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 THEORY AND PRACTICE ACCORDING TO HEGEL’S ENCYCLOPEDIA

Adriaan T. Peperzak

Loyola University Chicago

The question I want to answer in this paper focuses on Hegel’s understanding of the relations between theory and practice, insofar as this question can be answered within the boundaries of the third version of his Encyclopedia of the philosophical disciplines in outline (1830), the only book that offers us a complete view of Hegel’s entire system.  Every reader knows how much its extremely condensed text is in need of oral or written explanation; and Hegel was conscious of this fact, when he, in all three versions of the Encyclopedia (1817, 1827, 1830), limits its scope by characterizing it in the very title as a “Grundriss” (compendium or outline), while adding the following subtitle:  “Zum Gebrauch seiner Vorlesungen.”  The formulation of this subtitle is not immediately clear (a literal translation would be: “for use of his [Hegel’s] courses,” but I suppose that we may understand it as an outline that should or could be used by the professor, as a guide for his explanations, and by the students, as a guide for their familiarization with the realm of philosophical investigation.  

I will not touch here the difficult question of the relation between Hegel’s Encyclopedia and his Phenomenology of Spirit, but I do presuppose that we agree on the fact that the main purpose of the Encyclopedia is no longer to offer the reader an introduction into philosophy, although it also contains introductory observations, critical indications, and provisional definitions.

In his oral explanations, Hegel tried to make his abstruse textbook understandable by using a more familiar and less technical language, by giving examples, by appealing to the anamnesis of his audience, and other devices.  We can therefore find clarifications in the student notes that shortly after his death were already added to his written texts or in the Nachschriften that have been published during the last fifty years.  However, if we may presuppose that Hegel’s last revision of the Encyclopedia, one year before his death, is his final word about the system, we must state that the most rigorous definitions, analyses, syllogisms, transitions, deductions and conclusions, which constitute the philosophically relevant form and content of his system, are to be found in the monumental work of 1830.


Although the text of the Encyclopedia offers neither an introduction nor a phenomenology (in Hegel’s sense of “phenomenology”), Hegel’s oral teaching, but also his writing and our reading are temporal processes, which begin at a certain moment and take time for a process that is marked by periods, transitions, and provisional or final endings.  The Encyclopedia stands there, as a present whole, at once given in all its articulations. It is a monument, a complicated building, an imperial palace, or even a cosmos, which can be explored, evaluated, admired, criticized, perhaps even transformed or renovated.  But for all these responses we need time and this time is not necessarily a copy or faithful repetition of the time that Hegel spent in writing it from its beginning to the end.  It is not even obvious that the best mode of visiting this monument is that we begin our exploration from the preface or the first section.  Perhaps it is easier or more enlightening to begin somewhere in the middle or from the end.


While writing his book, Hegel must have been aware of his responsibility for an illuminating guidance of his readers on their tour through the philosophical universe that would result from his text.  The difference between his, the writer’s, situation and the situation of his readers, who have the entire text in hand, explains the fact that the writer from the beginning was aware of the final whole (which he calls “the truth”), whereas we, who begin at the beginning of his book, must patiently assemble the successive pieces of insight in the order he chose, which, for us, receive their full and definitive meaning only at the end of our reading.  Without his guidance or that of an interpreter, we might be shocked – or even bewildered – by affirmations that come too soon because we cannot immediately see how such affirmations fit into the Hegelian texts we already have read.  Hegel cannot show all the components or aspects of his universe at once, not even one after the other, because the truth of each piece implies the truth of many – and, in the end, of all the other – pieces.  To a certain degree Hegel himself must therefore direct the attention of his readers at the same time to the entire monument and to the parts or aspects on which he, in appropriate moments or periods of time, focuses his and our particular attention.

Consequently, Professor Hegel guides his audience in the choice of a promising meeting point for the departure of his tour and he plans the succession of stages that must be walked and wrestled through in order to reach the final stage, where all the partial discoveries come together in a truly panoramic comprehension.  The whole truth of his philosophy cannot be presented by one instantaneous picture or blueprint.  Having followed several tours from various points of access to an overview of the whole, a good student will at the end “see” that all the offered explanations together lead to one unique but all-encompassing reality, which Hegel calls “the truth” (die Wahrheit), but also “God” (§1).
=//=

In the last sentence I already begin to quote from Hegel’s Introduction (§§1-18) to the Encyclopedia.  To help his audience make a smooth transition from their common-sensical habits to the philosophical perspective and method of thought, he declares in his first sentences (§1) that at least the content of philosophy is known by the average educated person. Boldly, he states that the subject matter or the “object” (Gegenstand) of philosophy is the same as the object of religion.  It is the truth (die Wahrheit) – and, more precisely, the supreme truth (“die Wahrheit…im höchsten Sinne”), which – as the readers will soon discover – is also the all-encompassing truth, namely “God” (or, as Hegel, in his philosophy, prefers to say, the Spirit (Geist), or more precisely – to distinguish it from other meanings of “spirit” (Geist) – the absolute Geist, (§§381-386 and 553-5770.

Indeed, it is Hegel’s basic conviction that the entire universe is nothing other than the Spirit itself in the full self-unfolding of its spiritual (and therefore also natural, corporeal, human, moral, social, political, cultural, religious and philosophical) essence, actuality and self-comprehension.  If we try to understand this – perhaps shocking – thesis, instead of boasting that we are so much more enlightened than that obscure philosopher of two hundred years ago, who still believes in Christian myths – if indeed we still have enough curiosity and willingness to tentatively adopt Hegel’s perspective, which connects so much better with the metaphysical tradition from Parmenides via Plato, Aristotle, and Plotinus, to Cusanus, Descartes, Leibniz, Spinoza, the real (i.e., metaphysical) Kant, and Fichte, than with the scientists or empiricists of our days, then we might learn something from its last monumental performance in Hegel’s Encyclopedia, even if it neither repeats nor integrates all the experiments and results of that great tradition.
=//=

The preceding reminder seemed necessary to me in order to see whether we agree at least on one aspect of the general horizon, within which Hegel develops his philosophy of the Spirit and of the relations of theory and praxis within it.  But let’s read some sections in which Hegel himself gives us some guidance for our visit to his monument.
I. Spirit
Although the distinction between the theoretical and the practical dimensions of human life is implied in many parts of Hegel’s philosophy of spirit, Hegel does not make this distinction explicit until §443, one of the initial and basic sections of his “psychology” (§§440-482). Hegel’s psychology is that part of the “subjective” (or human, but still “formal”) spirit, in which he explains what “spirit” is and means, when we focus only on the human ability of engaging in “reason-al” or “reason-able” (vernünftige, not only “verständige”) activities.  Consciousness and self-consciousness are of course presupposed in such human activities, but the new element that is revealed in §§437ff., just before the transition from “universal selfconsciousness” (§§436-437) to reason (§§438-439), is that human consciousness (which is conscious of itself) is also vernünftig (“reason-al”) and therefore frei (free).  Or, said in Hegel’s terminology: at the stage of discovery which we have reached at the beginning of his psychology, the ”subjective spirit” (i.e., the subjective dimension or level of spirit) must be understood as that dimension where the freedom of reason can show and realize itself as intelligent and willing.  All these words have their own meaning within the network of Hegel’s philosophy of the human spirit.  Before we can acquire an adequate insight in the meaning of the predicates “theoretical” and “practical,” (§§443-444) we must therefore do some close reading of the sections where Hegel explains what he means by “the concept of spirit” in general (§§381-384), and by “subjective spirit” (§§ 385 and 387), in particular.  We must therefore turn to the basic definitions of his explicit philosophy of spirit, whose unfolding is presented in the sections 377-577 of his book.  
Philosophy of Spirit
In a rather un-technical language, the introductory sections 377-380 set the stage for students who, after wrestling with the dialectic subtleties of Hegel’s logic and his philosophy of nature, need a little break.  Through a few, more popular than scientific, remarks, Hegel prepares here his readers for “the concretest, and therefore highest and most difficult, part of philosophical knowledge, the knowledge of the Spirit.”  In the first of these remarks (§377), he reminds them of the famous maxim that Apollo had revealed in Delphi: Gnōthi sauton, “Know yourself.”  This imperative summarizes which kind of knowledge philosophers must acquire, especially in its crowning part on the spirit, which lives not only in you, but in all that is.  But who exactly is the person to whom that imperative is addressed?  Who is the “self” that is summoned here to know him-, her-, or itself?  Hegel immediately warns us that the self-knowledge of an individual regarding his own specific and strictly individual features (such as his character, inclinations or abilities) is far from being equivalent to the knowledge of the Spirit as such, which encompasses the entire truth of all knowledgeable reality.  The self whose truth we must discover, is the perfect truth of all that is, insofar as it is perfectly known by the most perfect knower: the Spirit itself, who does not simply coincide with any human or other finite spirit, because it is the only one total, perfect, and infinite Spirit, who certainly lives and thinks in all finite spirits but does not simply coincide with any of them.  The truth of this infinite Spirit, which later on will receive the name of “Absolute Spirit,” is “the true” (das Wahrhafte) or the absolute truth, which comprehends the one “Whole” (das Ganze) of all that is true.  This truth “in the highest sense” of truth, we have already met in the first section (§1) of the Introduction to the Encyclopedia, where Hegel calls it “God,” and at the end of that Introduction (§18), where he calls it “the Idea in and for itself,” insofar as this Idea has “returned from its otherness into itself,” i.e., the Idea that knows its own form and content as identical with its own subjectivity. The self-knowledge of the (absolute) Spirit as perfect truth, in which the subject knows its own objectification in the universe, is the truth “in and for itself”, which in the third and conclusive part of the Encyclopedia will be revealed as a tightly coherent totality of spiritual phenomena.  Then the essence (Wesen) of the Spirit will appear and comprehend itself as the all-encompassing one and only truth that gathers all things (ta panta) in the unity of its whole (das Ganze, or to pan).  And so, the end of Hegel’s book will bring the beginning of philosophy in Parmenides’ poem to its scientific completion.

In the second section of his introduction to the philosophy of spirit (§378), Hegel dismisses the empiricism of a contemporaneous “pneumatology” that calls itself a “rational” psychology. This dismissal surprises us no more than the fact that he – in complete ignorance about medieval philosophy (with one exception: Anselm)
 – declares that Aristotle’s Peri Psychēs still is “the best book or the only work of speculative importance” in this field; and we can only agree with his statement that an adequate reading of Aristotle’s groundbreaking work is impossible, if we do not relearn to think in the right, conceptual – i.e., reason-able (vernünftige) – mode.  But Hegel’s emphasis on conceptual knowledge (Erkennen) and selfknowledge (Selbsterkenntnis) in §§377-380 presupposes an intimate relation between our own knowledge and that of the (absolute) Spirit.  However, a full proof for the truth of this presupposition demands that we have understood not only his logic but also the +/- 200 sections that follow the present introduction to the philosophy of spirit.
The concept (or definition) of spirit (§§381-384)

The first explicit and philosophically correct, but still very abstract and purely formal “definition” of spirit is given in §§381-384. The concept of spirit it delineates is so abstract and unspecified that it fits all the levels, phenomena, and events that can be called spiritual in any sense.  In its most general sense, spirit encompasses not only all works, words, expressions, and realizations caused by human individuals, but also their social, political, historical institutions and activities, together with the cultural productions of human civilization. The degree of abstraction we must realize to understand the kind of openness and still unrealized “universality” of spirit at this stage of our exploration is so empty that it allows for any form of particularization and individualization without exception.  However, even so – in its as yet undetermined emptiness – spirit maintains a distance of its own with regard to all the spatio-temporal, natural, and organic levels of “nature,” although – as the reader will see in reading on – this distance between spirit and nature will be absorbed by integration and transformation of all that is natural into the ongoing self-actualization of the spirit as “absolute” spirit.

Indeed, seen from “our” perspective (“für uns,” §381), i.e., from the perspective of those, including Hegel, who have arrived at this point of the exploration, the spirit emerges as spiritually still very underdetermined, but thanks to the Logic and the philosophy of Nature, which we have behind us, the spirit already appears as logically determinated and different from the “natural” – i.e., material, spatial, temporal, physical, chemical, and biological – dimensions of the phenomena that have been studied in the philosophy of nature (§§245-376).  We have arrived at the gates of the spiritual realm – without, however forgetting the dimension of nature, which, in some sense, we have already behind us.
  
Looking back onto the unfolding of nature in §§245-376, Hegel can state in §381 that “the [abstract or formal concept of] spirit” presupposes for us [who continue our exploration] the [realization or actuality of] nature.”  [If we had the time and the energy to reflect more thoroughly with Hegel on the relations of spirit (especially the subjective spirit) and nature, we could show that he seems to be inspired by a certain parallelism between the human spirit, which at the same time presupposes and produces its body, and the absolute spirit, which creates the cosmic “body” of its own glorious actualization.  And a comparison of his view of the relations between spirit and nature in their most universal relevance might then reveal how much he is inspired by Platonic and Neo-platonic sources (to begin with the Phaedo and the Timaeus)].

Hegel could have chosen to begin his guided tour by talking about the entire human universe as revelation of “the Spirit” or “God,” while postponing the philosophy of nature to a later moment.  If he had done that (a possibility whose outline he sketches very briefly in §577), he could have begun his exploration of nature by stating that [the true concept of] nature “presupposes the [concept of] spirit.”  In a certain sense he has already done the latter by having nature in its most abstract and not yet unfolded truth (§§244-247), emerge from the “Idea” (or, as we also could say: from the Logos or Nous) of the Logic.  For, is not nature the basic embodiment of the logic, insofar as this develops all the transcendental categories from being to the idea of the truth as true knowledge of true being?  And is not “the truth” another name of “God” or the Spirit in its supreme and all-encompassing actuality?

As summit and summary of the logical – i.e., fundamental and to that extent pre- and meta-philosophical or formally ontological – ground pattern of the universe, the Idea, in which Hegel’s Logic culminates (§§203-214, 236-243), already contains the totality of all reality, knowledge, and truth, but only insofar as the truth is the formal dimension of the universe, without as yet showing how this formal or abstract-logical dimension materializes, expresses and reveals itself in the full actuality of the existing Nature, World, History, and scientific Knowledge.  When we, under the guidance of Hegel, discover that the Idea (as containing the entire (onto)logical network of forms and structures) generates or creates the actualized universe, we may call the Idea – as actualizing itself – Spirit.  Spirit, in its most general, universal but still empty, sense, is therefore the creation (Erschaffung, §384) self-actualization and (self-)revelation (das Offenbaren §383) of the universal, total, unlimited, and absolute actuality (§383).

Although the spirit, in this sense, is found after our comprehension of nature, which seems to suggest that the spirit presupposes, and consequently is dependent on, nature, in truth, the as yet not yet actualized and thus still empty concept of spirit (i.e., as Idea) – is the absolute first in the (onto)logical sense of first, and therefore the principle of nature.  Before the Idea (in its logical self-unfolding from the first category – being – to the highest and all-encompassing category –  the Idea itself) is the timeless “beginning” of all beginnings, the principle without any other principle, and the supreme completion, simultaneously archē and telos of all that is and must be thought.  


If all these precisions are understood and accepted, the remaining sentences of §381 are no longer mysterious.  “Nature” – or the natural aspect of all that is – is no longer our focus and, to this extent, has “vanished” from our attention, because from this point on nature will be examined as being only the natural (material, physical, corporeal) expression of spirit or as the Idea that, thanks to its naturalization, has become an actual reality.
  

Hegel’s philosophy of nature has shown that the Idea, as (onto-)logical substance and subject, has a complete body: the natural universe.  By showing itself to be the hidden secret that gives its own “logical” or “reasonal” form  to the natural universe, the Idea has “unclosed” (entschlossen) (§§244) and expressed its inner life, insofar as this can be materialized and “naturalized.”  It has generated nature by exteriorizing its own “logical” structure (first “negation” of its formal essence), but the analysis of nature as its body has shown that the development of nature from its most primitive phenomena to its richest figurations in the fauna of animal life shows a progressive re-interiorization or second negation, as negation of the first negation of its only corporeal existence.  Thus, we have discovered that the Idea has developed itself – through the double or absolute negation of its own initial being – to what we now may call “the spirit.”  The spirit is the identity of a subject, the idea, which, through the re-integration of its self-exteriorization, has actualized itself as spirit, which contains within itself its natural exteriority, but also, as objective and absolute spirit, will realize and show its spiritual (“human and social”) exteriority.  Returning to itself from out of its natural self-expression, to which it has taken the initiative, the actualized Idea – or the Spirit – possesses and is the subjective-objective-and-absolute principle of nature, society, and culture as moments of the complete universe in all its inspired exteriority.

As taking the initiative to its circular self-actualization through its exteriorization in manifestation and creation (cf. §§383-384), or – in more general terms – as absolute negativity of its concept, insofar as it reveals itself in nature, the spirit is wholly independent with regard to anything else, because, besides the Idea, which has nature as its own self-produced and (re-)appropriated body, there is nothing else.
  The resulting affirmation of the spirit’s self-manifestation (which produces its exteriority for the purpose of maturing and enriching itself) is the truth of its freedom.  But before we concentrate on the spirit as free in all the moments of its ongoing self-unfolding, we must read the last two sections of Hegel’s introduction to his philosophy of spirit (§§385-386), where he gives his first articulation of the spirit’s various dimensions.  We will return to this first articulation or “division” (Einteilung), but a first, still provisional, paraphrase is necessary to appreciate further developments.

The lowest level of Geist (§385: I) is subjective and “ideell”: the fully developed Idea or Spirit in its still formal and empty dimensionality.  As such, the spirit is already free, but a still completely formal and empty presence in human lives.  The second level (§385: II) is also free, but instead of only being incarnated in individual human bodies, it “produces” its own real and necessary objectivity as a “world” of rights and lawful institutions.  The relations between these two levels run parallel to the relations between subjectivity and objectivity.  They distinguish also (1) the dimension of the philosopher’s insight in the formal structure of human spirit (including human feeling, imagination, memory, language, reflection and insight etc.) and (2) the philosophical understanding of the praxis that dominates the legal, moral and political world.  The third level of freedom, which, of course, is the originary and final identification of the first and the second dimension, is (3) the eternally ongoing selfproduction of the spirit as union of the Spirit’s objectivity and its conceptual ideality (or self-comprehension).  As all-surpassing (übergreifend) subject, the unifying spirit interiorizes both the natural universe and its self-produced world by illuminating them as objective products of its artistic, religious and philosophical contemplation.  The spirit’s self-knowledge that thus takes shape, abolishes all gaps between its interiority and its exteriority (which includes nature and the world in its legal, moral, economic, and world historical humanization).  Nature thus is revealed as the material basis of the spirit’s wisdom, which can not fully reveal itself as long as it is confined to the abstract levels of its merely natural, subjective, or objective concretizations.

The hierarchical structure of the spirit and its manifestation in the remaining parts of the philosophy of spirit (§§386-577) confirms the characterization of the three levels given in §385.  We certainly must emphasize the tight entanglement of the two finite (§386) dimensions of the spirit in its integrative, absolute, and “infinite” concretization, but such emphasis cannot undermine the Hegelian thesis that only absolute knowledge, in the form of philosophy, can be seen as the perfect completion of spiritual life.

In the sections 384-386 Hegel seems to consider freedom (Freiheit) to be the main predicate of the Spirit in all its manifestations; but before we study the meaning of the universal concept of freedom and its particular modes, we might prefer to first concentrate on the freedom that is typical of individual human subjects.
Reason
In his psychology (§§440-482), Hegel delineates the highest level of the human spirit, which presupposes and integrates two subordinate levels or dimensions: (1) the dimension of the human soul (explained in the anthropology §§388-412), and (2) the dimension of human (self-)consciousness (analyzed in that part of his encyclopedic investigation, which he calls “phenomenology” (§§413-439), not to be confused with the “phenomenology” of 1807).  As we just learned from §385, Hegel distinguishes three dimensions in the spirit’s concretization, which he calls (1) “subjective” spirit (§§387-551) (the spirit as realized in all human individuals), (2) the spirit in its communal realizations, which he calls “objective,” (§§483-552), and the spirit as (3) all-encompassingly unfolded and identical with itself as unique archē and telos of itself:  the “absolute” spirit (§§553-577). But Hegel’s psychology (§§440-482), which is the crowning part of his philosophy of the subjective spirit, already presents a formal definition of the spirit as the “vernünftige” – i.e., “reasonal”– principle of all particular realizations on all the levels of the spirit’s self-unfolding and –manifestation.
  From intuitions and feelings to the most supreme works of art, religion, and philosophical insights, the unique and all-encompassing spirit reveals itself in the human mind as “the infinite form” of all possible and real contents and as the selfconscious, “reasonal” source, core and horizon of a “substantive totality” (§440), which is not limited to subjectivity or objectivity, because it generates and transcends both – and consequently all – levels, connections and developments that compose the universe.


As reasonal, the spirit, even within the limits of the “subjective” level of human individuals, is no longer limited by any other reality from which it would be separated by an unbridgeable gap.  Reason (§§438-439), the spirit’s highest feature, is the force that unites the spirit so intimately with all subjects and objects that these become identical with the totality of the spirit’s own life and truth itself.  The spirit is not only a possibility of forming and actualizing all objects that present themselves to our perception, imagination, feeling, wishing or attempts at understanding.  As reasonal form (or – to speak in Neoplatonic terms – as the Idea or Nous in which all ideas are contained), the Spirit elicits, provokes, creates, and reveals itself in the totality of all that is, must, or ought to be real, as we learned in §381, where Hegel offered us the most abstract concept of spirit.  That the spirit is not only the actuality of all things, but also their truth, i.e., the comprehension of their “reasonal,” (and therefore necessarily actualized) essence and existence, was already stated in the first, still very general, definition of spirit (§381), which referred us back to the idea of the Logic (§236); and the entire Logic was built on the thought that the Idea, as principle and unique totality of all formal categories, is the summary of all the logical determinations that “definte” the Absolute, as Hegel declares in his Remark on §85:  “In general, all of the logical determinations can be considered definitions of the Absolute, [or] as the metaphysical definitions of God.”  As “God” or “the Absolute,” the Spirit is the secret that not only comprehends the universe, but also creates it by manifesting itself as simultaneously being the beginning (archē) or “absolutely first” (§381) and the end or conclusion of all that is (§85 and §§571-577) and can be thought.

Reason and Spirit in Nature and World
In the beginning of his philosophy of spirit, Hegel cannot yet reflect on the full truth of the spiritual phenomena that populate the universe, because he then has only displayed the reasonal structure of nature in its material and corporeal sense, but he has not yet shown how the spirit is manifest in typically human, political and cultural life.  However, the two perspectives he had analyzed before fixing his – and our – attention on properly spiritual realities were already oriented toward the hidden presence of the spirit in the transcendental categories of human thought and the reasonal patterns and phenomena of nature.  When he presents in §381 the result (or the conclusion) of the first two parts of the Encyclopedia as the basic (albeit “immediate”) definition of spirit, the meaning of spirit in its full essence is not yet fully revealed.  The spirit has indeed shown itself to be simultaneously (1) the “logical” Idea, as unified totality of all logical categories, and (2) the actualization of that one Idea in the multiplicity of the natural (parts or aspects of the) universe. However, at the stage of our exploration reached in §381, we have not yet discovered that the idea, as spirit, actualizes itself also in the self-produced spiritual phenomena that transform the natural universe into a human, communal, divine and fully true universe.  The formulas used in §381 (and repeated in §382) to define the concept of spirit – “absolute negativity of the concept” and “identity [of the idea] with itself” by way of “returning to itself” (from out of its own realization in nature) – are correct, insofar as their logical nakedness does not explicitly refer to spiritual phenomena, but only to an as yet not spiritualized nature.  Hegel can even introduce and insist on the “freedom” (Freiheit) of spirit in his initial definition of spirit (§§381, 383-386), but what this word implies about the characteristically human or otherwise spiritual form of freedom remains obscure at this stage, because the only kinds of reality that we then have perceived are abstractly logical or natural only.  How the spirit manifests itself in properly spiritual, “supra-rational,” or “meta-physical” phenomena – i.e., in the human “world” – cannot be said before we have examined how the spirit animates and inspires that dimension or aspect of the universe which cannot be reduced to the totality of its natural components.


If this observation is correct, we must ask where or when Hegel retrieves his initial definition of the spirit in a way that completes its spiritual emptiness.  If the definition of §381 is the result of a reflective looking back on the former stages, which showed how they issued from a unique but initially hidden principle (the Idea, which then is recognized as “the absolutely first” cause of its own and of nature’s unfolding), where then may we encounter a parallel or a similar “returning of the spirit to itself” from out of its properly spiritual unfolding and revelation?

If we may trust in a basic similarity or parallelism between the logical structure of nature and that of spirit as “second nature,” the answer is: only at the absolute end of the spirit’s self-unfolding, i.e., at the consummation of Hegel’s philosophy of absolute spirit: in religion and philosophy.  For if the spirit is the truly universal, total, and (self)comprehended universe, which, in §1, is called “the truth” and “God,” then the whole (or the universe) of philosophy as such must be completed before we can satisfactorily and fully “define” the actual spirit as such.


This conclusion is, of course, quite correct, if Hegel’s method is correct.  A full “determination” (Bestimmung) or complete, syllogistically prepared, concept of ‘X’ cannot be given until the complete discovery of its necessary comprehension is accomplished.  But the (only provisional?) inconvenience of the dialectical procedure lies then in the need of having read and understood the Encyclopedia before we can really comprehend its first sentence.  However, is this not the normal way in philosophy?  Perhaps; but what follows from such a normalcy with regard to any introduction to philosophy?  Hegel tried to offer us a gate – or perhaps a ladder – that would allow us to enter into the sanctuary of “the truth,” but his intro is more difficult than any summa, because it presupposes too much knowledge in visitors who take only a few tours or trainings with Hegel, in the naïve belief that thinking philosophically is autonomous and free in the strict sense of basically and wholly independent from any tradition, dogma, doxa, belief, trust, or authority.  At least “Glaube an die Vernunft” (Faith in Reason) is required, if you have any hope that professor Hegel’s guided tours will lead you to perfect wisdom.
  But is this enough?

Of course, it is also possible to visit Hegel’s system as one of the most impressive monuments of thought in the way one can visit a museum of the most captivating artworks in order to be inspired, provoked to personal reactions, fired by passion, or calmed by a sense of peaceful relativity.  But if we prefer such a kind of exploration, are we then still loyal to the autonomy of Reason?  Or are there other ways to seriously honor reason without identifying reason as God, but only as one important standard among others on the way to enlightenment?
=//=
The final and fully unfolded concept of “Geist” or “God,” as the overall and perfect truth, is given at the end of the Encyclopedia (§§571ff.), but, as we saw, the essential articulation of its development has already been sketched in §385.  However, to better understand why Hegel, already in his first definition of spirit (§§381ff.), insists on its freedom, and to discover whether spirit’s three dimensions are equally free, we must prolong our exploration of Hegel’s psychology.
The spirit is free
All of the introductory sections of the psychology (§§440-444) emphasize the spirit’s freedom.  In this stage of its unfolding, the spirit is no longer the almost empty concept of §§381-384, but rather the human reasonality insofar as it makes humans free and consequently is able to understanding and willing.  In all the introductory section 440, 441, 442, and 443, Hegel again emphasizes that “freedom” is not a synonym of “free will,” but instead a characteristic of all reason-al activity.  Since reason, in §§438-439, has been determined as the identity of consciousness and self-consciousness or – as seen from the perspective of the object – as identity of the spirit with all that to which it is related – Hegel can distinguish this identity of subject and object as universal structure of human reasonality, before he introduces the distinction between “intellect” and “will.”  Freedom, in its basic sense, is the power of determination (and thus of possessing, having, and thus being) itself as determined by and because of itself, without needing help from anything other than itself. The spirit is completely independent, because it originates, possesses, is, unfolds, and completes all that it is or ought to be.  

Thanks to its reason(ality) however, a human individual has two modes of actualizing, and thus revealing its freedom:  (1) one by interiorizing and appropriating what it encounters, i.e., by making all that is in whatever form of being (Sein/Seiendes) its own (Seinig); and (2) by exteriorizing and producing as real beings (Seiendes) what is its own (das Seinige).  As two-poled identity of being and spirit (or of spirit and being), freedom is the common principle and core of (1) the thinking that leads to perfect comprehension of the truth (i.e., the perfectly known object), and of (2) the willing that realizes the perfect execution and exteriorization of its own interiority.

Since freedom is included in all realizations of spirit, from the most abstract to the most elaborate and supreme, one cannot accuse Hegel that he is an intellectualist – if he remains loyal to the basic definitions given in §§381-384 and §§440-443.  His loyalty is indeed maintained in the introductory sections of his introduction to the psychology, as it appears in the third edition of the Encyclopedia.  He declares explicitly that the intellect, as theoretical side of the free spirit, and the will, as practical spirit, cannot be opposed to one another as if they were two different faculties, because both are only different aspects of one and the same spiritual subject, whose essential freedom is the common principle of two intertwined moments of all reasonable and (therefore) free activities:  thinking and willing. 

However, the distinction between theory and practice manifests itself in a variety of activities, some of which are correctly called theoretical, whereas others are practical, insofar as the source of these activities primarily lies in (1) the endeavor to transform the “objective” determinations of some being into a fully comprehended, and thus fully appropriated and transparent, product of one’s own thinking, or rather (2) in the transformation of a concept or idea into a being that exists not only in one’s own conceiving mind but also in the reality of nature or the world.  Both modes are actualizations of possible beings as concepts or of concepts as beings.  Once one lives and operates on the level of reason (Vernunft) and not only on the level of mere perception, wishing, feeling, or Verstand), one is free.  Thanks to intellect and will, Reason itself, their common principle and core, has then become identical with being.  Not only perfect theory, but also perfect practice shows the identity of “the reasonal” (was vernünftig ist) and the actual (was wirklich ist).
  Hegel wants to be a loyal follower of Parmenides, whose identity of thinking (noein) and being (einai) he understands as the unshakeable basis of all philosophy (and which he recommends to his students as the only appropriate faith within the domain of philosophy: “faith in Reason”).


To check whether Hegel indeed maintains the balance between the theoretical and the practical powers of the human spirit in the humanization of the universe on all its levels, and especially in the transformation of pre-human nature into a social and political world with its art, religion and philosophy, we must return to the summary outline of the entire philosophy of spirit as given in §385, which we now can reread as the outline of the entire philosophy of spirit.
As we saw, the first, most “immediate” level is the spirit, insofar as it, in the course of its unfolding, develops its abstract concept into the totality of its human capacities (i.e., the whole range of its rational and reasonable “faculties” such as perception, intuition, desires, reasoning, etc.) but has not yet revealed how and in which contents these capacities can and must be realized.  The Spirit remains in this stage only “ideal” (ideell) because the Idea has not yet become visible in the exteriority of the world.  The spirit is already aware of its own freedom, but its “real” or “objective” side has not yet unfolded and displayed itself as a free and reasonal world.

“Objective spirit” is the name for the (one and same) spirit insofar as it has already or still must and will generate its formal structure in a world of its own:  an objective “world,” which includes nature, while differing from it insofar as its objectivity is no longer merely material, but also spiritual.  In its merely natural unfolding, the Spirit revealed itself as structured by the categorical network that was analyzed in the Logic, but is the objectification of the spirit in right, ethos, nation states, and world history ruled and structured by exactly the same transcendental network as the one that forms nature?  Since the spirit is free, its freedom must be ruled by a logical and reasonal necessity of its own.  Consequently, the logic of the spirit’s (self-)objectification must obey a higher logic than the logic of the Idea that is realized in a not-yet humanized or divinized nature.  But where does Hegel show the difference?


In any case, neither its natural, nor its objectively spiritual (or even its absolute) necessity can destroy the spirit’s freedom, because it is the free necessity of reason.  The necessary emergence and unfolding of the civilized universe must therefore likewise show that it is an integral dimension of the spirit’s own-most fundamental and ultimate freedom.


(3) The third and supreme dimension of the spirit, which is no longer a dimension, but the whole of the wholly unlimited universe as it is known by itself, must be called “absolute,” because it not only contains and comprehends all that is and can be thought or willed, but it is also the universal and eternal production of itself as the only true One-and-All.  The objective spirit, in which the ideality of the subjective spirit has realized itself, is ultimately understood as an intermediate moment of the spirit’s incessant being and becoming in-and-for-itself as infinite truth itself.

Theory and praxis

Does Hegel in §385 maintain the basic neutrality of the spirit’s freedom with regard to the distinction of theory and praxis?  He mentions the predicate “free” with regard to the first, subjective, level of the spirit’s concretization.  This seems to confirm the thesis that freedom is an immediately universal – and not a particular or specific – feature of spirit.  But doesn’t his emphasis on idea, ideal, ideality and Begriff in the outlining of the first and third dimension of spirit clearly contrast the theoretical aspect of the spirit with the reality and the production (Hervorbringen) of its objectification in the social world and doesn’t it already suggest a subordination of the second (objective) to the first and the highest, absolute level?  And what kind of ultimate result is implied in the triumphant words that name the third level “the spirit in its absolute truth?” Is the spirit not equally good?  Does Hegel subordinate the good to the true and action to insight?  If not, why does he not at all mention “the good” in any of his introductory sections of the philosophy of spirit in general, the psychology, or his 24 final sections on absolute spirit (§§553-577)?  And why is “the good” so difficult to find, even in the entirety of his practical philosophy?


The last section of Hegel’s introduction to his philosophy of spirit (§386) gives a few decisive hints about the relations between the subjective, the objective, and the absolute spirit.  The spirit does not reach the full actualization of its freedom on the first two levels of its liberation from dependence, which Hegel here already unilaterally identifies as the spirit who has and knows (weiß) its freedom as its essence (Wesen), which seems to be a definition of perfect theory.  Only on its third level, spirit manifests itself as completely returned into its logical and subjective principle.  Its merely subjective and objective creations and revelations are finite, because they still show a difference not only between theory and practice, but also between its essence and its appearance.  As “subjective” (§385: I), i.e., as unity of the structural components of the human psyche, the spirit finds itself confronted with a world, which it does not yet recognize as its own product and expression.  As objectified in the social and political world, the spirit understands this world as its own work, or, in other words, as posited (gesetzt) by itself, which still leaves a distance between the spirit and its world.  It is only in the full, religious and philosophical, completion of its self-knowledge, that the spirit completely fulfils the initial device “Know yourself!” (§377)  Only then, thanks to the revelation of its absoluteness, the spirit is entirely identical with its own essence. Only then, all that is (das Seiende) coincides without fail with the spirit’s own self (das Seinige), if we may apply the words Hegel used in his psychology (§443) to the “infinite” freedom of the spirit that coincides with the true universe (which is also the universe of truth).


Hegel’s Remark to §386 strongly emphasizes that it would be superficial to isolate any of the spirit’s lower dimensions from the one, universal, and all-encompassing spirit, which is the exceptionless identity of being and thought.  Subjective and objective spirit are only finite moments in the ongoing liberation of the universe.  Since perfect selfknowledge of the Absolute, as source and purpose of its self-liberation, is the final truth, the lives of human individuals would lack in meaning, if they do not participate – preferably as philosophers, or if that is not possible, as religious believers – in the self-knowledge of the One Spirit that is the true Universe.  
Some Theses

A satisfactory understanding of the rather abstract sections we have read, demands a careful reconstruction of the liberating process indicated in §386 and described in more detail during the +/- 200 remaining sections of Hegel’s Encyclopedia (§§387-577).  Since this can neither be done, nor summarized in this paper, I must limit myself to proposing a few theses that emerged from my attempts to understand Hegel’s philosophy of spirit, and particularly (a) his evaluation of philosophy as a way to wisdom, (b) his retrieval of the Platonic and Aristotelian tradition in metaphysics, psychology, ethics, and politics, (c) his conception of the relations between religion and philosophy, and (d) the claims of his philosophical wager.


1.  In the psychology that is offered in the third edition of his Encyclopedia, Hegel tries to show that the spirit’s basic principle, freedom, is neutral with regard to the distinction between intellect (including its constitutive components) and will (including its own integral moments).  His intention is shown not only in the introductory section of the psychology (§§440-444, see above), but also in its conclusion (§§481-482), subtitled “(c) Free Spirit,” whose first sentence declares:  “The actually free will is the unity of the theoretical and the practical spirit: free will that is as free will for itself” (§481).  Although the will seems here to be presented as a synonym of freedom, a correction might be intended at the end of §481, where Hegel declares that free will is free because it “thinks itself and knows its own concept” and that it is “will as free intellect.” 


2.  A comparison of the three versions of the Encyclopedia shows that Hegel has wrestled with the question of whether the will’s relation to spiritual freedom has the same depth and width as the relation of the intellect to freedom.  In the earliest version of his textbook, “the free will that, as free will, is for itself,” is not the end of the psychology, but already the beginning and the particular principle of the intermediary treatise on objective Spirit (cf. the 1817 version, §400), which – being the compendium of Hegel’s entire practical philosophy (including the philosophy of right, morality, the family, the State, and economy) – functions as bridge between Hegel’s treatise on the subjective and his treatise on the absolute spirit, whereas his philosophy of theoretical freedom (including logic, epistemology, ontology, philosophy of art, religion, and metaphilosophy) is reserved for other, more initial and basic or more conclusive, parts of his system.


3.  How do theory and practice relate to one another in the realization of spirit’s freedom and self-liberation?  Or how does Hegel’s treatise on human praxis relate to his treatise(s) on “pure reason” and freedom as unfolded in his thought about theoretical possibilities and actualizations?  
Some elements of an answer to this question seem clear to me.  To begin with, Hegel’s philosophy of “objective” spirit is presented as a philosophy of the will as willing itself in the form of rights and demands, obligations and obligatory actions.  If the spirit’s freedom can realize itself as well in the dimension of willing and praxis as in the dimension of thinking or theory, a book on the will must finish with the actualized concept of an actual praxis that is as infinitely free as the actualization of the understanding intellect.  However, in §386, Hegel has already warned the reader that such cannot be the case in his philosophy of objective spirit, because in its “objectivity” the spirit remains “finite,” whereas the absolute spirit, which has a contemplative character, is “infinite.”  When reading that section for the first time, the reader of §386 can still hope that Hegel will come back to the question of human praxis in the context of the final and “absolute” actualization of spirit.  This is, however, not the case.  Neither in his philosophy of art (§§556-563), nor in his concluding chapters on religion (§§564-571) and philosophy (§§572-577), does Hegel spend attention to any form of human praxis, ethics, or politics.  In the three concluding chapters, his attention is completely occupied by representation, belief, conceptuality, knowledge, appearance, the idea, logic, and the truth.  Nature (but not Welt!) plays again a crucial role in the final and all-encompassing syllogisms of his system; but no word is lost about practical intentions or attitudes, ethical aspects of a religious life, or the practical conditions, virtues, and consequences of Hegel’s glorification of (his kind of) philosophy.

Even in the numerous courses on the philosophy of religion taught during the last ten years of his life, in which Hegel tried to demonstrate that the Christian religion, if well-understood, is the highest and most complete form of truth for non-philosophers, I cannot find any hint that agape, the central and all-humans-including attitude prescribed by the Gospel, might have a meaning that transcends Hegel’s logic of right or that justice can reach the same “infinity” in freedom as a perfect philosophy.  Professor Hegel does not seem to consider the possibility that a saint might be a better symbol of human perfection than the most accomplished philosopher who, in Hegel’s mind, seems also to be the best theologian.

4.  In Hegel’s view, neither is it humanity as a whole, which is called to a kind of praxis that brings the universe to its ultimate glory.  This is clearly shown at the end of his Rechts-philosophie, where he asks what the ultimate meaning of the objective spirit (or Welt) may be, and it is confirmed by the last section of his Encyclopedic practical philosophy (§552 plus the long Remark attached to it).
Since Hegel has decided that Nation-States are the main players of world history, he cannot refer to humanity as the unifying subject that would lead the world toward a form of universal communion and peace.  His practical philosophy is anti-cosmopolitan, because it finds a dead end in the existing situation of unresolved tensions between sovereign nations under sovereign kings, which relate to one another through an incessant sequence of wars and truces, whereas world history is divided into epochs during which the imperialism of one nation dominates the others.


5.  The symmetry between theory and practice, affirmed by Hegel in the introductory sections of his philosophy of spirit and reaffirmed at the outset of his psychology is contradicted by his elaborate versions of the objective and the absolute spirit.  Once it has become clear that Hegel’s philosophy is an unreserved celebration of philosophy itself as the proper eschaton of human civilization, coupled with an inevitably nationalist and imperialist praxis, one sees that the combination of necessity and freedom in the objective spirit (§385: II) has the same contradictory structure as many or most intermediary moments of Hegel’s concepts and syllogisms.  But here, within the boundaries of Hegel’s practical philosophy, the contradictions of politics do not issue in any practical realization of world-wide universality.  As domain of unresolved contradictions, Hegel’s politics (and consequently his ethics) exclude any other form of cosmopolitan or eternal peace than the purely contemplative, mythical, or speculative one that Hegel calls the “absolute truth.”

6.  One of the clearest and most fatal passages, in which Hegel’s subordination of the objective spirit’s subordination is prepared and already decided, can be found in the closing chapter of Hegel’s Logic (§§213-244) to which we already have referred, because it depicts the ultimate and most originary concept of “the Idea,” which determines all further developments.  A careful analysis of that chapter cannot be given within the limits of this paper, but even a cursory reflection upon its articulation can catch the supremacy of the theoretical over the practical in the constitution of the Idea and its spiritual unfolding.

As synthetic unity, in which the logic culminates, the Idea unfolds itself in three stages, to wit as (a) life (§§216-222), as (b) knowledge (§§223-235), and as (c) the absolute idea (§§236-244).  The latter is described as the “thinking” or “logical” idea, which “thinks itself.”  In §244 it is revealed as the logical form of the truth, which “uncloses” (sich entschliesst) and utters itself into nature.  All the predicates that are used in the nine concluding sections (§§236-244) have only theoretical connotations (except, perhaps, the words “entschliessen” and ”entlassen” in the last sentence of the Logic, which might suggest a moment of praxis – or rather poiēsis)?  Apparently, the completion of the Logic presents itself as an exclusively theoretical blueprint of the universe of all universes or of “the Truth” (or “God,” §1).

One might say that emphasis on theory is normal and necessary for any logic, if it is true that (1) philosophy is an entirely theoretical affair, and that (2) the basis of philosophy can be found only in a self-aware, explicit, and exclusively theoretical principle or set of principles.  However, if philosophy is also a practice and a virtue, should the idea of ideal and real wisdom then not also have practical properties and conditions?  That Hegel cannot totally ignore the will and “the good” – not even in the Logic – appears in §§233-235.  
To facilitate our understanding of the final words of the Logic about the relation between the true and the good, we might first copy Hegel’s articulation of the context: 
THE IDEA



216-222 a. Life



223-235 b. Knowing (Das Erkennen)



       226-232 (. Knowing (Das Erkennen)



       233-235 (. Willing (Das Wollen)



236-244 c. The absolute Idea
“The Good” is, as content and end of willing, mentioned seven times in the sections 233-235.  As part (, these sections are contrasted with the sections 226-232 on (() knowing.  In §225 this contrast is determined as the difference between the theoretical activity of the idea (which is the knowing of the truth) and its practical activity (which is the accomplishing of “the good”); but the title of §§223-235 presents both of these activities as specifications of one identical principle:  b. Knowing, for which Hegel uses here the expression “das Erkennen,” which he also uses for the sub-subtitle ( (§226) and which he retrieves again as the main feature of the Idea in the triumphant celebration of its thinking as perfect self-knowledge (§§236 and 242-243).  The word “knowing” is thus used three times: first for the unsplit activity of the Idea; second for the theoretical activity that is contrasted with its practical activity; and third, for affirming the identity of the Idea as knowing of its knowing.  The “absolute Idea” thus is already present as the noēsis noēseōs, which Hegel, at the end of his philosophical summa, evokes by means of a quote from Aristotle’s Metaphysica (XII, 7), which finishes on the statement: “For this is the God.”
  
7.  I believe that careful study of the entire Encyclopedia would confirm that, despite some wavering here and there, Hegel’s guiding thread from the beginning to the end of his mature system is clearly prejudiced by its main focus on the theoretical component of thinking, conceptuality, knowing, theory, Wissen, Wissenschaft, and “scientific” philosophy itself, whereas the realization of an adequate human praxis figures as a necessary but subordinate domain, which in the end cannot be accomplished in any wholly adequate, totalizing, unified and supreme form.  Philosophy might be a consolation for those who cannot stand the inevitable tragedies of human praxis, but if philosophy is a practice, for example, the practice of a peaceful and well-motivated (or “virtuous”) conversation, can it then escape its own dramas and tragedies?  
8.  Hegel’s system is obviously a tribute to the long Platonic and Neoplatonic tradition of Western philosophy, but one fundamental modification has radically changed its most fundamental tenet.  Instead of respecting the infinite distance that separates the Good (which is also the One and the Beautiful) from the totality of the ideas or Nous (which, as unification of its finite components is incurably finite), he eliminated Infinity by identifying the Good with the Identity of the all (ta panta) and the allness (to pan) of the Same (to tauton).
=//=

Note:

This paper was written at the kind request of Professor Zuckert, but since Hegel’s texts are no longer my daily bread (there are other inspiring philosophers), I not only reread several parts of his Encyclopedia, but also relied upon the interpretations I published in former studies, insofar as I still agree with them.  May the readers of this discussion paper forgive me for referring to some passages in those publications because they seem to me to be better founded or more detailed than I can do within the limits of this text.  To facilitate my references, I list here the studies to which I refer.  As for the innumerable authors, besides Hegel himself, from whom I have learned how to read his texts, their names and contributions are listed in Modern Freedom.

Philosophy and Politics; A Commentary on the Preface of Hegel’s Philosophy of Right, Boston, Nijhoff, 1987.

Selbsterkenntnis des Absoluten; Grundlinien der Hegelschen Philosophie des Geistes, Stuttgart-Bad Canstatt, Holzboog, 1987.

Hegels Praktische Philosophie; Ein Kommentar zur enzyklöpiädschen Darstellung der menschlichen Freiheit und ihrer objektiven Verwirklichung, Stuttgart-Bad Canstatt, Holzboog, 1991.
Modern Freedom; Hegel’s Legal, Moral, and Political Philosophy, Boston, Kluwer (Springer), 2001.

� The reason why I am somewhat reluctant with regard to the authenticity of the student notes, are given in Selbsterkenntnis pp. 167-168, and Modern Freedom, pp. 27-29.


� Cf. “Anselm’s Proslogion and its Hegelian Interpretation” in The Quest for Meaning, Friends of Wisdom from Plato to Levinas, New York, Fordham University Press, 2003, pp.73-90.


� Nature remains present as basis of the “world” (Welt) into which – as the philosophy of objective spirit will show –  it is transformed by its soci-political transformation, and the realm of nature will again be thematized in the last sections of the absolute spirit (§§575-577).


� In its “objective unfolding, the spirit (or the objectified Idea) generates a “world” (Welt) as humanized, moralized and socialized transformation of nature.  The logical Idea, which does not have limits, cannot be fully realized in nature, but only in the highest and total actualization of a spiritualized nature, i.e., in the perfect actualization of absolute spirit.  Hegel’s sketch of the ultimate truth (God in his creation and revelation), as sketched in the last sections of the Encyclopedia, focuses again on nature as the middle term between the logical Idea and the Spirit, without mentioning the “objectivity” of the human, political and world historical world.  Has “nature” in the meantime become the name of the truly universal, not only material, but also human, social, and artistic universe as such?





� For a more detailed analysis of Hegel’s definition of spirit, see Selbsterkenntnis, pp. 17-37, and Modern Freedom, pp. 110-139, 146-168.


� It is difficult to respect the profound difference in meaning between Hegel’s use of Verstand and that of Vernunft in translating these words into English.  I reserve “rational” and “rationality” for evoking Verstand, while using the non-existing “reasonal” (or “reason-able”) to characterize the operation of the Vernunft (Reason).


� Cf. also the quote from Aristotle’s Metaphysica XII, 7 with which Hegel concludes his Encyclopedia.  With regard to the identification of the (absolute) Spirit as “God,” Selbsterkenntnis, pp. 111-157 and Modern Freedom, pp.69-72, 99-100, 113-115, and 481-482 offer quotes and explanations.


� Cf. Hegel’s Grundlinien der Philosophie des Rechts §4: In “the system of right,“ the (objective) spirit “is the realm of actualized freedom, the world [my emphasis] of the spirit [as] produced out of the spirit itself as a second nature.”  See also §§417 and 420 of the 1817 edition of the Encyclopedia, commented on in Praktische Philosophie pp.190-192.  With regard to the concepts of “world” and “second nature,” one can read “’Second Nature’: Place and Significance of the Objective Spirit in Hegel’s Encyclopedia,” in The Owl of Minerva 27 (1995), pp. 51-66, and Modern Freedom, pp.184-186, 387-388, 399-402, and 596-600.


� Cf. Hegel’s inaugural address in Berlin (1818), as published in Gesammelte Werke, vol. 18, p. 18.  Cf. also p. 6 from his inaugural address in Heidelberg, where equivalent expressions are used, such as “trust in science” (Wissenschaft) and “trust in oneself.”


� Cf. Encyclopedia §6 where Hegel responds to those who had attacked the famous formula that stated the equivalence and perfect identity of the actual (wirklich) and the reasonal (vernünftig), as it figures in the Preface of his book on the philosophy of right (1820).  I have tried to explain this formula in Philosophy and Politics, Boston, Kluwer, 1987, pp.92-103.


� Cf. Hegel’s interpretation of Parmenides’ famous line in his courses on the philosophy of history in Werke (Suhrkamp), vol. 18, pp.289-290.


� Should Hegel rewrite or transform his logic in order to show which transcendental categories (or moments of the Idea) are actualized in the phenomena of the objective spirit?  Should he offer a separate blueprint according to which the spirit transforms nature in a spiritual world, in which it reveals itself not only as nature, but as a socio-political and historical realm?  Hegel would probably answer that he offered already such a blueprint at the end of his Logic in part III C (§§213-244).  There, he analyzes the complete structure of the Idea as both subjective (formal or ideal) and objectively real actuality (§213).  The last part of the Logic shows indeed the identity of the Idea as purely formal conceptuality (der Begriff, III A: §§163-193) with the Idea as the content in which that conceptuality is realized (§§200ff.).  First he shows which logical structures “in-form” nature in its dimensions of mechanism (§§195-199), “chemistry” (§§200-203), and teleology (§§204-212), but then also (in §§213ff.) he shows the originary logic of the total and “infinite,” “absolute and total truth, [i.e.] the Idea, insofar as it thinks itself” (§236), or, in other words, the Idea that is its own form (or subject) and content (or object, §237).


� Cf. Modern Freedom, pp. 312-316, 362-364, 392-402, and Hegel’s Praktische Philosophie, pp. 214ff. and 233-236.


� Regarding Hegel’s (several times reorganized) articulation of the relation between intellect and will in the three versions of the Encyclopedia and the parallel deduction of free will in Hegel’s Rechts philosophie, one can find schemas and explanations in Selbsterkenntnis pp.38-57, Hegel’s Praktische Philosophie, pp.90-98, and Modern Freedom, pp. 168-178.


� Cf. Enc §§547-552 and Grundlinien der Philosophie des Rechts §§330-360. In Modern Freedom, pp.575-598 one can find an analysis and critique of Hegel’s philosophy of the “world” as a network of international relations, and of his complete silence on international law, trade, culture, and the practical dimension of religion.  I contend that Hegel in this part of his practical philosophy betrays his own logic, but no Hegel scholar seems eager to refute this contention with Hegelian arguments.


� The supremacy of knowing over willing is moreover emphasized by several other expressions, for instance by the first sentence of §225, where the undifferentiated form of knowing (§§223ff), preceding the distinction between its theoretical and its practical activities, is characterized as a process that can be called knowing (das Erkennen).  Apparently, willing is presented as a sort of knowledge and the good as a kind of truth.





FD: Hegel-pieces


