy as the
highest form of human knowledge, as ‘the Science.’ We
shall here limit ourselves to its main points.

Hegel starts with a critical analysis of the philosophic
currents of the turn of the eighteenth century, and pro-
ceeds to develop his concept of philosophy and philo-
sophic truth. Knowledge has its source in the vision that
essence and existence are distinct in the various cognitive
processes. The objects it gets in immediate experience
fail to satisfy knowledge, because they are accidental and
incomplete, and it turns to seek the truth in the notion of
objects, convinced that the right notion is not a mere sub-
jective intellectual form, but the essence of things. This,

3 P. 35.
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however, is but the first step of knowledge. Its major ef-
fort is to demonstrate and expound the relation between
essence and existence, between the truth preserved in the
notion and the actual state in which things exist.

The various sciences differ from each other by the way
in which the objects they deal with are related to their
truth. This is confusing unless one bears in mind that
for Hegel truth signifies a form of existence as well as of
knowledge, and that, consequently, the relation between
a being and its truth is an objective relation of things
themselves. Hegel illustrates this conception by contrast:
ing mathematical and philosophical knowledge. The es-
sence or ‘nature’ of the right-angle triangle is that its sides
are related just as the Pythagorean proposition has it; but
this truth is ‘outside’ the triangle. The proof of the propo-
sition consists in a process carried on solely by the know-
ing subject. ‘. . . the triangle ... . is taken to pieces, and
its parts made into other figures to which the construction
gives rise in the triangle.’* The necessity for the con
struction does not arise from the nature or notion of the
triangle. ‘The process of mathematical proof does not be-
long to the object; it is a function that takes place outside
of the matter in hand. The nature of a right-angled tri-
angle does not break itself up into factors in the manner
set forth in the mathematical construction which is re-
quired to prove the proposition expressing the relation
of its parts. The entire process of producing the result is
an affair of knowledge which takes its own way of going
about it.’® In other words, the truth about mathematical
objects exists outside of themselves, in the knowing sub-
ject. These objects, therefore, are in a strict sense untrue
and unessential ‘external’ entities.

The objects of philosophy, on the other hand, bear an
intrinsic relation to their truth. For example, the princi-

4 P. 40. s P. 39.
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ple that ‘the nature of man requires freedom and that
freedom is a form of reason’ is not a truth imposed upon
man by an arbitrary philosophical theory, but can be
proved to be the inherent aim of man, his very reality. Its
proof is not advanced by the external process of knowl-
edge but by the history of man. In philosophy, the rela-
tion of an object to its truth is an actual happening
(Geschehen). To come back to the example, man finds
that he is not free, that he is separated from his truth, lead-
ing a fortuitous, untrue existence. Freedom is something
he must acquire by overcoming his bondage, and he ac-
quires it when he eventually knows his trué potentialities.
Freedom presupposes conditions that render freedom pos-
sible, namely, conscious and rational mastery of the world.
The known history of mankind verifies the truth of this
conclusion. The notion of man is his history, as appre-
hended by philosophy. Thus, essence and existence are
actually interrelated in philosophy, and the process of
proving the truth there has to do with the existing object
itself. The essence arises in the process of existence, and
conversely, the prpcess of existence is a ‘return’ to the es-
sence.®

Philosophical knowledge aims only at the ‘essentials’
that have a constitutive bearing upon man’s destiny and
that of his world. The sole object of philosophy is the
world in its true form, the world as reason. Reason, again,
comes into its own only with the development of man-
kind. Philosophic truth, therefore, is quite definitely con-
cerned with man’s existence; it is his innermost prod and
goal. This, in the last analysis, is the meaning of the state-
ment that truth is immanent in the object of philosophy.
The truth fashions the very existence of the object and is
not, as in mathematics, indifferent to it. Existing in truth
is a matter of life (and death), and the way to truth is

6 P. 39.
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not only an epistemological but also a historical process.

This relation between truth and existence distinguishes
the philosophic method. A mathematical truth may be ar-
rested in one proposition; the proposition is true and its
contradictory is false. In philosophy, the truth is a real
process that cannot be put into a proposition. “The ab-
stract or unreal is not its element and content, but the
real, what is self-establishing, has life within itself, exist-
ence in its very notion. It is the process that creates its
own moments in its course, and goes through them all;
and the whole of this movement constitutes its positive
content, and its truth.’ * No single proposition can grasp
this process. For instance, the proposition, “The nature
of man is freedom in reason,’ is, if taken by itself, untrue.
It omits all the facts that make up the meaning of free-
dom and of reason, and that are assembled in the whole
historical drive towards freedom and reason. Furthermore,
the proposition is false in so far as freedom and reason
can only appear as the result of the historical process. The
conquest of bondage and irrationality, and hence bondage
and irrationality themselves, are essential parts of the
truth. Falsehood here is as necessary and real as truth.
The falsehood must be conceived as the ‘mistaken form’
or untruth of the real object—this object in its untrue
existence; the false is the ‘otherness, the negative aspect
of the substance,” ® but none the less a part of it and hence
constitutive in its truth.

The dialectical method conforms to this structure that
the philosophic object has, and attempts to reconstruct
and follow its real movement. A philosophic system is true
only if it includes the negative state and the positive, and
reproduces the process of becoming false and then return-
ing to truth. As a system of this kind, the dialectic is the
true method of philosophy. It shows that the object with

1 Pp. 43-4. s P, 36.
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which it deals exists in a state of ‘negativity,” which the
object, through the pressures of its own existence, throws
off in the process of regaining its truth.

If, then, in philosophy, no single proposition is true
apart from the whole, in what sense is the whole system
true? The dialectical system alters the structure and mean-
ing of the proposition and makes it something quite differ-
ent from the proposition of traditional logic. The latter
logic, to which Hegel alludes as ‘the logic of common
sense,” meaning the logic of traditional scientific method
as well, treats propositions as consisting of a subject, which
serves as a fixed and stable base, and a predicate attached
to it. The predicates are the accidental properties, or, in
Hegel’s language, ‘determinations’ of a more or less fixed
substance.

As a contrast to this view of the proposition, Hegel sets
the ‘speculative judgment’ in philosophy. The specula-
tive judgment does not have a stable and passive subject.
Its subject is active and develops itself into its predicates.
The predicates are various forms of the subject’s exist-
ence. Or, to state it somewhat differently, what happens is
that the subject ‘gees under’ (geht zu Grunde) and turns
into the predicate. The speculative judgment thus shakes
‘the solid base’ of the traditional proposition ‘to its foun-
dations, and the only object is this very movement of the
subject.’ 1 For example, the proposition God is Being,
taken as a speculative judgment, does not mean that the
subject, God, ‘possesses’ or ‘supports’ the predicate ‘Being’
among many other predicates; but that the subject, God,
‘passes’ into Being. ‘Being’ here is ‘not predicate but the
essential nature’ of God. The subject God ‘seems to cease
to be what He was when the proposition was put forward,
viz. a fixed subject, and to become the predicate.:*
Whereas the traditional judgment and proposition imply

9P, 61. i 10 P, 59. 1P, 61.
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a clear distinction of subject from predicate, the specu-
lative judgment subverts and destroys ‘the nature of judg-
ment or of the proposition in general.’ It strikes the de-
cisive blow against traditional formal logic. The subject
becomes the predicate without at the same time becoming
identical with it. The process cannot be adequately ex-
pressed in a single proposition; ‘the proposition as it ap-
pears is a mere empty form.’ 2 The locus of truth is not
the proposition, but the dynamic system of speculative
judgments in which every single judgment must be ‘sub-
lated’ by another, so that only the whole process repre-
sents the truth.

The traditional logic and the traditional concept of
truth are ‘shaken to their foundations’ not by philosophic
fiat but by insight into the dynamic of reality. The specu-
lative judgment has for its content the objective process
of reality in its essential, ‘comprehended form,” not in its
appearance. In this very basic sense, Hegel’s change from
traditional to material logic marked the first step in the
direction of unifying theory and practice. His protest
against the fixed and formal ‘truth’ of traditional logic
was in effect a protest against divorcing truth and its
forms from concrete processes; a protest against severing
truth from any direct guiding influence on reality.

In Germany, idealistic philosophy championed the right
of theory to guide practice. For idealistic philosophy rep-
resented the most advanced form of consciousness that
then prevailed, and the idea of a world permeated with
freedom and reason had no securer refuge than was of-
fered by this remote sphere of culture. The subsequent
development of European thought cannot be understood
apart from its idealist origins.

A thorough analysis of the Phenomenology of Mind

12 P, 65.



THE PHENOMENOLOGY OF MIND 103

would require more than a volume. We may forego that
analysis, since the latter parts of the work deal with prob-
lems we have already outlined in the discussion of the
Jenenser system. We shall confine our interpretation to
the opening sections, which elaborate the dialectical
method in great detail and set the pattern for the entire
work.®

Knowledge begins when philosophy destroys the ex-
perience of daily life. Analysis of this experience is the
starting point of the search for truth. The object of experi-
ence is first given through the senses and takes the form
of sense-knowledge or sense-certainty (sinnliche Gewiss-
heit). Characteristic of this kind of experience is the fact
that its subject as well as its object appears as an ‘individ-
ual this,” here and now. I see this house, here at this par-
ticular place and at this particular moment. The house is
taken as ‘real’ and seems to exist per se. The ‘I' that sees
it seems to be unessential, ‘can as well be as not be,’” and
‘only knows the object because the object exists.”

If we analyze a bit, we see that what is known in this
experience, what sense-certainty holds as its invariant own
amid the flux of jmpressions, is not the object, the house,
but the Here and the Now. If I turn my head, the house
disappears and some other object appears, which, with an-
other turn of my head, will likewise disappear. To keep
hold of and to define the actual content of sense-certainty
I must refer to the Here and Now as the only elements
that remain permanent in the continuous change of ob-
jective data, What is the Here and Now? Here is a house,
but it is likewise not a house but a tree, a street, a man, and
so on. Now is daytime, but somewhat later now is night,
then morning, and so on. The Now remains identical

18 Compare J. Loewcnberg's excellent analysis in his two articles on

the Phenomenology of Mind, in Mind, vol. xLit and XLV, 1934-5.
14 P. g2.
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throughout the differences of day, night, or morning.
Moreover, it is Now just because it is neither day, nor
night, nor any other moment of time. It preserves itself
through the negation of all other moments of time. In
other words, the Now exists as something negative; its
being is a non-being. The same holds true for Here. Here
is neither the house nor the tree nor the street, but what
‘is and remains in the disappearance of the house, tree,
and so on, and is indifferently house, tree.’'*® That is to
say, the Now and the Here are something Universal. Hegel
says an entity ‘which is by and through negation, which
is neither this nor that, which is a not-this, and with equal
indifference this as well as that—a thing of this kind we
call a Universal” The analysis of sense-certainty thus
demonstrates the reality of the universal and develops at
the same time the philosophic notion of universality. The
reality of the universal is proved by the very content of
the observable facts; it exists in their process and can be
grasped only in and through the particulars.

This is the first result we obtain from philosophical
analysis of sense-certainty: it is not the particular, indi-
vidual object, but the universal that is ‘the truth of sen