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 for Ruth, the artist who flies over the fence:
 
 Kullervo, Kalervon poika jopa aitoa panevi. Kohastansa kokkahongat aiaksiksi asettelevi, kokonansa korpikuuset seipahiksi pistelevi; veti vitsakset lujahan pisimmista pihlajista; pani aian umpinaisen, verajimoman kyhasi. Siita tuon sanoiksi virkki, itse lausui, noin nimesi: "Ku ei lintuna kohonne, kahen siiven siuotelle, elkohon ylitse paasko aiasta Kalervon poian!" Untamo osaelevi tulla tuota katsomahan aitoa Kalervon poian, sotaorjan sortamoa. Naki aian aukottoman, raottoman, reiattoman, jok' ali pantu maaemasta, ylos pilvihin osattu. Sanan virkkoi, noin mmest: "Ei tama tahan sopiva! Pani aian aukottoman, verajattoman kyhasi, tuon on nossti taivosehen, ylos pilvihin kohotti: en tuosta ylitse paase enka reiasta sisalle! En tiea, mihin panisin, kulle tyolle tyonteleisin. (Kaleva/a: Runo 31)
 
 Contents An Apologetic Preface Acknowledgments Note on Conventions and Abbreviations futr��ti�
 
 Notes
 
 1 9 18
 
 1
 
 The Preface (i); Hegel's Outline
 
 (a) How Hegel Regarded the Preface (b) How We Should Regard the Preface (c) The Justification of the Preface (d) Truth Is Properly a Scientific System (e) Against Formalism: First Round (f) Hegel's "General Picture" of the Phenomenology (g) "Spirit" as Science (h) Scientific Recollection (i) The "Science of Experience" Notes Chapter
 
 xv xv1 1
 
 1. The Genesis of the Phenomenology 2. The Project of the Phenomenology Chapter
 
 XI
 
 30 30 30 35 39 48 54 63 71 78 88
 
 2
 
 The Preface (ii): Problems and Polemics
 
 (a) Some "Fixed Thoughts": Falsity, Facts and Mathematics (b) Truth and Method (c) Against Formalism: Second Round (d) Speculative Philosophy (e) Argument: Philosophical and Unphilosophical (f) The Speculative Proposition (g) Misology: Common Sense and Inspiration (h) The Advent of Science Notes vii
 
 110 110 120 125 131 137 142 147 149 151
 
 The Pilgrimage of Reason
 
 viii
 
 Chapter3 Hegel's Introduction
 
 (a) The Part-Title Page [Introduction] (b) The Dialectic ofDoubt (c) The Bildung of Consciousness (d) The Method of Speculative Observation (e) What Happens in "Experience" (t) The Table of Contents Notes Chapter4 The World ofEveryday Life
 
 I: The Certainty of the Senses; or the This and My Meaning (a) Jacobi and "Frau Bauer" (b) Protagoras as Bishop of Cloyne (c) Frau Bauer's Actual World Notes Chapter 5 The World of Philosophical Common Sense
 
 II: Perception (True-Taking); or the Thing and Mistaking (a) The "Dogmatic Realist" (b) "Concept" and "Experience" (c) The "Way of ideas" (or Dogmatic Idealism) (d) The world of perceptual relations Notes Chapter6 The World oflntellectual Theory
 
 III: Force and Understanding; Appearance and Supersensible World (a) Retrospect and Prospect (b) The Shaped Concept of "Force" (Parmenides and Spinoza) (c) The Experience of Force (i) Appearance and Natural Law (d) Experience (ii): Self-Repulsion and Inversion (e) The Infinite as Result (Plato and Schelling) Notes Chapter7 The Concept of Self-Consciousness IV: The Truth of the Certainty of Its Self (a) Retrospect and Prospect
 
 162 162 165 165 173 180 187 193 195
 
 208 208 209 218 221 228
 
 238 238 238 244 246 249 257
 
 261 261 261 264 276 289 300 308
 
 316 316 317
 
 Co�en�
 
 ix
 
 (b) The Shape of Rational Life in Nature (the Family) (c) The Shape of Self-Conscious Desire (the Platonic Soul) Notes Chapter8 The Judgment of Self-Consciousness
 
 IV A: Independence and Dependence of Consciousness: Lordship and Servitude (a) The Concept of Recognition (Platonic Education) (b) The Experience of Recognition (Eteocles and Polyneices) (c) Lordship and Bondage (Classical Freedom Realized) (d) The Self-Inversion of the Relationship Notes Chapter9 The Syllogism of Self-Consciousness
 
 IV B: Freedom of Self-Consciousness: Stoicism, Scepticism, and the Unhappy Consciousness (a) Freedom of Thought (the Stoic) (b) Thought in Antithesis: Stoic and Sceptic (c) Thought in Suspense: The Unhappy Consciousness (d) The "Second Relationship" (the Historic Good Friday) (e) Sunday Consciousness (f) The Working Week (g) Penitence and Absolution Notes Chapter10 Critical Reason
 
 V: Reason's Certainty and Reason's Truth (a) Retrospect and Prospect (b) The Idealism of Reason Notes Chapter11 Instinctive Reason
 
 V A: Observing Reason (a) The Project of Rational Observation V A(a) The Observation of Nature (b) Direct Observation (the "Outer") (c) Indirect Observation (the Organism) (d) Body and Soul (e) Observation of the Organic Totality Notes
 
 32 1 328 336
 
 343 343 343 351 356 362 370
 
 381 381 38 1 388 395 406 4 10 4 17 424 436
 
 447 447 449 452 468
 
 474 474 474 479 481 495 504 522 539
 
 X
 
 The Pilgri m age of Reason
 
 Chapter1 2 Rational Observation of the Self
 
 V A(b): Observation of Self-Consciousness in Its Purity and in its Connection with External Actuality: Logical and Psychological Laws (a) The Observation ofThinking (b) The Educator's Manual (c) Observing Concrete Individuality {Biography) V A(c): Observation of the Connection of Self-Consciousness with Its Immediate Actuality: Physiognomy and Phrenology (d) Observing the Soul in Its Bodily Expression {Lavater) (e) The Outer as a Record of the Inner (Gall) (f) The Transition to Self- Actualization Notes
 
 553
 
 553 556 560 564
 
 570 571 582 596 606
 
 Concluding Intermezzo
 
 6 16
 
 1. The Prospect 2. The Balance Sheet Notes
 
 616 619 623
 
 Index of Secondary Literature
 
 6 24
 
 Analytical Index
 
 6 29
 
 An Apologetic Preface When I applied to the Canada Council (late in 1963) for a Leave Fellowship in sup port of my first Sabbatical, I said that I intended to write "a commentary on Hegel's Phenomenology. " I received the Fellowship, but I did not keep the promise. What eventually emerged (some seven years later) was Hegel's Development I: Toward the Sunlight. After that, it took more than ten years to produce Hegel's Development II: Night Thoughts. As Doctor Johnson remarked long ago, "every long work is lengthened by a thousand causes that can, and ten thousand that can not, be recounted. Perhaps no extensive and multifarious performance was ever effected within the term originally fixed in the undertaker's mind. He that runs against Time, has an antagonist not subject to casualties." 1 But here, at last, is the best commentary on the Phenomenology that I can devise. Hegel's Ladder aspires to be a "literal commentary" on Die Phiinomenologie des Gmtes. From the first, it was the conscious goal of my thirty-year struggle with Hegel to write an explanatory commentary on this book, and with its completion I regard my own "working" career as concluded. I shall go on writing, no doubt, for as long as I can-but only for my own pleasure and enjoyment, and not predomi nantly about Hegel. During the long years of my apprentice work on Hegel's Development-and even in the years in which the commentary has been written-my conception of what I was aiming to write has evolved gradually. When I began (in 1964), there was not much literature in English about Hegel's first big book. Now, there are probably more book-length studies of it in English than in any other language--even Ger man. (We must include here the translations, for the best book on our long shelf is certainly the translation of Jean Hyppolite's Geneszs and Structure of Hegel's Phe nomenology. )2 I have learned much from this steady stream of books, and I have naturally referred to the Anglophone literature more often and more copiously in my foot notes than to the literature in the other languages that I could read. But the Anglo phone books have formed my own project mostly by opposition, so my references are rather more chancy and sporadic than they might have been. In most cases Quentin Lauer's Reading (1976) is a noteworthy exception-! have found that it is difficult to argue constructively with Anglophone interpreters, because the relation between Hegel's text and their interpretations is so indefinite. xi
 
 xii
 
 The P i lgrimage
 
 of Reason
 
 This fault is apparent even in the "Analysis and Commentary" of Howard Kainz, though it contains far more "Analysis" than "Commentary." His first vol ume appeared in1976, and it was followed only a year later by the "Analysis" that]. N. F indlay appended to the new translation by A. V. Miller. Miller's decision to number the paragraphs of the original meant that we could readily see exactly what Findlay claimed to be analysing at every stage; and my continual disagreements with Findlay's account of what Hegel's argument was-the account which almost all of my students were bound to turn to first for assistance-together with the object lesson of uncertainty provided by Kainz, led me to write a paragraph-sum mary of my own for use in class. In this way I came to see that an "analysis" was one essential element in a satisfactory commentary.3 The prevailing habit of commentators-the way that they pick up and develop freely the themes and arguments that they find intelligible and interesting while disregarding much that they find difficult, unconvincing, or simply dull-is founded on the consensus of opinion that, whatever else it may be, Hegel's Phe nomenology is not the logical "Science" that he claimed it was. Some students think that the project is clear and interesting; others will not concede even that. But hardly anyone thinks that the project has been successfully carried out.4 This is the received view that I want to challenge and, if possible, to overthrow. If I am right, an acceptably continuous chain of argument, paragraph by paragraph, ought to be discoverable in the text. But the laying out of the argument is only the first step for a would-be "logical" commentator. It is difficult to do it at all helpfully, without wandering off on paths of one's own, offering variations, elaborations, and applications instead of faithful anal ysis. My own "analysis" has undergone many revisions in places where I found that I had substituted reasonings of my own for what the text said; and the discipline of returning to Hegel's own text has almost always made the analysis more difficult to understand-and therefore less "helpful"-because the mode of expression had to be brought closer to Hegel's own. Thus, the better (and "safer") the analysis became, the more the need for a "free" discussion, with full explanations and as much illustration as possible, was evident. Among the books in French and German, we can easily find "analytical" works that cannot be faulted as readily as Findlay's {or Lauer's, which is generally more sound}. Perhaps the "safest" is P.-J. Labar riere's structural study (1968), though C. A. Scheier's large ''Analytical Commen tary" ( 1980) also deserves mention in this connection. Labarrierc set up the goal of interpreting the Phenomenology from within and "as it lies." I agree with Puntel that this goal is quite unachievable.5 Literary critics set up the same sort of ideal for the interpretation of poems, and I remain uncertain what they mean until I see what they say about their chosen cases. In Labarriere's philosophical case, I find that what his analysis produces is for the most part connections that help us to recognize some interpretive problems and define them accurately, but not to solve them. This con tribution is much more valuable, to be sure, than the "superficial" solutions to sup posed problems that we find in far too many Anglophone discussions. But it does show that a free-ranging commentary ab externo is needed and can be helpful.
 
 An Apologetic Preface
 
 XIII
 
 We must hang on to the truth in Labarriere's view when we face Hoffmeister's gloomy warning that "all those who do not have a comprehensive and precise knowledge of German cultural history, especially from the Enlightenment onwards, lack the necessary prerequisites for the understanding of this work." 6 I am well aware that I do not have, and could never achieve, the sort of comprehen sive and precise knowledge of the cultural background that Hoffmeister and some of his successors among German Hegel scholars and editors possess. I envy them, because that kind of cultural grasp deepens one's understanding and enriches one's enjoyment. But to suppose that this is the essential thing is to deny that a "Science of experience" is possible, and to set one's feet on the downhill path towards the great bonfire of "deconstruction." Deconstruction is not a new concept in Hegel studies. Scholars have been practising it on the "Science of experience" since Haym's time ( 1857), if not earlier. It is a primrose path-and perhaps all "systems" must end up on the bonfire. But I have not willingly and consciously spent half of my life going downhill. My own endeavor here-in the "long commentary"-will be to interpret the text with as much relevant empirical knowledge as I can muster about Hegel's own thought-world, but to interpret it in terms of my own quite dif ferent cultural background. If Hegel did make something like a logical science out of his own experience, then it seems to me that this experiment ought to work; and if, or insofar as, it does, the reader will have some plausible evidence in support of the claim that Hegel's book is what it pretends to be. Labarriere's project-when supposed adequate by itself-rests on the dream of a utopian perfection of statement, that would leave even the Science of Logic beyond our ordinary finite human grasp. Hoffmeister's prescription is the voice of one who already despairs of the possibility of a logical "Science of experience." By combining the models of the "short commentary" and the "long commentary" that the great Arabs--especially Averroes-devoted to the works of Aristotle, I hope to have supplied what the optimism of Labarriere leaves out and to have shown that the pessimism of Hoffmeister is unjustified. My work is not word by word, like Augustine's great commentary on Genesis ad litteram, and it can certainly never have the lasting authority of the great interpreter whom Aquinas dubbed "Com mentator" pure and simple. My hope is only that this commentary will prove good enough to provoke a better one rather than suffer the fate of a slow deconstruction, fragment by shattered fragment (although I suppose that that must inevitably come first if something better is to follow). H. S. Harris The Feast of St. Leo the Great, 1996
 
 Notes 1. In his Life of Pope (with reference to Pope's slow progress in translating the Iliad). See James Boswell (1934, I, 319 n1). 2. For an excellent study of Hyppolite's interpretation of Hegel, see M. S. Roth (1988, Part 1). See also J. P. Butler (1987, 79-91). 3. H. Kainz (1976 and 1983); J. N. Findlay (1977). The much-revised descendant of my own paragraph-summary is now incorporated in the commentary as a run ning analysis. For the method of numbering paragraphs see the note on "Conven tions and Abbreviations," p. xv. 4 . Among the few exceptions, K. Westphal (1989, chapter 11) comes closest, per haps, to accepting something like my own view of the question. 5. P.-J. Labarriere (1968, 29); L. B. Puntel (1973, 268n.). 6. Hegel, Phiinomenologie, 1952, V.
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 Introduction 1
 
 .
 
 The Genesis of the Phenomenology
 
 Hegel's Phenomenology is an immensely complex book. It purports to be a "sci ence" of man's experience of the Absolute as a historic process of self-manifesta tion. According to the title that Hegel eventually gave it, it treats of "the phenomenology of the Spirit." God's appearance to man as "Spirit" is a world-his torical process that began in Thomas Mann's "deep well of the past"; it began wherever the preliterate tradition of our cultural ancestors became for the first time a matter of record, and only now (in 1 807) has it arrived at its completion in the writing of Hegel's "Science of the Experience of Consciousness."' This was Hegel's original title for this "first part" of his "System of Science," and the most obvious and noncontroversial reconciliation of the two titles is provided by the rec ognition that the formulation of the "Science of experience" is the culmination of the historical "appearing of the Spirit." The book itself is the last act of the cosmic drama that it recounts. Into his account of this drama, Hegel naturally poured all the fruits of his read ing and thinking since boyhood; and for his "Science of Experience" he utilized every cognitive experience of his own or of others about whom he had read, insofar as he perceived them to be germane. For this reason, all of his earlier work is rele vant to the project of the "Science of experience" in more ways than I could possi bly hope to analyse and enumerate. But although I must necessarily be selective, I want to begin by being as objective and noncontroversial as I can in setting forth the facts that are most obviously connected with Hegel's great literary effort in the months before the battle of Jena (and the lesser effort of writing his Preface to the System as a whole after that). So the finding of a relatively noncontroversial recon ciliation of the two titles is an auspicious beginning. As the son of a senior civil servant and a member of the Ehrbarkeit, the "honor able" class of the Duchy ofWurtemberg, Hegel was well educated. At the Stuttgart Gymnasium, he received a sound training in the classical languages and literatures as well as a scientific grounding informed by the values and ideals of the Enlighten ment; and he began very early to display an active and intelligent interest in the systematic organization of human knowledge. He was a born "encyclopedist," but from the very first his ideal encyclopedia was organized in a conceptual, rather than an alphabetical order.2
 
 2
 
 The Pi lgrimage of Reason
 
 Because of his obvious academic bent, Hegel was directed by his father toward a career in the Church or the schools of the Duchy. For this reason he entered the Lutheran Theological Institute at the University of Tiibingen-the Tiibinger Stift-in 1 788. There he was subjected to a semimonastic discipline to which he was quite unused (being already accustomed to a dedicated regime of studies directed by himself); and after two years of philosophical and humane studies, he had to begin a more strictly theological curriculum in a dogmatic fundamentalist tradition which his enlightened training and Hellenic interests caused him to regard with violent loathing and contempt. By this time, his own inclinations were leading him to study Kant and Plato side by side, and to examine the problem of how classical rationalism could be reconciled with modern critical rationalism.3 During the two years after his arrival in the Stift, the Bastille was stormed, and a revolutionary government took over in Paris. The Stift was full of political excite ment, and our rebellious student of theology became a fiery political orator and a noted "Jacobin." The report that "Head off!" was one of Hegel's favorite sayings4 p robably reflects his declared attitude toward the fate of "Citizen Capet" ; even more vividly, it expresses the feelings which he could not proclaim quite so publicly about Professor Storr and the "old school" ofTiibingen theology. But Hegel's pol itics were actually much more moderate than the name "Jacobin" suggests. His sympathies were with the Girondins, and he was very unhappy when Dr. Guillo tin's new machine took their heads off in the Terror.5 The first important written work of Hegel's that has survived is the so-called Tiibingen fragment.6 This essay shows the tension in his mind between the ethi cal harmony of life, which he ascribed to the Greeks, and the modern enlighten ment of understanding, which he now regarded with very mixed feelings. The strong influence of Holderlin is already evident in his essentially poetic idealiza tion of the Greeks. Hegel was himself-as Holderlin said and as Hegel's writings at Bern in the next two years were to show-a "calm man of understanding" (ruhig Verstandesmensch). Lessing's Nathan was one of his presiding geniuses.7 But his "Greek Ideal" was highly romantic, and Leutwein, working in the same study-room with him, tells us that "his hero was Rousseau, whose works he con tinually read." 8 In Bern he began to work seriously on the problem of how Christianity had come to be the dogmatic and "positive" faith purveyed by Professor Storr at fi!<M'i enrage?! Tiibingen. The "Kantian enrage'" Karl Diez had claimed that the historic Jesus was madness no true Messiah of Reason but a "betrayer." Hegel saw Jesus through the spectacles of Lessing, as a prophet of enlightenment and rational reconciliation. The historical truth of the Gospel was not, indeed, the most crucial concern for him, since he was certainly conscious of improving the record when he introduced Kant's Cate gorical Imperative into it. 9 But the sincerity of the historical hypothesis about Jesus upon which the "Positivity" essay is based can hardly be questioned. Jesus pro claimed a religion founded upon pure Reason; but the Messiah-image that the Jewish tradition forced upon him, led to the founding of an authoritarian faith doctrine in his memory.
 
 Introduction
 
 3
 
 Hegel's view of the early Church owed a great deal to Gibbon's famous fifteenth chapter; and it was Gibbon who provided the conceptual frame for his early medi tations on the puzzling question of how this "positive" Christianity had triumphed over his beloved Greek ideal. 10 The object of Hegel's studies in the history of Christianity was the reform and regeneration of religious life and culture in his own Wiirttemberg, and in Germany generally. There was a group of what we may call "mystical rationalists" in the Stift who were united by their commitment to this goal. They had rallying-cries such as "The Kingdom of God," "the Invisible Church," and "Reason and Freedom. "1 1 Some of them were declared "Kantians," like the "enrage"" Karl Diez and the group that Leutwein enumerates; others were disciples of the Wiirttemberg theo logians of the "Second Reformation"; 12 and still others were simply enlightened "eclectics" like Hegel and Hi:ilderlin, who were united in their enthusiasm for Rousseau, for Lessing's "Spinozism," and for Schiller's Hellenism and aesthetic Platonism. But we can see from the comparison of Leutwein's later publications with the Frankfurt manuscripts of Hegel that their watchwords referred to an "invisible Church" inspired by the.Logos-mysticism in the Gospel of John. 13 In spite of their "eclecticism," Hegel and Hi:ilderlin certainly counted themselves among the "Kantians." Hi:ilderlin, who took the hen kai pan of Lessing's pantheistic Spinozism 14 as his symbolum in Hegel's Stammbuch (friendship album)-or per- 'One and All' haps was given it by Hegel himself-says in a letter that "Kant and the Greeks are almost my only reading," 1 5 while Hegel writes to Schelling that he "expects a revolution in Germany from the perfecting of the Kantian system. " 1 6 It was natural, therefore, for Hegel to be very interested in the Fichtean theory of the Ego as interpreted by his younger (and more brilliant) friend Schelling. It is in this connection that we find in his letters the mention of a project that has struck more than one modern student as prophetic of the Phenomenology: "I was once minded to make clear to myself in an essay what it might mean to draw near to God, and I believed I would find in that a way of satisfying the postulate that practical Reason rules the world of appearances and the other postulates. "17 By this time Schelling had overturned Hegel's orthodox acceptance of the "moral proof."18 There is no necessary connection between this project of conceptual clarification and the great historical record of God's drawing near to us, just as there is no necessary historical reference in Kant's Religion or in the Critique ofPractical Reason; and these are the works which inspired Hegel's fleeting ambition at the time that he was writing. He wanted to pour all of the "enlightened" insights, both classical and modern, into a Kantian mold. But the mold is already a very loose one. "Reason" is an intuitive awareness of perennial truth; and the Kantian system is only its best contemporary shape. The Kantian practical philosophy did, however, provide the conceptual frame work for Hegel's historical research. We can see this in the "First System Pro gramme" (which falls exactly between Hegel's Bern and Frankfurt periods). 19 This fragment promises "a complete system of all Ideas, or of all practical postulates (which is the same thing)." On this basis, Hegel intends to "lay down the principles
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 The Pi lgrimage of Reason
 
 for a history of mankind." He has integrated the Kantian critical theory into an aes thetic speculative view (inspired by Schiller) in which the ultimate "Idea that unites all the rest" is "the Idea of beauty taking the word in its higher Platonic sense." It is poetry-and not yet a philosophical comprehension of history-that is, "at the end once more, what she was in the beginning-the teacher ofmankind." But this poetic teacher (for whom the paradigm is Holderlin) does need the philosophically and morally organized "history of mankind" in order to do her great work. We could argue therefore, with some plausibility, that this is where the project of the Phenomenology was conceived. 20 But the differences between this programme, and the actual course of the Bildung of consciousness as it was expounded ten years later are crucial. The Phenomenology begins with a justification of the Kantian theo retical philosophy of Understanding; then, after a critical destruction of Kant's practical standpoint (in Phenomenology IV-V), we come to a "history of mankind" (in chapter VI) which establishes the absolute (or "divine") standpoint. It is evident that there is an important relationship between the two projects, but a revolutionary inversion has occurred during the intervening decade. Our immediate problem is to establish the precise nature and significance of this transformation. If we assume that the "System programme" itself reflects the influence of Hold erlin's reconciliation of "Kant and the Greeks" at Tiibingen, then Hegel's move to Frankfurt accounts for his failure to carry it out. For Holderlin-whose influence again became paramount at Frankfurt as it was in the Tiibingen fragment-had by this time moved, through the study of Fichte, to the consciousness of an aestheti cally intuited "union" (with God and Nature) as his philosophical starting point. Hegel began to work out this poetic intuition into a historical theory of the "forms of Union" achieved by different communities at various stages of cultural develop ment and in varying environmental conditions.21 The view that "God" is the "shape" by means of which a community pictures its own relation to the world comes into focus here for the first time. The Greeks were the ideally "happy" people whose "Gods" expressed the ideal harmony of life, but they still had to recognize a "Fate" that was above the Gods. The Jews, in con trast, saw themselves as the humble servants and favored clients of that essentially alien and almighty "Fate" whose "Law" they obeyed. The Kantian moralists of Hegel's own time gave a new twist to this submission to "positive" authority by making the alien power internal to human consciousness as the "Law" of Reason. All parties recognized that "Fate must be reverenced."22 But for the Jews and the Kantians, no speculative reconciliation with fate was possible, because the very existence of the breach involves a sin that can never be properly atoned for, or justi fiably blotted out. For the Greeks, however, reconciliation was possible, because "Fate" was only that aspect of the divine life which they had by their own actions made hostile. In principle, they belonged to it, and it to them. Hence, no breach could be final or catastrophic. Jesus, coming to birth in the community of absolute alienation, recognized the divinity of "life" in its integrity and the consequent possibility of reconciliation. But he could only express this recognition-and his own reconciliation with the
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 infinity of life-by denying every aspect of the organization of human life in his actual community, and sacrificing his own finite life willingly as the price of that denial. Thus, he became the perfect model of an absolutely internalized reconcilia tion with the divine Life-the Beautiful Soul.23 As his meditations proceeded, Hegel moved from the view that in the advance towards "union" the lower state of consciousness is completely drowned and for gotten in the higher (specifically, "love" forgets "law" altogether) to the view that the higher state is a pleroma, a fulfillment in which the earlier state is submerged but still preserved . That is how the word aufheben (which Hegel had not yet adopted as part of his technical terminology) came to have the complex double meaning which it always hereafter retains in his usage.2 4 As a result of this development, the sequence ofpleromata in the revised version of the "Spirit of Christianity" is the first clear instance of the genesis of new objects of consciousness by "determinate negation." Positive authority, moral law, Gesin nung, love, fate, and religion form a sequence of "experiences of consciousness" in the manner of the Phenomenology some eight years later. 25 The sequence may not be perfectly worked out in the surviving texts, but it is clear that Hegel was aware of it, and it is likely that the methodic theory for it was clearly formulated in the lost "System" of 1800. That systematic manuscript ended with a contrast between the "middle," repre sented by the aesthetic ideal, and the extremes of outward and inward positivity. It was Fichte's religion of the Ego that provided the inwardly reflective pole. Hegel arrived in Jena with a very clear commitment to the superiority of a "philosophy of Identity" that finds its standard of truth in an aesthetic intuition of the coincidence of "Reason" with "actuality. " This standard (which is most clearly articulated in the Natural Law essay) derives from his years of collaboration with Holderlin. The ''Absolute" is an object of experience and the "intuition" of it is a matter of Erm nerung rather than of "intellectual intuition." This conviction provided Hegel with clear and powerful reasons for believing that the "difference" between Fichte and Schelling was very much to the advantage of the latter. But in all of his discussions of the theory of "intellectual intuition" Hegel was clearly uneasy, because the intel lectual "intuition" of thinking as a concept is quite different from the aesthetic intuition of Reason as an Idea. The former is subJective, the latter substantial. How they were to be united was still a problem. The Diffirence essay was Hegel's first attempt to deal with the conceptual, sub jective pole. It is obvious that he is aware of the difficulty of leading ordinary con sciousness towards the "point of indifference." He agrees in principle with the demand of Reinhold and Bardili that logic should be "objective" (in the sense of being "indifferent" to the subject/object opposition), but he has no patience with a formal "indifference" which can only reiterate the Parmenidean tautology. We can recognize two "ladders to the Absolute" in the Difference essay. On the one hand, the subjective transcendental logic of the Critical Philosophy must be made to sub late itself in a self-critical process; on the other hand, the history of philosophy must be rewritten to display the evolution of the true metaphysics-the story of the
 
 6
 
 The P i l gri mage
 
 of Reason
 
 "one universal Reason." When Kant's critical logic has been made to destroy itself by self-criticism, his conception of traditional metaphysics as a self-destructive dialectical anarchy of opinions can be overcome. In his regular lecture courses at Jena, Hegel focussed on the two poles of abso lute intuition. He dealt with the approach to and development of the theoretical "indifference point" in his "Logic and Metaphysics" and with the practical approach to, and development of, the aesthetic intuition in his "Natural Law" courses. But in the first term, before he was ready to embark on "Natural Law," he offered both "Logic and Metaphysics" and an "Introduction to Philosophy."26 Since "Philosophy" means in primis Metaphysics, as the story of the "one universal Reason," he was, in effect, setting up two different approaches to "philosophy as such" : one from the side of thought (as critical Reason) and the other from the side of life (or commonsense experience). What he says about the "need of philosophy" in the Diffe rence essay (and in Faith and Knowledge) is our best guide to under standing how he saw the problem. On the one hand, it is times of social disagree ment and transition which "need" philosophy, because the essentially aesthetic balance of the universal cultural community is upset and there is no unanimity about human goals and values. On the other hand, the reflective human being, the philosopher, needs to find the way to a new mode of balance in life. All philosophi cally minded consciousnesses must feel this "need" subjectively but truly specula tive thinkers will also recognize it as a social requirement, and they are therefore bound to try to raise the general consciousness to a conceptual grasp of it. Critical reflection-"logic"-the philosophers need for themselves; but a self-conscious grasp of the problem is what educated society needs generally, if the rediscovery of speculative Reason, and its reestablishment in society as an aesthetically percepti ble ideal, is to be made effective. The experiment of an "Introduction to Philosophy" was not repeated; and Hegel abandoned his first "Logic and Metaphysics" course before he got to the "Metaphysics. "27 When he returned to the lecture hall, it was with a "Logic and Metaphysics" conceived in strictly conceptual terms as the parallel processes of deconstructing finite Reason and reconstructing speculative Reason: "Logic" is now the (obviously negative) systema reflexionis, and "Metaphysics" is the "systema rationis."28 The "history of the one universal Reason" passes over into practical philosophy. It appears now in the "Natural Law" lectures as the climactic account of the evolution of Religion.29 In other words, it is there treated in the mode in which it is experienced by ordinary nonphilosophical consciousness. When Schelling left Jena, Hegel extended the scope of his systematic exposition at once, and simultaneously moved back towards the standpoint of Fichte (and of Schelling before the breach with Fichte). He now presented the whole system of philosophy from the standpoint of "consciousness." It seems, too, that the intro duction to the metaphysical "first part" of Hegel's very first "encyclopedia, " which "constructed the Spirit as Idea," was an informal one in which the themes of life experience and logic were combined . In a cancelled opening statement, Hegel wrote: "I develop the need of philosophy [and shall] proceed in this way: first I
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 shall define in general terms the conflict upon which it is grounded; then I shall point out the universal forms of its resolution, and make the application of them to cognition, and point out the universal forms in cognition."30 As soon as he got on top of his new encyclopedic project, Hegel returned to his old pattern of lecturing on "Logic and Metaphysics" and "Natural Law" sepa rately; so the abbreviated logical-cultural approach of summer 1 803 was probably just a pedagogically necessary economy. 31 The idea of one complete encyclopedic textbook persisted, however; and we have the half of it which Hegel managed to complete at this stage, before the "phenomenological crisis of the system" broke upon him in its full extentY In this "compendium" we find no sign of a bridge between speculation and common sense. "The author of this manuscript," says Poggeler, "knows neither German nor grammar."33 But the sharp contrast between critical logic and specu lative metaphysics has now almost disappeared. Instead, we are faced with a grad ual and p rogressive modulation from negative criticism to conceptual construction. It is not surprising that an attempt has been made to interpret this draft textbook as the "logic" of the Phenomenology itself, but that attempt is mis taken, since the "logic" that runs parallel with the Phenomenology is the one born in the "crisis" that now follows.34 The new pattern of a continuous progression from Logic to Metaphysics (which was probably implicit in the temporary reduction of "logic" to a minimum in 1 803) is accompanied in October 1 804 by a great attack on "formalism," and especially on the formalism of "Schelling's School."3 5 Schelling himself is exempted from blame, but Rosenkranz probably identified this attack as the beginning of the "breach with Schelling." It is for that reason, I think, that Rosenkranz thought of the "phenomenological crisis" as beginning in 1 804.36 Actually, the birth of the Phenomenology in Hegel's mind can hardly have come before January 1 805, because the "system" on behalf of which he was so aggressive in October 1 804 was one that he still confidently expected to publish in the spring of 1 805.37 Rosenkranz was not far wrong, however, even if Hegel did not yet know how great a crisis was upon him in the summer of 1 804. In October, that same logician who rode roughshod over grammar and vocabulary in his half-finished textbook was telling his audience: The truth should display itself to us in religion, of course, but for our culture faith is altogether a thing of the past; Reason, with its demand that we should not believe, but know what the truth is, has grown strong, that we should not merely have intuitive consciousness of the truth, but should comprehend it. The truth of his individuality, which the path of his existence traces precisely for him, the single individual is well aware of, but the consciousness of the universal life he expects from philosophy. Here his hope seems to be disappointed when instead of the fullness of life there appear concepts, and in contrast to the riches contained in the world of immediate experi ence the poorest abstractions are offered. But the concept is itself the mediator between itself and life, in that it teaches us how to find life in it and the concept in life. But, of course, only science itself can convince us of this.38
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 The transformation of the imaginative awareness of the Absolute in religion into a properly conceptual self-consciousness in which the singular consciousness becomes the "consciousness of the universal life" is a description of the project of Hegel's Phenomenology which is noncontroversial because it leaves all of the logical problems aside. But Hegel, of course, saw the problem as a logical one. The iden tity must not merely be experienced, but must also be able to demonstrate itself. When Hegel finally addressed the problem of our experience of truth in these terms, another revolution occurred. "Logic and Metaphysics" coincided com pletely. The place formerly given to "Logic" was now given to the "science of the experience of consciousness"; and the "science of the pure concept" replaced "Metaphysics." The whole complex of both of these new "sciences" could be expounded as "Logic," because the "science of experience" exhibited the concep tual structure of pure science in a "shaped" (or embodied) form-and that is how Hegel presented it. We know that he used the text of his Phenomenology in his "Logic" class as soon as it began to come from the press; and he probably used the logical skeleton of it, with his first sketches, in his "Logic" course in the summer term of 1 805. As soon as the book was out, he went back to announcing "Logic and Metaphysics"; and he treated the "science of experience" as a preamblc.39 We may well suppose that once he was free to work on the science of the concept as such, his lectures would again have become logical-metaphysical in the manner of 1804. But he was not destined to give any university lectures for ten years after the summer term of 1 806;40 and by the time he did so, he had given up the idea of a strictly par allel structure in the "science of experience" and the "science of logic." So the "logic of the Phenomenology" can only be reconstructed by inference and conjecture. It is very appropriate that the earliest surviving fragment of the new "science of experience" deals with the appearing of the Absolute in the "ethical order" of the Greek polis.41 It is also appropriate that it was written on a sheet that bears part of one draft of Hegel's letter to J. H. Voss, since that letter contained Hegel's under taking "to teach Philosophy to speak German." We can recognize the Phenomenol� ogy as his attempt to fulfill this promise, and if we look at it in this light, it is clear that the comparison of Hegel's project with those ofVoss (Homer in German) and Luther (the Bible in German) is no accidental one. When the crisis comes upon him, Hegel gives up lecturing on his "encyclope dia" altogether. He lectures only on "Logic," and-as Gabler's recorded memories tell us-that meant mainly the "science of experience," with only a very schematic "science of the pure concept,"42 and on mathematics and the history of philosophy. The course of winter 180511 806 was Hegel's first course on the history of philoso phy, and the students were much impressed by its negative tenor (at least when Hegel arrived at the modern period). "Death himself has come among us," they said, and for many of them it was a shock to see Schelling fall to the dark angel along with the rest. But they understood that this death was also a resurrection.43 We have also a draft of part of the discussion of "absolute knowing" from the period of the lectures of summer 1 806.44 If we assume that it was a draft for the summer course, then the fact that it clearly implies a different articulation of the
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 movement toward "Science" from that which we find in the book itself has no reli able significance. We do not know how much of the book Hegel had managed to write out in full at that point or what shifts and shortcuts he may have been driven to by the limits of the lecture schedule, on the one side, and by the intellectual excitement of his project, on the other. According to his own confession, the excite ment of writing the book caused him to lose control of its literary proportions.45 In the end, the pressure of a deadline cut the book short too. It seems certain that the chapter on "Absolute Knowing" would have been longer and would have contained more material from the history of philosophy course than it does had it not been for Niethammer's promise on Hegel's behalf that the whole manuscript would be in the publisher's hands by 1 8 October 1 806.46 Niethammer himself would have to pay the cost of what had been printed already at that date if Hegel did not meet that deadline. Hegel listened to the guns of the battle of Jena with the last installment of his text in his pocket. He did not dare to send it off, and he was in grave anxiety lest the previous installment (already dispatched) should be lost because of the military disruption of communications.47 We ought, I suppose, to be happy to have chapters VII and VIIL in any shape at all. But we must now turn to the question of just what it is that we have. 2.
 
 The Project of the Phenomenology
 
 What we say about the origin of the project that Hegel fulfilled by writing the Phe nomenology ofSpirit must inevitably depend on what we think the project was. The matter of the book is so various, and even the apparent aims of different chapters or sections are so different, that if we are uncertain what the unifying project was, or if we think that there was no coherent project, we can look for the inspiration of Hegel's first major work in a great many different directions. Scholars--especially German scholars deeply versed in the culture of the Revolutionary period-have done that. I have tried to be noncontroversial in looking for the origins of the "project" in Hegel's own intellectual development, but obviously my survey pre supposes that I have decided what his project was. The argument for my "deci sion" really depends on the plausibility of my account. My own view-after studying and laying out Hegel's intellectual development as completely and coher ently as I could48-is that no thesis about Hegel's project should be preferred to the one that I am about to advance unless it coheres with and provides answers to all of the exigencies that I have pointed to in the "genesis" of the book at least as well as mine does. (But many other theses may be valid complements to the one maintained here.) I have nothing to add to the data that others have laboriously assembled. My hope is only that through the examination of the book itself, and of some of Hegel's printed or reported statements about it, I can show which of our certainties are important and why some of the uncertainties do not matter much. In particular, I hope to show why the direct study of Hegel's work, in the context of the earlier def initions, discussions and projects of Kant, Reinhold, Fichte, and Schelling which
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 have been plausibly connected with it, is bound to lead to insoluble puzzles and dif ficulties. Hegel's own project, I shall suggest, involved the overturning, the radical inversion, of the perspective of all the earlier suggestions that seem to have some thing in common with it, and may have suggested or inspired it. It is best, perhaps, to begin with the puzzles and difficulties. I know that Rudolf Haym was not the first to argue that the Phenomenology ofSpirit is not one project at all, but two different enterprises muddled together.49 But his trenchant critique became deservedly famous; and the terms in which it was expressed have the dou ble virtue of being both clear to us and plausible to Hegel's contemporaries.5° What he said (in 1 857) was that we find in the Phenomenology the combination of a "tran scendental-psychological proof" (of the reality of absolute cognition) with a "his torical proo£" He argued that the two "proofs" cannot be put together; and according to his verdict "the Phenomenology is a psychology brought to confuswn and
 
 disorder by history, and a history brought to ruin by psychology." 5 1
 
 Everybody (including the essentially hostile Haym) assumed that it was the "transcendental-psychological" proof that mattered most to Hegel. Thus, some seventy-five years later, we find Theodor Haering-no hostile critic, but an enthu siastic admirer-claiming that in its "historical" aspect the book grew quite out of Hegel's conscious control while he was writing it.52 And after more than a century, we have G. E. Mueller-both an admirer and a critic, but above all an enthusiast reviving Haym's thesis ("Hegel knew that he had written and mixed two different books"53) and adding an extreme version of Haering's thesis: ''After writing about half of it, he lost his original plan and began to pour all kinds of historical, contem porary and personal problems into the flow of his writings." But Mueller's own positive verdict was different: "One may see the Phenomenology as a great work of art, an immense world-historical stage play." If we follow the course of Hegel's thought in his papers through the twelve years from January 1 79 5 , when Schelling upset his assumption that the "moral proof" was valid, to January 1 807, when he wrote the last sentences of the great Vorrede for the Phenomenology, we find much evidence to support the view that Hegel brought two originally separate themes together. The "forms of Union" at Frankfurt became a "biography of God" in the "Natural Law" lectures at Jena.54 We find all of it again in the Phenomenology, chapter VII (with the anticipatory dis cussions of the "Unhappy Consciousness" and "Faith" in chapters IV and VI). Yet Hegel's Kantian project of discovering "what it might mean to draw near to God" and so "satisfying the postulate that practical Reason governs the world of appear ances" does not seem to be a historical one;55 and the "First System Programme" contains both a "Kantian" project and a "historical" one. When Hegel arrived in the Jena lecture-halls (and even on the literary scene in his Difference essay), he proclaimed that the Identity Philosophy needed a new logic, conceived and developed from a properly "objective" standpoint instead of the essentially subjective standpoint from which Fichte's Wissenschaftslehre and Schelling's System of Transcendental Idealism were written; but also that "the One Universal Reason" manifested itself differently according to the "need" of differ-
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 ent times. 56 After 1 807, the objective logic displaced the "history of the one Uni versal Reason." That history appears as a kind of obbligato accompaniment to the Science of Logic, but it is clearly subordinate and illustrative, in the way in which the "transcendental psychologists" would like the historical "proof" to be subordi nate in the Phenomenology. But there they are mistaken. 57 Hegel was able to make history subordinate in his speculative Logic precisely because he allowed it to be predominant in the lengthy formation of subjective con sciousness for truly logical "objectivity," which is the theme of the Phenomenology. In the Phenomenology, it is the "historical proof" that matters most; that is what is signalized by Hegel's decision (reached quite late in the process of composition) to change the subtitle of his "first part" from "Science of the Experience of Con sciousness" to "The Phenomenology of Spirit." "The experience of conscious ness" is necessarily a psychological experience of the singular subject, since only singular subjects are "conscious," but the "phenomenology of Spirit" is the biog raphy of God, the metaphysical substance who becomes "as much subject as sub stance" when He is comprehended as "Spirit." The "experience of consciousness" must happen in a single lifetime; the "P-henomenology of Spirit" cannot happen so. We might remark that neither can become "Science" except through the recol lection in a singular consciousness of a historical process that is necessarily not confined (or confinable) within a single lifetime. This is a way of saying that God cannot be ''spirit" without man being "spirit" likewise-which is, of course, quite correct. But it is the difference of the standpoint (or starting-point) indicated by the title that is crucial. In the change of title, Hegel is proclaiming that it is not the comprehension of "self" but the comprehension of the whole social history of self hood that is the topic of The System ofScience: First Part. He arrived at this conclusion late, because he naturally began by conceiving the approach to logical objectivity not historically, but logically. He had known from the first that there had to be a critical introduction to speculation, but there was no evident need for it to embrace any actual experience beyond the present philosoph ical consciousness of his own academic world.58 In other words, he could start with Kant-which is what he did in his major essays in the Critzcal Journal until he was faced by Schulze's "Scepticism." In the realm of speculation (or "metaphysics") he was certainly conscious from the first of the historical dimension of the "one Uni versal Reason"; but it was only in the recognized superiority of the Academics (and even of Sextus) over "modern" Scepticism that he encountered the "history of experience" as a serious problem for the first time.59 Even then, the problem lay dormant (at least outwardly) for some years. About the time that Schelling left Jena in 1803, Hegel gave up the idea of a mirror relation between "speculation" and "reflexion," which seems to have dominated his early thought about logic. He turned back to the models provided by Fichte and by Schelling under Fichte's influence; and he began to develop the theory of "con sciousness" as an independent subjectzve principle. But something volcanic hap pened in Hegel's mind in the early months of 1 805. The evidence for this claim is that he abandoned the fair copy of his "System of Consciousness" in the middle of
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 the "Philosophy of Nature"; and it is from this very moment that we have the first surviving fragment in his handwriting which unmistakably belongs to the thought world of the Phenomenology. 60 We do not have much contemporary evidence of what was involved in this thought-revolution, except for the text of the Phenomenology itself. But there is enough in what remains to us of the so-called "Wastebook"-which can be securely dated between late 1 804 and late 1 806 through its evident connection with the Vorrede of the Phenomenology-to show that it was always Hegel's inten tion to write the Vorrede as part of his book. Hence we do not need to regard the Preface as an "afterthought," even though Hegel was forced by his legal commit ments to present it to his publisher in that light. This is important, because it rad ically undermines one of the most important props of the view that Hegel lost control of the book while he was writing it. The Preface certainly became more necessary (and almost certainly longer) because of the intense pressure under which the final chapters of the book were written; and probably it was while he was planning (or actually writing) the Preface that Hegel changed his mind about the subtitle.61 But the text of the Preface incorporates thoughts and aphorisms that he began to write down at the time when the book was first conceived. The book is a unity, therefore, and we must try to comprehend it as such-not assume that the Preface is an attempt to put the mask of "Science" upon a runaway product of romantic "genius." Given the fact that during the years before those notes and aphorisms were written at least two revolutions occurred in Hegel's relation to the philosophy of his time (from Kant to Schelling, including a host of intervening figures from the giant, Goethe, to the pygmy, Krug); and given that topics and arguments originally conceived to be part of "logic," "metaphysics," and "natural law" were all eventu ally incorporated in the Phenomenology, it is hardly surprising that we cannot fathom what the project of the book is when we apply to it the categories of the tra dition that Hegel inherited. Before we try to put the pieces of the puzzle togetheto for ourselves, it will be wise to consider how Hegel came to view his own struggles in these Jena years (with their great outcome) later on. For this purpose, the Encyclopedia lectures are of little or no use, because in them Hegel returned to the concept of "Science" as a circle which could be entered simply by comprehending the immediately present philosophical world. His Ency clopedia contains a "Science" which no longer accepts the need or the duty to jus tify itself to common sense. It no longer requires the complete comprehension of "experience" (the embracing of all of its own scientific content in a sequence of concrete "shapes" or embodied concepts) in another "Science" as its "first part."62 The Encyclopedia is a complete account of "philosophical science." It can stand alone without the companion piece provided by the "Science of consciousness." Whether it ought to stand alone we need not here discuss. For even in the Berlin years, the "Science of consciousness" retained in Hegel's mind its own complete ness and validity, and he was still able to define its historic function, both for him self and for us.
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 Its function for himself Hegel defined in the biographical memories that he supplied to the anonymous author of the first Conversation-Lexicon article about him. "During this time [ 1 806]," we read, he was occupied to communicate the personal viewpoint which was divergent from Schelling's, and which had developed in him through unceasing research, in a com prehensive work of which the Phenomenology ofSpirit was to contain the introductory part . . . Hegel, who had with Schelling, risen to the recognition of the Absolute, first diverged from Schelling in that he did not believe that he could presuppose the Abso lute through an intellectual intuition in which subject and object coincide, but expressed the requirement instead that in Science the Absolute must be found along 63 the path of Science, and hence as a result (if it is to be a true Absolute at all).
 
 We have here a clear statement that the intuitive approach to philosophical cog nition began to trouble Hegel as a philosopher quite early; and that the Phenome nology was for him the decisive divergence (Abweichung) from this whole tradition and the resolution of the problem of cognitive "immediacy" generally. Before he l:-'!came a systematic philosopher, Hegei was a mystical intuitionist who believed that "philosophy must end with Religion."64 When he transcended that boundary, he implicitly transcended the intuitionist standpoint as well.65 What the Phenomenology was (or should have been) for its audience we can gather from a passage in the preface to the Philosophy ofRight which, in spite of its notoriety, has never been fully appreciated: As far as the individual is concerned, everyone without exception is a son of his time; and thus philosophy, too, is its time grasped in thoughts . . . as the thought of the world philosophy appears first in time, after actuality has completed its process of culture and has made itself ready. 66
 
 Most immediately, the reference here is to the Philosophy of Spirit (and so to Real Philosophy generally). Real Philosophy is "its own time grasped in thoughts" in a quite evident way, since Hegel was well aware that both natural science and human society are forever on the move. He has already said in the present context, for example, that Plato's Republic is not to be read as an eternal Utopia because "it has essentially apprehended nothing but the nature of the Greek ethical life," so he can hardly suppose that what he says himself in the Philosophy of Right about the peasantry, the nobility, and the monarchy will always be valid in the societies of the future. On the contrary, his view is plainly that the future must solve its own prob lems when they arise. He only wants to say to philosophers that it is not their par ticular office to tell the world how to solve its problems. But how can Hegel bar philosophers from solving the problems of the future or even the problems of the present, because philosophy always comes too late and at the same time maintain that philosophical logic is absolutelyfirst? How can he say both that "philosophy is its time grasped in thoughts" and that (as he so misleadingly put it in his introduction to the Science ofLogic) philosophical logic is
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 "the exposition of God as He is in His eternal essence, before the creation of nature and of a finite Spirit"?67 This theological way of talking was misleadingly accom modated to its time, because it is plain enough that (in Hegel's view) human philos ophers can do logic. He has done it. Yet he and we are all children of our own different times. The implication is that "the eternal essence of God" is not "outside of time" in the way that God's thought and action have traditionally been supposed to be.68 We cannot mediate the problem of how logic is in time, unless we shift our attention from the "real philosophy" that comes after logic (in every sense) to the "real philosophy" that goes before "logic," as a comprehension of the time in which it was shown finally that logic ttse(f is as much in time as out of it and that it must come to be self-consciously "in" time in order to be properly "out" of it. This com prehension of philosophy's own proper time, the demonstration that "actuality has completed its process of culture and has made itself ready," is the project that is fulfilled in the Phenomenology. As far as our surviving records go, this "comprehen sion of time" was first achieved in the "Natural Law" lectures of 1 8021 1803: Every single [human] is a blind link in the chain of absolute necessity on which the world develops. Every single [knower] can extend his dominion over a greater length of this chain only if he recognizes the direction in which the great necessity will go and learns from this cognition to utter the magic word which conjures up its shape. This cognition, which can both embrace in itself the whole energy of the suffering and the antithesis that has ruled in the world and all the forms of its development [Ausbildung] for a couple of thousand years, and can raise itself above it all, this cogni tion only philosophy can give.69
 
 Once we have accepted that the Phenomenology is a necessary preamble to spec ulative logic, we ought to know at once, by the simplest of immediate inferences, that it is neither "transcendental psychology" nor "transcendental history," nor yet some kind of combination of the two, whether legitimate or illegitimate. It is itself "logic." It is the logic of time-the explanation of how there can be (as there evi dently is) an "eternal" (i.e. logical) standpoint within time. We know "intuitively" that this "absolute" standpoint exists; but we cannot take our stand upon that "intuition" because from Heracleitus and Parmenides to Kant and Fichte, no one has managed to formulate a consistent theory of human experience as a rational whole upon any intuitive basis. Instead of simply taking it for granted that eternity comprehends time, just as "possibility" comprehends "actuality," we must start from the other end and ask how time comprehends eternity. There is no intuitive answer to this question. It appears, indeed, to be counter intuitive, and hence absurd. But it can be, and has been, taken as intuitive that "actuality" comprehends "possibility."70 There is a long tradition-from Par menides to Spinoza and Leibniz in our Western European culture-which has sought to articulate our experience on the basis of this "speculative" intuition. Schelling, by returning to S pinoza and Leibniz in rebellion against Kant, was attempting both to revive this tradition and to use Kant's critical theory to exorcise
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 the demon of deterministic necessity or "fate," by which it had always, hitherto, been dogged.71 There were two great difficulties in Schelling's intuitionism. One of them was quite new, the other was primordial (i.e. , historically older than the "speculative" tradition itself as an explicit philosophical view). First, in place of the old demon of necessity and fate, there appeared a new demon (one that is as old as conscious life itself, no doubt, but new in this "speculative" tradition) of absolute scepticism and "darkness." "Only the man who does not believe he holds actuality in his hand asks the question 'What is possible?'" says Schelling, boldly overthrowing the Kantian conception of philosophy as the definition of "possible experience." But only a page later, the perfect holding of actuality in one's hand is admitted to be beyond con sciousness: "The essence of man is acting. And the less he reflects upon himself, the more active he is. His noblest activity is the one that does not know itself. "72 �ite apart from appearing to be "the dark night in which all the cows are black,"73 this intuition of our freedom as incomprehensible raises, in its most dra matic form, the primordial problem of the whole tradition. There is a conflict of intuitions. All ordinary consciousness ·and thought, being rooted in utilitarian action and the need for practical decisions and choices, takes the opposite intuition (that possibility comprehends actuality) for granted. Kant's philosophical project is one that common sense can understand and sympathize with, whatever verdict it may reach about his success. But how can ordinary consciousness be sympathetic with the certainty that we hold actuality "in our hand," if at the very moment when we do so absolutely, we know nothing about it? By reformulating the speculative problem as "how does time comprehend eter nity?" Hegel made a tremendous advance, precisely because no intuition (except the intuition of time as the antithesis, the Gegensatz, of eternity) is available in this context. The two conflicting intuitions-that of "speculative science" and that of "natural consciousness"-are now neutralized and equal. Neither intuition is assumed to start with, and the project is to find a way to reconcile them. The argu ment has to go in a circle from the living experience, moment by fleeting moment, of the natural consciousness for whom the Psalmist said that "the days of our years are three score years and ten" (Ps. 90: 10) to the moment of "absolute knowing" which, having recollected the whole story of experience and made a circle of it, is ready to expound "the eternal essence of God" and then to say how (as the natural consciousness always maintained) the real world of "our time" is comprehended in this "eternal" essence. Thus, the unifying topic of the Phenomenology is "how eternity is compre hended in time." The project itself involves a total inversion of the intuitive assumption of all of the "philosophers of experience" before Hegel, and (not counting Descartes) it is the "philosophers of experience"-those who assume the standpoint of "natural consciousness"-who enter into the argument of Hegel's "science of experience" in an important way. But the history of religion is more important to the argument than is the history of philosophy, in any case, because it is in religion that the natural assumption is inverted for the natural consciousness
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 itself It is Hegel's predominant concern with the actual experience of the natural (i.e. the nonspeculative) consciousness that makes it hard for us to see and under stand what happens to Descartes, and to the philosophers of "experience" proper, in Hegel's argument. Let us now finally examine (very briefly) Hegel's debts to the "philosophy of experience" in his own time. The very word "phenomenology" was coined (appar ently) by J. H. Lambert/4 as the name for the general science of how things appear to be but are not. Kant was impressed enough by Lambert's work to describe his own project in the CntJque of Pure Reason as a "Phaenomenologia generalis," the "purely negative science" that has to precede the actual reconstruction of "meta physics. ,m The correspondence of Kant and Lambert was published in 1786. We cannot prove that Hegel read it,76 but it is possible, at least, that when he announced "Logicam et Metaphysicam s[eu] philosophiam speculativam praemissa Phaenome nologia mentis" for the winter semester of 1 806/ 1 807 he was deliberately alluding to the Kantian model.77 More important than Lambert and Kant (because we can be more certain that Hegel read it and pondered upon it, although in an extremely negative spirit) is the remark of Reinhold in volume 4 of his Contributions ( 1802): "Phenomenology has to lead Nature back to its ground in the essence, and hence to establish the pure prin ciples of the universal doctrine of Nature. Phenomenology is pure philosophy of Nature."78 Just as Hegel's Logic was a speculative fulfillment of the programme proclaimed by Reinhold and Bardili for the "reduction of Philosophy of Logic" (whereas their actual performance was the extreme limit of "formalism" in Hegel's eyes},79 so his "Phenomenology ofSpirit" was the "leading of the natural conscious ness back to its ground in the essence" and "the establishment of the pure princi ples of the universal doctrme ofSpint." But the radical transformation of Reinhold's project is too obvious to need underlining. Here as elsewhere, Reinhold has only formulated a challenge to "speculative philosophy" from within the general stand� point of Kant's "formalism." Vis a vis Kant and Reinhold, the crucial shift of emphasis in the "speculative" philosophers is from the understandable necessity of the "phenomenology of Nature" to the rational freedom of the "phenomenology of consciousness.'.so The conception of philosophical logic as a "pragmatic history of the human faculty of cognition" has been traced to the Philosophical Aphorisms of E. Platner.81 But it was Fichte who offered the first model of a "pragmatic history" inspired by Kant; and although Schelling's development of Fichte's theory (in the System of Transcenden tal Idealism, 1 800) was certainly influential in Hegel's own working out of the logic of "consciousness," it was Fichte whom Hegel rightly recognized as the true pio neer in this field.82 "Only after the history of consciousness do we know what we have in these abstractions, through the concept: Fichte's contribution," he wrote in his Wastebook. 83 If we look at Hegel's Phenomenology we can see that, as far as he was concerned, the "history of consciousness" was what was still lacking. Fichte's Verdienst was to
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 have brought "these abstractions" (the transcendental subject and object) under the "concept" of self-consciousness. In the Phenomenology, Fichte's "lch Ich" is invoked at the very dawn of"Self-Consciousness" as the formula for a "self" which only "knows," negatively, that it isfree. Because it will not be anything but this free dom, it goes straight to its death. After that first experience, the concept is divided, and eventually the finite moment achieves its "absolution" in the dawn of the "manifest religion" (the reconciliation of "Unhappy Consciousness" through the mediator). Being thus brought to unity again, the concept of the self is reborn as the Carte sian thinking which has, in its known identity with God, the certainty of "being." And this divine identity is described in the terms of Fichte's "deduction of presen tation" as the certainty of "being all reality."84 The explicitly Fichtean self finds, however, that it knows nothing absolutely in the universe which it certainly is except that same mortality which came to light in its first experience, before know ing began. The self that it can know is the one that creates its own world. So we begin again. Like Faust, the free self now "despises Understanding and Science" (just as Descartes and Bacon despised cultural tradition in their rational "observa tion"); but after a long career it finds itself in the hell of emptiness and futility, test ing practical laws by means of the standard of formal consistency. Only now do we begin to know what we really "have in these abstractions." We go back to the battle of the blindly self-willed brothers Eteocles and Polyneices (whom we can now name), and we follow the evolution of God-given custom into the autonomy of "Conscience." Here we meet Fichte's Ego again, in the fully developed form that it had in Fichte's practical philosophy; and the Spirit that emerges in the reconciliation of the acting with the judging conscience shows itself in the "Religion" chapter to be the "self-positing Ego" of Fichte's Science of =
 
 Knowledge. All of this is the "experience" of a "self" who lives in Fichte's world-a self who (according to the Cartesian standard of self-certainty) must, in fact, be Hegel himself.85 But this self makes no Fichtean assumptions, and has no absolute "intu itions." It merely observes; and what it learns, in the end, is precisely what the standpoint of philosophical "observation" is and means.86 This observing con sciousness leaves Fichte behind decisively when it leaves moral judgment to the valets and aligns itself with the Weltgeist in its evaluation of all the experience that it recollects.87 This all-accepting and all-forgiving alignment with the Weltgeist is the logical standpoint, the eternal standpoint concretely established in time and now, at last, comprehensively understood. The logical proof of it could never have been formu lated without the achievement of the Wissenschaftslehre. Only a child of Fichte's time could have formulated it. That is "Fichtes Verdienst." But Fichte's concept of the "free self" had to be derived from its Gegensatz in experience by "observation" in a whole series of ways before we could know "what we have in these abstractions"; and at every stage a different cycle of our intellectual tradition (concretely, of Hegel's own "experience") had to be comprehended.
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 The identity of the "sense-certainty" of Thomas Reid (and his German disci ples)88 with the standpoint of Kant's "phenomenology of the understanding" could be shown and comprehended without going back more than twenty years. But "self-consciousness" explicitly introduces and presupposes the Roman world of the "Condition of Right" in which the religion of God as Spirit was first pro claimed and accepted. "Reason" is continuous with "self-consciousness" and brings us back from Descartes and Bacon to the present Fichtean age of which Hegel is himself a "son." ChapterV, on "Reason," is the one explicitly philosophi cal chapter in the book; the experience of the natural "Self-Consciousness" (in chapter IV) is in the "actual" world of State and Church before the Reformation. In chapter VI, we traverse the whole period from Sophocles to Holderlin's Hyperion, and in chapter VII we take the widest sweep of all, going back to Zar athustra (or, in principle, to the dawn of the historical record of our culture in Mesopotamia and Egypt).89 Chapter VIII relates to chapter VII in the same way that chapter V relates to chapter IV. It adds the distinctively "modern" philosophi cal inversion of the religious experience of our cultural community into individual consciousness. This is essential because all experience must be resumed (or recol lected) as ''science" in the self-consciousness of the philosopher Hegel, who is the independent "for itself" of his time. The moment of his spiritual recollection in which "God's own infinitude foams forth for Him" is that same "now" which took itself to be infinitely rich at the beginning in sense-certainty. Infinitely rich it has finally proved to be; but its riches, preserved in the self-conscious "darkness" of memory, have now been organized and displayed through (and as) the comprehen sion of the Spirit's eternity in time. Hegel argued at Berlin that the Weltgeist is not an appropriate "hero" for an epic or a drama,90 but it seems to me that his own (aesthetically very imperfect) achieve ment shows that-in principle-he was mistaken. The Phenomenology (like Goethe's Faust) is a "human comedy" that can be compared with Dante's great poem.91 But being a good philosopher did not make Hegel a good poet. At best, h� is only erratically inspired. Actually, this "comic drama" view of the Phenomenology does not make the Weltgeist into a properly individuated "hero." The "hero" is the finite conscious ness-Jacob wrestling with the angel. In the Art Religion, the "comic" conscious ness emerges as the final resolution of a "tragic" situation; and in this return of comic reconciliation, the tragic sense that death and finitude must be accepted is not lost. It is the Bildungsroman image of the Phenomenology-popularized by Royce-that is properly invalidated by Hegel's Berlin critique.92
 
 Notes 1 . The complex history of this concept has been surveyed comprehensively and insight fully by E. Behler ( 1 972). 2. See Toward the Sunlight, chapter I. See also the survey of Hegel's intellectual develop ment in H. S. Harris ( 1 992).
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 3. See Toward the Sunlight, chapter II. The biographical summary here is partly based upon what Hegel himself told the author of the article about him in the Konversations-Lexi con of 1 824. See F. Nicolin (1972). 4. That Hegel was noted as a "Jacobin" is reliably reported by Holderlin's biographer C. T. Schwab (G. Nicolin, report 13). It reflects the fact that Hegel was a member of the politi cal "Club" inspired by August Wetzel's adventures in Strasbourg (see Toward the Sunlight, 63, lines 1 13-1 14). The "Kopf ab!" story is mentioned as incredible by Erdmann, but it is not incredible at all when it is set in the context of everything else we know. "Lieblingswort" may be a slight exaggeration-Erdmann ascribes it to a "Coataneus." One thinks of the ami able Prelate Fink (or whoever else told Rosenkranz about the "Club"). See G. Nicolin, report 14. 5. This can be inferred from the righteous rejoicing over the fall of the "Robespierroten" in Hegel's first letter to Schelling at the end of 1794 (letter 6, Briefe I, 12; Butler and Seiler, 28). He really did believe in "Kopf ab!"-but, of course, it had to be the right head! 6. For a translation, see Toward the Sunlight, 481-507. The essay is also translated with some related pieces in Fuss and Dobbins. " 7. Holderlin, letter 136 (to Neuffer, 16 Feb. 1797), G.S.A. VI, 236. Schelling calls him a "Vertrauter Lessings" in a letter of 1 795 to Hegel (letter 10, Briefe I, 18; see Butler and Seiler, 32). 8. See "Leutwein tiber Hegel" (Leutwein, 1965; or G. Nicolin, report 8). 9. For Hegel's work at Bern see Toward the Sunlight, chapter III. The "Life of Jesus" is translated in Fuss and Dobbins. For the injection of the Categorical Imperative, see Fuss and Dobbins, 1 1 5. The "Positivity Essay" will be found in Knox and Kroner, 67-143. The German texts are in G. W. I. 10. See especially Jetzt braucht die Menge, T. W-A. I, 99-101; Fuss and Dobbins, 101-103. The qualification "positive" is strictly required here, because this authoritarian faith was not the educational concept of Christianity that was powerful even among the pious in Hegel's Wtirttemberg-see L. Dickey (1987). 1 1 . See letter 5 (Holderlin to Hegel, 10 July 1794); and letter 8 (Hegel to Schelling, Jan. 1795), Briefe I, 9, 18 (Butler and Seiler, 24, 30---3 2). 12. For an insightful account of this theology, see L. Dickey (1987). There is, however, no evidence that Hegel was associated with this second group in the Stift or was directly and strongly influenced by the "Wtirttemberg theology" (see M. Brecht and J. Sandberger, 1969). Dickey's case on this issue is, at best, "not proven." 13. I have not examined Leutwein's writings myself; but D. Henrich (1965) has made the comparison easy for us. 14. See Hegel, Briefe IVa, 136 (entry 5); and Holderlin, G.S.A. IV, i, 208. Schelling's com ment "For us too, the orthodox concepts of God are no more" (see note 1 8) is a deliberate echoing of what Lessing said to Jacobi Uacobi, Werke IV, i, 54; Di Giovanni, 1994) about his own commitment to the hen kai pan. 1 5 . Cf. letters 57 and 81 (G.S.A. VI, 84 and 120). 16. Letter 11 (to Schelling, 1 6 April 1795); Briefe I, 23 (Butler and Seiler, 35). 17. Letter 14 (to Schelling) 30 Aug. 1795; Butler and Seiler, 41, my italics. Compare espe cially 0. Poggeler ( 1 973, 1 59). Heidegger anticipated my comparison of the Phenomenology
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 to Bonaventure's Itinerarum Mentis ad Deum (see Heidegger, 1970, S0-5 1 ; Harris, 1984, 106) which certainly highlights the prophetic aspect of this passage.
 
 18. Schelling wrote to Hegel (letter 7, 5 Jan. 1795), "It is a joy to see how quickly they [Storr and his school] can pull in the moral proof on their string. Before you can turn round the deus e.r: machina springs forth, the personal individual Being who sits in Heaven above! Fichte will raise philosophy to a height at which most of those who have been Kantians so far will get giddy . . . " (Briefe I, 14- 1 5 ; Butler and Seiler, 29) . Hegel answers at once that Fichte's Critique ofall Revelation is partly responsible for the Tiibingen "mischie(" This is where he describes the project (which he later says that he "once had") of "discovering what it might mean to draw near to God": "If I had time, I would try to determine more precisely how far-after the establishment of moral faith-we may employ the legitimate idea of God backwards, e.g. in the clarification of teleology etc. . . . This is the road people take with the idea of providence." Then he expresses his surprise about Schelling's new Fichteanism: "There is one expression in your letter concerning the moral proof that I do not entirely understand: 'which they know how to manipulate so that out springs the individual, per sonal Being.' Do you believe that we really cannot get that far?" (letter 8, end of Jan., 1795; Briefe I, 17-18; Butler and Seiler, 3 1-32). At this, Schelling is a bit shocked: "I confess, the question surprised me; I would not have expected it from an intimate of Lessing; but presumably you only asked it, in order to find out whether it was quite decidedfor me too; for you it was certainly decided long ago. For us too, the orthodox concepts of God are no more" (letter 10, 4 Feb. 1795; Briefe I, 22; But ler and Seiler, 32). It would appear from this exchange that Hegel at twenty-four generally talked like a pan theist mystic but still thought like a Kantian rationalist. Schelling's interpretation of the Fichtean Ego (which followed in letter 10) provided a resolution for this conflict. 19. See C. Jamme and H. Schneider (eds., 1984, 1 1-14); Toward the Sunlight, 5 1 0-512. For the justification of the date and interpretation here proposed, see H. S. Harris ( 1984). It is impossible to make noncontroversial statements about the "System-programme," because many students will not even grant the simple assumption that Hegel is its true author. So I have here stated my own position as ifit were noncontroversial. The dating can only be ten tative at best; but I do not think that the authorship ought ever to have been in dispute. Still the long dispute did make us realize that we are dealing with a whole party of young radicals who viewed the "Kantian Revolution" in slightly different ways. It is the special merit of D. Henrich to have emphasized this, but see also the essay of D. F. Krell (1985). 20. One must regard all such assertions with sceptical caution. It is worth remembering that H. Renz ( 1977, 77) has claimed to find the origin of the Phenomenology in the tensions that can be detected in the "Life of Jesus." 2 1 . For Hegel's Frankfurt period, see Toward the Sunlight, chapter IV. 22. This becomes the principle of moral science in the ten theses that Hegel defended at Jcna in 1 801 (Lasson, Erste Druckschriften, 503; N. Waszek, 1987). 23. The whole theory is set forth-although not systematically-in the fragmentary essay on the "Spirit of Christianity" (translated in Knox and Kroner; for Jesus as the "Beautiful Soul," see especially 232-247). 24. This development is not clearly visible in the Frankfurt texts as we have them, except for the fragment on "Love -welchem Zwekke denn-which C. Jamme has edited ( 1 982, 923). But Jamme says ( 1 983, 279-280) that the development will become visible-with respect to the words Vereinigung and Trennung-as soon as the critical text of the first ver"
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 sian, and the revision made about a year later, is set before us. M y own suggestion ( Toward the Sunlight, 298, n. 2) that no important development would be found was a folly which I now find incomprehensible, since a major revision of a large body of manuscript clearly implied that there were new insights to express. (Aufheben is a term that Hegel borrowed from Schiller, and he began to use it with its double meaning in the revisions of 1798. See Toward the Sunlight, 306, but my interpretation there, and at 397-398, is mistaken, for the reason just mentioned.) 25. Compare 0. Piiggeler's comments in "Philosophic und Geschichte" ( 1973, 340). I should never have recognized the whole sequence without Piiggeler's lead. 26. For a more detailed account of the development of Hegel's systematic thought at Jena, see Night Thoughts passim. Since Night Thoughts was published, Troxler's lecture notes on Hegel's first "Logic" course have come to light (I.P.V. Troxler, 1988) and the lecture-frag ments from the "Introduction to Philosophy" have been carefully expounded by R. Pozzo (1989, chapter 4). 27. My hypothesis about this (Night Thoughts, 58n.) was confirmed by the early termina tion ofTroxler's notes (1988, 77). 28. We have only the lecture announcement (H. Kimmerle, 1967, 53). The negative course of the "Logic" can be inferred from the outline that Hegel gave for the previous winter course (and from his procedure in Faith and Knowledge, which is plainly an "application" of his "Logic"). The parallel between "Logic" and "Metaphysics"-which can be inferred from the general structure of the Identity Philosophy as Hegel sketched it in the Difference essay and as he realized it in the System of Ethical Life-is supported by Troxler's lecture notes, as far as they go. I believe that I am expressing the consensus of current interpreters here. 29. Here we have to rely on the summary given by Rosenkranz ( 132-141; Harris and Knox, 178-- 1 86), together with some references in the System of Ethical Life and a few sidelights offered by Haym's quotations. 30. G. WV, 365 (Apparatus); see further the whole discussion in Night Thoughts, chapter V. (The German announcement calls this "outline of philosophy" an Encyclopedia. See H. Kimmerle, 1967, 54.) 3 1 . Hegel had promised a textbook for the summer term of 1 803, so he had no time to work on "introductory" materials, because the philosophy of nature was a new field for didactic organization on his part. But in the announcement for the next term, he once more specifies "Logic and Metaphysics" as the first part of his system, and he calls this first part "transcendental idealism." This language (which is never used again) clearly shows Hegel's consciousness that his standpoint has shifted away from that of the Identity Philosophy as described in the section of the Difference essay on "Schelling's System." 32. The manuscript forms the main body of G. WVII; there is an English translation of the "Logic and Metaphysics" (Burbidge and Di Giovanni, 1986). Hegel promised an encyclo pedic compendium in the summer of 1803. He promised it again in the summer of 1805. 33. 0. Piiggeler (1973, 1 36). 34. See J. Heinrichs ( 1974 ). The "parallel" logic may never have been written out in any great detail, because another crisis overtook Hegel's logical speculation once the Phenome nology was written. Certainly, "the logic of the Phenomenology" is not now to be found in the manuscripts and books that we have. I agree with F. Chiereghin (1980, 173) that the Phenom enology is a logical theory of the appearing of philosophical logic; and his thesis about the
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 relation of the Phenomenology to the "Logic" of 1804 ( 1 980, 330ff.) is more plausible than that of Heinrichs. But it seems to me that, already in Hegel's chapter IV, the "syllogistic" movement is different from anything that occurs in the "Logic" of 1 804. (For a debate about the "logic" of the Phenomenology, which is oriented, as it should be, around the relation of the book to the Science ofLogic, see the articles of 0. Poggeler and H. F. Fulda in Fulda and Henrich, 1973, 329-425.) The "parallel" logic may never have been written out in any great detail, because another crisis overtook Hegel's logical speculation once the Phenomenology was written. Certainly, "the logic of the Phenomenology" is not now to be found in the manu scripts and books that we have. 35. See Rosenkranz, 179-182; Harris and Knox, 254--2 57. 36. See Rosenkranz, 201-202. 37. This is clear-and the reasons why publication was urgent are no less clear-in Hegel's letter to Goethe (letter 49, 29 Sept. 1 804, Briefe I, 85; Butler and Seiler, 686). Compare fur ther the letter to Voss (May 1805, Briefe I, 99; Butler and Seiler, 107). But what reveals most clearly the suddenness of the actual crisis is the fact that Hegel did not only announce the encyclopedic course (which he had been giving steadily for two years) for summer 1805; he was confident enough to announce the textbook as well. Then the textbook was abandoned half-written, while the encyclopedic course was not given. Instead, Hegel gave a course which he called simply "Logic" (compare Hegel-Studien IV, 54, with IV, 62). The conscious crisis came at some time between the submission of the announcement for printing and the actual commencement of the summer term. 38. Rosenkranz, 1 82; Knox and Harris, 256-257. 39. The announcement for summer 1 807 says: "Logicam et Metaphysicam, praemissa Phaenomenologia mentis" (Hegel-Studien IV, 56). By that time, however, Hegel was editing the Bamberger Zeitung. 40. Kimmerle ( 1 967, 76) is not quite so categorical about the non-occurrence of Hegel's lec tures for winter 1 806/ 1 807; but we ought to hear of them if they happened, and we do not.
 
 41. G. W. IX, 437 (where the passages on opposite sides of the sheet are treated conserva tively--and perhaps correctly-as two separate fragments). 42. H. Kimmerle ( 1 967, 65-73, especially 7 1), or G. Nicolin, report 92. 43. Again Gabler is almost our only source (Hegel-Studien IV, 70). Hegel kept the "Jenaer Heft" of his "History of Philosophy" to the end of his life, but his early editors were not so careful, and it is now lost to us. 44. "C. Die Wissenschaft," G. W. IX, 438-443. For the date and interpretation of this piece, see W Bonsiepen (1977b) andJ. H. Trede ( 1 975). 45. See his letter to Schelling in May 1 807 (letter 95, Briefe I, 1 6 1 ; Butler and Seiler, 80). 46. See Bonsiepen's EdJtorischer Bericht, G. W. IX, 462. 47. See letter 76 (to Niethammer), Briefe I, 123; Butler and Seiler, 1 1 5. Hegel told Schell ing that the last chapter was actually finished the night before the battle (letter 95, Briefe I, 161; Butler and Seiler, 80); and as he corrected the proofs he promised himself that in a rap idly following second edition everything would be better (Briefe I, 1 36). 48. See Night Thoughts, which provides all of the detailed background that is presupposed by the "bird's-eye view" given here. 49. :For short surveys of the history of Phenomenology interpretation, see 0. Piiggeler (1961 and 1966). There is also a useful survey in Italian by G. Bedeschi ( 1 967).
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 50. The first t o criticize the book i n Haym's way was probably I. H . Fichte i n an article of 1 844 (see 0. Poggeler, 1973, 335). Fulda and Henrich (1973, 2 1 ) say that Haym was only repeating the verdict of K. P. Fischer in a book of 1845. We do still read Haym, however, and he offers a valuable corrective to the many modern critics who discuss the problem in terms which have neither of the advantages that I have mentioned here. Thus, Flay, for example, distinguishes between "ontological" and ''anthropological" interpretations of the Phenome nology (1984, 270, n. 8 and passim thereafter). This antithesis is not clear to me, and it would certainly not have meant much to Hegel's audience, but Flay will have to count me among the "anthropologists" if he still wants to maintain these categories after reading this pream ble to my commentary). 5 1 . R. Haym (1857, 232-245). The verdict is given on page 243. A recent view rather like Haym's is that of R. L. Perkins (1973). W. A. Kaufmann ( 1965, 144) has pushed Haym's view to the limit, but even T. W. Adorno (1963, 140-- 1 41; 1993, 1 24) says, "the butting in of the historical dimension is responsible for what Hegel's philosophy lacks in clarity." (For a properly appreciative view of Adorno's involvement with Hegel, see S. Jarvis, 1994. My own reactions are frequently irritable and cavalier.) 52. See T. L. Haering (1934). 53. Mueller (197 1 , 20) is repeated almost verbatim from Mueller (1968, 221). I have not noticed anything quite like it in Mueller ( 1 959), but it may be there, nevertheless. The "stage-play" image (1971, 22) was Mueller's earliest (and best) judgment (see 1968, 224 and 1959, 203). The simple thesis that the Phenomenology becomes an intellectual tag-game (Haschen) is actually older than the less radical complaint of I. H. Fichte and Haym. It was advanced by Michelet in 1838--see the quotation in 0. Poggeler (1961, 257). Poggeler (1961 and 1964) has put the case in the moderate form in which it is most defensible. One object of the present commentary is to show that he is basically mistaken. My position is much closer to that of Fulda (1965, 1973). 54. For the "forms of Union," see Toward the Sunlight, chapter IV; our report of the "Nat ural Law" lectures is in Rosenkranz, 1 33-41 (translated in Harris and Knox, 179-186) . 55. See the passages cited from his correspondence with Schelling in note 18. 56. See Rosenkranz, 191-192 (Cerf and Harris, 10-1 1), "On the Essence of Philosophical Criticism" (G. W. IV, 1 17-1 19, 126; Di Giovanni and Harris, 275-277, 284--285), and Differ ence (G. W. IV, 12-14; Harris and Cerf, 89-91). 57. Many commentators try to avoid any admission that chronological sequence is impor tant in the first five chapters. See, for instance, R. Stern (1990), J. Roberts (1988), and S. Houlgate ( 1 986, 176-178). If A. Kojeve ( 1 967, 176) were right about Hegel having no method but being just a mirror, this mistake would be impossible. 58. In his first semester of teaching Hegel announced and began to give an "Introduction to Philosophy." This was certainly concerned with the problem of "cleavage'' (Entzweiung) in the general cultural consciousness of the time and with the "need of philosophy" to over come this problem (see Rosenkranz, 179). The conception of philosophy as the answer to a cultural need is logically connected with the right of ordinary consciousness to demand and be given a "ladder'' to the speculative standpoint (Phenomenology, Preface, G. W. IX, 23; Miller, par. 26). It seems unlikely that the "Introduction" of 1 801 offered anything like a "biography of the Weltgeist." Hegel did always emphasize, however, that the "need" of dif ferent times was different, so the project of a developmental theory of cultural Entzweiungen was always implicit in his reflections about this "need."
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 59. See Di Giovanni and Harris, 3 1 3-354 for a translation of Hegel's "Scepticism" essay; and M. N. Forster (1989) for a good critical account of Hegel's views. (For the wider topic of the evolution of Hegel's dialectic method, see M. Baum, 1986; also G. Varnier, 1990, and G. Gerard, 1982. These books will provide plenty of references to the other relevant literature, which is copious.) 60. We can date it reliably because it is written on the back of one of Hegel's drafts for the important letter to J. H. Voss of May 1 805. See G. W IX, 437, and letter 55, Briefe I, 95-101. (That letter itself still forecasts the early completion and appearance of Hegel's "system." This had, of course, become by now an urgent profession�! and economic necessity. But the forecast does suggest that the thought-revolution was not then far advanced and that Hegel himself had not recognized how immense the preliminary task that it imposed would be.) 6 1 . The subtitle was changed when the book was in proof, and the final "between title page" was issued together with the rest of the errata (see G. W IX, 469-471 ) . (The preface "On Scientific Cognition" was unquestionably designed and intended to serve for the Sys tem ofScience as a whole with two "parts"; so Hegel could legitimately present it to the pub lisher as something that fell outside the terms of the contract that Niethammer had made on his behalf.) 62. At least, it pretends not to have any such need. H. F. Fulda ( 1 965) has written an impressive book about the meaning and relevance that the Phenomenology retained during the Berlin years (in relation to the Encyclopedia). I find his results generally convincing and certainly very valuable. Our own concern, however, is with the significance of the Phenome nology as it was originally conceived and in its relation to the encyclopedic "system" that Hegel had drafted and was working on at that time. The history of "Hegelianism" certainly suggests that the two "parts" of Philosophy as Hegel saw them in 1807 ought never to have been divorced, even if the first part is at least as hard to comprehend as the second, so that it is not a very convenient introduction to "Sci ence" proper. (For the two "parts" of Philosophy in 1 807, see the "Selbstanzeige" published in November 1807-G. W IX, 447, lines 4--6; Kaufmann, 1966, 4--5-and the Phenomenol ogy, chapter VIII, par. 805. Hegel speaks of a second volume containing the three "parts" of his Encyclopedia; but it is the two volumes that are parallel in his mind.) 63. See the article of Friedheim Nicolin ( 1 972, 1 1 3-22); the text is also printed in G. Nicolin (1970), report 500, 363-3 8 1 . It has been translated by Clark Butler in Clio 13, 1984, 369-376. My citation is from Butler 370-371 (slightly revised). Discussion of the Phenome nology continues for two more pages, and the whole should be read and studied. But the author (fairly certainly ]. A. Wendt) depends from this point onward on the Preface itself. I suspect that Wendt was using a copy marked by Hegel (or page references given by Hegel), but this cannot be proved. After the nearly direct quotations from the Preface, however, we are offered two paragraphs about the "method" of philosophy which it strains my credulity to ascribe to Wendt on his own. I shall give them here verbatim on the assumption that no one but Hegel would have dared to popularize the Einleitung with such authoritative free dom in a work of reference intended for the general public: The method consists in this, that thinking cognizes the object in its determinateness, or in other words differentiated from other objects (the abstract moment); that it then recognizes the self-sublation of the determinations and their transition into one another (the dialectical moment, the dialectic of thinking), and finally that thinking recognizes the unity of determinations in their opposition, or the positive [element]
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 which is contained in that dialectical self-sublation, and in the transition of the deter minations into one another (the speculative moment). Being, the immediate, is self moving; it becomes, on the one hand, the other of itself (negation of the immediate), and so comes to its immediate content-it posits itself and distinguishes itself from itself, becoming the negative of itself. On the other hand, being, the immediate, also takes this way of being [Dasein], or its own deployment, back into itself, and this returning into itself is the coming to be of the determinate simplicity, which is the result of the first [immediate] simplicity, but becomes a new beginning once more. In this way the method aims to express the original form of life itself in its devel opment. For just as every object appears as a whole, as an immediate unity, and then goes apart into opposed determinations; but comes to a perfect unity through the sublation and resumption of the determinations into its unity-a perfect unity which is again the point of departure of a new life sphere (and through this bonding the "All" of things maintains itself); in the same way through the employment of this mode of development, science itself becomes the spiritually self-developing and con ceptually self-grasping universe. But dialectic is the middle point of this method, in that, as Hegel expresses himself, it is the moving principle of the concept, and as the immanent progression it is the principle through which alone immanent interdepen dence and necessity come into the content of philosophy. (Hegei-Studien VII, 1 181 19; Clio 13, 1984, 372-the paragraphing is Clark Butler's.) The parallel between the forms o f lift and the exposition o f "Science" seems t o me quite bold for an encyclopedic survey article (which should properly err toward the side of "safety"). IfJ. A. Wendt did produce this interpretation independently, then it is certain, at least, that he submitted it to Hegel and that it received Hegel's own imprimatur. The "stages" of the "method" come from the Encyclopedia Logic (§§79-82), but the explicit appli cation of the method to concrete modes of "life" takes us back quite reliably to the Einleitung of the Phenomenology. The transition to the "System" itself is made only at the end of But ler's next paragraph. The unmistakable dependence of Wentz on the Preface and Introduction of an old book-which was by this time not easy to obtain-is a clear proof that Hegel himself still regarded the "science of experience" as a valid "introduction" to his philosophy and as the most appropriate presentation of it for a nonphilosophical public. 64. absolute Entgegensetzung gilt, Noh!, 348 (T. W-A. I, 422-423); Knox and Kroner, 3 1 3 . 65. I n other words, when Hegel set out t o b e the logician o f the Identity Philosophy, the doom of intellectual intuition was sealed. He was perhaps conscious of this by 1 803 (and certainly by 1804----see K. Westphal, 1989, 167, and H. S. Harris, 1994). 66. Philosophy of Right, T. W-A. 7, 1 6-18, Wood and Nisbet, 2 1-23. (There is a good dis cussion by R. Bubner, 197 1 .) 67. Wissenschaft der Logik, G. W. XI, 2 1 , lines 19-2 1 ; Miller, 50 0. McCumber, 1994, 3 5 1 , n . 72, has pointed out that this is an echo o f Spinoza's De Intellectus Emendatione.) J.M.E. McTaggart took this passage as his guide. No one among his contemporaries would have said that his sense of time was "crude" (as J. C. Flay asserts [ 1984, 404, n. 38]). But he intu itively knew what the relation between time and eternity had to be, so he Platonized Hegel's system accordingly and rejected the whole project of a "comprehension of time" as an over ambitious error on Hegel's part. Hence he is of no use to us. J. B. Baillie understood the project. He says that Hegel
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 went so far as not only to make Experience a process of Logic, but to identify our knowledge with the self-consciousness of the Absolute Spirit. This did not, however, make it impossible for him to establish what was of such vital importance-the objec tivity of knowledge. And this, it seems to me, Hegel has certainly accomplished by an analysis of Experience as profound as it is ingenious. Stated shortly, his "proof" will amount to this: That knowledge may be shown to be absolutely objective it is necessary to show that the reality within which knowledge is found, namely, self-conscious life, is the Ultimate Reality of Experience. (1901, 364). But Baillie himself rejected the identification, calling it "absolutely groundless" (340) and "the proton pseudos of his [Hegel's] philosophy" (343). He was right in saying that Hegel's argument involves "the tactics of pure agnosticism" (344). The identity of "what is independently true for all" with "the self-consciousness of the Absolute Spirit" means that all talk of that self-consciousness as if it were independent of finite knowers is logically meaningless. I grasp my own self-consciousness as "the self-positing of Spirit" when I com prehend that positing myself as "human" involves recognizing my membership in the uni versal community of humanity. If the "self-positing" of C. Taylor's "self-positing Spirit" is supposed to involve anything more than this, then that "more" is logically meaningless (or in other words, the logical structure of our concept of "rationally cognitive self-conscious ness" does not enable us to see how it can mean anything). Taylor is, of course, at liberty to ascribe belief in a logically nonsensical mode of "self-consciousness" to the historical Hegel. But even if that is correct, the point is of no philosophical significance. The logic of Hegel's position is clear, and if Taylor is right then we must forgive Hegel (as we do Jacobi) for not grasping it. The fact that Baillie (who did, like Jacobi, believe in a nonsensical form of "absolute self") could still grasp the logic of Hegel's position so well argues (in my mind) that it is Taylor who is mistaken. He needs our forgiveness, and Hegel does not. 68. ]. C. Flay ( 1989) expounds Hegel's new concept of the eternal essence of time very well, and M. B. Okrent ( 1980, 1982) shows how the Phenomenology should be seen as a "massive transcendental deduction" ( 1 980, 48). (He ought not to speak of "possible experience," however, as he does there. Hegel's "science" is concerned with the comprehension of our actual world. ) The locus classicus for God's point of view as conceived in our tradition is, I think, Boethius' De Consolatione Philosophiae, book V. 69. Rosenkranz, 141; Harris and Knox, 1 85-186. Haym ( 1 857, 165) quotes from the same context: "Through Philosophy Reason gets its living force and Nature gets its Spirit back." The connection between the Phenomenology and Hegel's earlier patriotic-revolutionary dream of a new philosophical religion for a "free Volk" has not been as widely recognized and acknowledged as it ought to be (see Harris, 1981). 70. Just what this inversion means is not intuitively clear, and I do not pretend that it is; but I hope that the commentary itself will show that the emphasis is right. Hegel was tor tured all his life by the difficulty of explicating the category of "actuality." See G. Baptist (1990, with the "Reply" by D. Chaffin). In viewing the Phenomenology as the necessary comprehension of the philosopher's own time we find the only reply that can be made to the criticism first voiced by Kierkegaard, and succinctly expressed by M. Merleau-Ponty: "This last Hegel has understood everything except his own historical situation; he has taken everything into account except his own existence, and the synthesis he offers is no true synthesis, precisely because it pretends igno rance of being the product of a certain individul and a certain time" (1964, 64).
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 The comment o f G.R.G. Mure ( 1965, 1 8 3 ) i s slightly misleading: "The philosopher interprets the past as a process sublated in result, and so as a present which is in a sense timeless, but not as a present in which the future, too, is sublated." The future is sublated appropriately; that is, as afree project. What it logically is, is logically sublated. Mure speaks as if it were real-like the past. But it is not. (See further, ]. F. Hoffmayer, 1992.) 7 1 . The tradition of a "God's-eye view" which begins in Boethius comes to its logical cli max, I think, in the Monadology of Leibniz. It is plain enough, in the Monadology, that necessity swallows up freedom. As Hegel shows in "the Moral World-View," Kant's attempt to invert Leibniz is inconsistent with the admission of any "God's-eye view" at all. 72. Ideen zu einer Philosophie der Natur ( 1 797 and 1 803), Werke II, 1 2- 1 3 ; Harris and Heath, 9-10. Compare also the System of Transcendental Idealism, Werke III, 350--3 51 and 600--6 01 (Heath, 12, par. 3, and 209). 73. It is not fair to take this view without further investigation, because Schelling's intuition of this supraconscious unity is only the gateway to his philosophy. Philosophy proper begins here, as he protested when the "black cows" (or "gray cats") quip was first made against him. (Hegel, as I have shown elsewhere [H. S. Harris, 1987, 1990] wanted to turn that quip back against other foes, not to employ it himself against "science at its first beginning.") 74. See his Neues Organon (Leipzig, 1764), val. I, Vorrede; vol. II, 220. (I owe all of my information about Lambert and his influence on Kant to the recent essays of Bonsiepen [ 1977b], Hubner [ 1969], and Behler [ 1 972].) 75. Letter to Lambert, 2 Sept. 1770: Akad. X, 96-99; Zweig, 59. 76. And it does not matter much, as I hope to have shown. The opposition between phe nomena and noumena in Kant is the fundamental Gegensatz that Hegel's Phenomenology has to overcome. His work is crucially (though negatively) determined by Kant, whether he knew about Kant's most comprehensive use of the term "phenomenology" or not. (He cer tainly knew and had studied Kant's usage in the fourth chapter of the Metaphysical Founda tions of Natural Science-Akad. IV, 554--565; Ellington, 1 1 8-134---but there is no analogy that I can see between that and his own use. The valid analogy there is with his use of Schein and Erscheinung in Chapter III). 77. Hegel-Studien IV, 55-56. Kant's words to Lambert were: A quite special, though purely negative science, general phenomenology (phaenome nologia generalis) seems to me to be presupposed by metaphysics. In it the principles of sensibility, their validity and their limitations, would be determined, so that these principles could not be confusedly applied to objects of pure reason, as has heretofore almost always happened (2 Sept. 1770; Akad. 10, 96-9; Zweig, 59). 78. Beitriige, Heft 4, Hamburg 1 802, 1 10. (I cite from Bonsiepen, l 977b, 1 29 and 225). Reinhold probably was influenced by Kant's usage in the Metaphysical Foundations (see note 74). In Reinhold's development of the Kantian usage, an analogy with the relation of Hegel's work to Schelling's "philosophy of Nature" does become apparent; but the shift from the sphere of Nature (and of cognitive understanding) to that of Spirit (and rational cognition) is crucial. (For the probable influence of the Metaphysical Foundations on Hegel, see K. Westphal, 1996b.) 79. See H. S. Harris ( 1988).
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 80. We can see the novelty of Hegel's reaction to Reinhold very clearly, by comparing that of Navalis (who seems to have generalized Kant's usage in the Metaphysical Foundations, quite independently of Reinhold). Navalis writes: "The ordinary doctrine of Nature is nec essary Phenomenology-Grammar-Symbolism [Symbolistik] . We see Nature, as also per haps, the world of Spirits, en perspective. To the understanding imagination pertains the business of marking [Bezeichnen] in general--of signalizing-phenomenologizing-The lin guistic signs are not specifically distinguished from the rest of the phenomena" (Allgemeine Brouillon, Samuel, II, 69 1 , no. 943, probably written early in 1799). 8 1 . W. Bonsiepen ( 1 979) gives a reference to the third edition (Leipzig, 1793, 19). The first edition appeared in 1776. 82. Near the end of part II of the Wissenschafislehre ( 1 794), Fichte says: "The Wissen schafislehre is to be a pragmatic history of the human spirit" ( Werke I, 222; Heath and Lachs, 198-199). At this point, the primordialfoct of consciousness has been established, and "our perception can quietly follow after the course of events. . . . This is the point at which two quite distinct series [of reflections] are tied together, and at which the end of the one is joined on to the beginning of the other." Philosophical reflection and ordinary reflection can now coincide. But the conclusion that follows is the one with which Hegel's fifth chapter ("Reason") opens: "that all reality . . . is brought forth through the imagination alone" ( Werke I, 227; Heath and Lachs, 202). 83. Hegel-Studien IV, 1967, 1 3 . The following discussion is more fully developed in my "Fichte's Verdienst" (H. S. Harris, 1995). See also 0. Piiggeler ( 1 973, 294--296). 84. Compare note 82 and Fichte's own comment on Kant's doctrine that what necessarily appears is not: "[the act of imagination] does not deceive us, but gives us truth, and the only possible truth. To assume that it deceives us amounts to the instituting of a scepticism which teaches us to doubt our own existence" ( Werke I, 227; Heath and Lachs, 202). It is Fichte himself who links the Wissenschafislehre to a Cartesian foundation here. 85. From here to the end of this section, the text is a nearly verbatim transcript of the last pages of my "Fichte's Verdienst" (H. S. Harris, 1995). See also 0. Piiggeler ( 1 973, 294--2 96). 86. A close study of what the standpoint of "absolute knowing" is solves the much-debated question of how "the Absolute is with us from the start." Naive philosophy students who read Hegel's Einleitung know what it is to observe without "adding anything" (any critical judgment). We who live in the "age of Reason" know how to behave "absolutely knowingly" even though we do not have an adequate comprehension of what we are doing. (The natural self-consciousness of chapter IV does not have the Absolute bez nch in this way. The "Bit dung of actuality" must be complete before "we" can have it; it is only through "Fichtes Ver dienst" that we are able to be speculative observers at all. What we observe is the motion of "the Concept." Without "Fichte's contribution" we would not know how to recognize it.) 87. We can, with some measure of justice, say that this was "Schelling's contribution"-see, for instance, the Bruno ( 1 802), in which the "identity" of Giordano Bruno with "Bruno Schelling" is comprehended, or the !dun ( 1 797, 1 803), Werke II, 20 (Harris and Heath, 16): "Leibniz belonged to the few who even treat science as free work. He had the universal Spirit ofthe World within him." But in this form the doctrine was by way of being a Roman tic commonplace. It was Hiilderlin's "intuition of Union" that inspired Hegel's own discur sive exposition of the "biography" of the Weltgeist. 88. Like the life and death struggle of Eteocles and Polyneices the Gestalt of "sense-cer tainty" becomes definitely identifiable when the movement of the Science of Experience completes the relevant "circle." See G. W IX, 303, lines 1 9-30; Miller, paragraph 558. (But
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 Thomas Reid's actual view of our perceptual knowledge was not as simplistic as my refer ence to him suggests. See K. Westphal, 1989, 135-136 and 1 54, n. 18.) 89. G. E. Mueller's "immense world-historical stage play" is the necessary content of the "science of experience"; and since Hegel is the author, it has to be the stage-play that his experience enables him to mount and direct. But his particular prejudices and impres sions-and particularly the limitations of his historical knowledge--do not matter. We have to regard his part in "Science" (as the agent who brings it to birth) with the same indulgence that "absolute knowing" extends to all action. As Hegel says in the last sentence of the Vorrede, "the share which falls to the activity of the individual in the collected work of the spirit can only be small." His scientific effort was to forget himself, and remember only what we must all know and remember. We must do likewise in our interpretation of what he achieved-and whatever further "experience" we bring to it, we are bound to recognize that Hegel's achievement was not "small" at all. It is a positive achievement, not just a negative one. Those who insist exclusively on the "introductory" relation between the Phenomenology and the Science of Logic lose sight of what is most important in the book. Writers such as Kenley Dove ( 1970, 1982), William Maker (1981), and Richard Winfield (1984) appreciate how Hegel used "Fichte's contribution" to resolve what he saw as problems about the Kan tian critical logic, but they do not recognize the most distinctive "contribution" of Hegel himself: the scientific concept of "experience." 90. Aesthetics II, Knox, 1064-1065. 9 1 . W. Desmond (1992b, 28 1-283) is very good on the comic aspect of the Phenomenology. But he does not remark on its resemblance to the Comedy of Dante (which is the best reason for regarding it as a "gay science"). The comparison with Dante probably began with R. Haym ( 1857, 234). But see also G. Shapiro (1975 or 1980 at n. 7); c( Q Lauer (1984) and J. P. Butler (1989). A. Kelessidou-Galanos (1983), however, maintains that the Phenomenology is "the Yes of Hegelian reconciliation with the tragic as history." That, too, is a valid claim, since we are led to accept the "death of God" and to be reconciled to our own death. E. L. Jurist ( 1993) wants us to think of the Phenomenology as inspired by ancient tragedy; but his arguments are very weak. Most of his parallels apply to comedy as well as to tragedy; and the parallel with Greek epic (especially the Odyssey) is better than that with the drama generally. Admittedly, it is hard to think of a "highway of despair" that compares itself with the stations of the Cross, and ends at Golgotha, as a comedy. But these Christian metaphors point us toward the best literary parallel. The Crucifixion is a prelude for the Resurrection, and the Phenomenology (which is the prelude to "speculative philosophy") is best seen in lit erary terms as the human comedy that replaces Dante's vision. 92. W. A. Kaufmann (1975) gives an accurate overview of Hegel's uses of "phenomenol ogy," but he is concerned to argue for the open-ended ("poetic") conception of Hegelian phenomenology that is illustrated in his own work and in that of R. C. Solomon. It seems to me to be a valid intuition that led Cai Zong-Qi to suggest that Whitman's "Song of Myself" is "a poetic version of Hegel's dialectic phenomenology" (1987, 3 1 8). (The question of influence here is one for the specialists to settle. The poem appeared in 1855 in Leaves of Grass.) The more ambitious thesis of Brian Johnston (1975) about Ibsen's last twelve plays must, alas, be rejected (see M. Westphal, 1985b). But even intellectual adventures of this kind seem to me more enlightening than the results produced by some modern literary crit ics, such as H. Sussman ( 1982).
 
 Chapter 1 The Preface ( i ) : H egel's Outl i ne (a) How Hegel Regarded the Preface According to the announcement that Hegel wrotefor his publishers, the Phenomenology was the first of two projected volumes. 1 It sets forth "knowzng as 1t comes into being. " This ''first science ofphzlosophy " was to befollowed by a second volume containing "the system of Logic as speculatzve philosophy, and the two remaining parts ofphilosophy, the sciences of Nature and of Spirit. " We can foirly infer that Philosophy has four parts, three ofwhich are sciences of the realzty that is the content of human experience; the "system ofLogic as speculative philosophy " comes in the middle and provides thefor mal theory ofthe whole. 2 The Phenomenology is peculiar because it contains the histor ical science of how both "logical knowing " and "real science " came to be. We might say that it is the "real science " of knowzng, the sc1ence that sets forth just how "speculative knowing " came to be part of our rea/ world. After Hegel had completed his manuscript and delivered it to the publisher, he set to work and wrote an essay headedVorrede (Prefoce) which was obviously intended as an initialpresentation ofthe "System ofScience " as a whole. 3 What the announcement says about the Preface 1s that the author has here said "what seems to him to be the need of philosophy at its present standpoint." In add1tion, the Prefoce deals with what philosophy does not need- "the mischief ofphilosophicalformulas ''-and with "what philosophy and 1ts study mainly depends on." (As we shall see, this refers to a certain discursive method ofpresentation.) Along with the Preface, Hegel sent h1s publisher a Table of Contents. For the book itself, this Table only organizes the eight chapters into a tnad1c pattern contaimng three, one, and four chapters respectively; and it supplies the headings "Consciousness " and "Self-Consciousness "for thefirst two parts ofth1s triad. For the Preface, however, Hegel provided a detailed analysis ofthe argument, together with the general topic: "On Scien tific Cognition."
 
 (b) How We Should Regard the Preface The most important thing in the announcement was the title "Phenomenology ofSpirit, " which was new; and the most Important page issued with the Preface was a new "between-title " which replaced the earlier subtitle "Science of the Expmence of Con30
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 sciousness. " Let us meditate first, therefore, on the problem of how an introductory "sci ence of the coming to be of knowing " should begzn. By calling his book The Phenomenology of Spirit, Hegel made zt into an ep1c story about God. There is a tradition, from Homer's Iliad onwards, that the epic begins in medias res. The epic ofconscious experience must do that, ifonly because actual self-con sciousness finds itselfin the midst of a present world. But zn an epic poem, the poet must, in any case, begin by invoking the Muse. Through this invocation, the reader learns what whole it is that is to be isolatedfrom the midst ofthings. For there to be an epic conscious ness, the sense ofa wholeness that is located within a wider world-context must exist. The Iliad begins wzth the "Wrath ofPeleus' son Achilles " as its announced whole. In religious consciousness, both the epic wholeness and the wider context become abso lute. Here we must go to the root of things, to their true beginning. Thus Milton's invo cation goes to the beginning ofthe human story; and hzs reader knowsfrom the Bible that the story of man's creation and foil exists in the context of the absolute beginnzng of the world itself The beginning, for the poet, is where the designated human action begins. For the prophet, the beginning is where God's action began; the beginning ofhuman action is subordinate to that. The phzlosopher must combine the roles (and the standpoznts) of the poet and the prophet. But also, unlike either ofthem, she must consider where the audzence stands. For the philosopher, that is a necessary beginning point too. 4 She cannot (like Homer) Simply begin where the topic begins-or simply begzn with God, where everything begins. The philosopher must begzn consciously now and here, as one who speaks to us, the audzence. Accordzng to our religious tradition, the appeanng of the Spirit began at Pentecost. This moment is as clearlyfixed as the moment when Agamemnon put shame upon Achil les and the wrath of the son of Peleus began. But from the philosophic standpoznt, our religious tradition is provzne�al. God did notfirst appear then, nor did his human seekers there emerge from the earth, like the "sown men " of Thebes who sprangfrom the dragon's teeth. IfPentecost is the beginning ofsomething, then the philosopher must show what it is that begins there, and for that she must begin somewhere else. The philosopher must begin by justifyzng her own activity. She cannot, like the poet and the prophet, assume that everyone knows what she IS about. For the poet, then, there is only the beginning ofhis story. For the prophet, there is the begznmng of God's story and the beginning ofours. But for the conceptual hzstorian of spirit as the unity of God and man, there are three beginnings: the beginning of our story (here and now), the beginning of the historian's story (in the academic world of 1807), and the beginning of the story ofSpirit itself (the beginning of the philosophic Pentecost). In the actual composition ofhis book, Hegel naturally began with his own situation. From there he proceeded to unfold the main story of Spirit; only at the end d1d he turn back to the problem of his readers ' beginning in the midst of life with thezr formed atti tudes and their culture approprzate to the world as it stands (1.e., about as for from the consciousness ofidentity with God in the Spirit as they could be). But Hegel's concluding solutwn for the1r problem was, ofcourse, the beginning that he placedfirst-the Prefoce "On Scientific Cognition."
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 This Prefoce is often regarded as a sort ofafterthought, bet"ause Hegel presented it to the publisher in that light. But it is more likely that he always regarded it as an essential part ofhis project and that he intended to write itfrom the very first. The chiefevidence for this view is that he put into it many ofthe remarks and aper�s that he had been jot ting in his "Wastebook "from about the time when he first began meditating on, and making sketches for, this projected ' 'Science ofthe experience oft"onsciousness." As for as his publisher was concerned, Hegel had to represent the Preface as an afterthought in any case, because his friend Niethammer had made a binding commitment to payfor every thing that had already been printed if he did not supply the whole manuscript by the middle of October 1806. Hence, he could hardly produce this bulky addition in February 1807 without insisting that it was something quite separate from the book that he had contracted to produce. 5 Actually, the Preface is not intended to introduce the "Science of the Experience of Consciousness "-as the book was still called when the drafting ofthe Preface began. "On Scientific Cognition " is a general preamble to Hegel's System as a whole. That is shown both by the heading that Hegel gave to it in his own analysi� and by the placement ofa between-title between it and the body ofthe work. Thefirst part of the "Science " intro duced by this Preface was the "Sfience ofthe Experience of Consciousness," and the first part has its own "Introduction." The heading "Introduction " was supplied only in the Table of Contents. It is clear that Hegel saw no need for a heading until he added the Vorredefor the whole system. The "between-title " distinguishes between the Preface and the Introduction, directing us to refer the Vorrede to the System der Wissenschaft as a whole and the Einleitung to the Wissenschaft der Phanomenologie des Geistes. It is clear that the heading "Scientific Cognition " embraces the "Science ofLogic " as well as the "experience ofconsciousness." As I have said, the announcement licenses us to think ofthe 1805 System as consisting ofthree "real " Sciences (Phenomenology, Philos ophy of Nature, and Philosophy ofSpirit}, with the formal "Science ofLogic " in the middle, but we can also rightfol�y think of the System as having two main parts "Logic " and "Real Philosophy "-each of which was subdivided: Logic into the theory of appearance and the theory of reality, and Reality into Nature and Spirit. This is how Hegel treated the System in his lectures. But his last-minute decision to change the between-title and call his logic ofappearance "the Phenomenology ofSpirit " indicates a different perspective. It emphasizes the identity of the beginning ("Phenomenology of Spirit") with the end ("Philosophy ofSpirit ')--and so draws our attention to the cir cularity ofthe whole. It also indicates a heightened consciousness ofthe tripartite charac ter ofthe "System "-Logic, Nature, Spirit. As "the Phenomenology ofSpirit," thefirst part ceases to he simply the logic of appearance and is recognized to be both the "logic " and the "real philosophy " ofappearance at the same time. It belongs to the philosophy of Spiritjust as much as it does to logic; and itforms a conceptual bridge between them.6 This double perspective upon what he had done was brought home to Hegel-! take it-while he was writing the Prefoce. For it was only then that the change of title was made. In comparison with this thought-revolution which the writing of the Prefoce pre cipitated, the question ofwhen Hegelfirst conceived the project ofinserting a Prefoce for the system as a whole is not very important. It must always have been clear to him that
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 the writing of his general prefoce had to be left until the first part was complete (at least) . He had to have the whole circle of "Science " as clear 1n his mind as he could make it. 7 What may make it seem difficult to cla1m that the Prefoce wasfirst conceived as an integral part ofthe "science ofexperience " is the apparent argument ofthe Prefoce itself The Introductzon, which is written from the philosopher's point of view and presents the concept of "experience " and its "motion " straightforwardly, is plaznly essential for the comprehension of how the main argument is marshalled and developed. The actual begznnzng of the book, With the sense-certainty that "Now it is night, " has cosmic over tones of the Spirit moving upon thefoce of the waters in the primal darkness, and of the Logos shining in the darkness that did not comprehend it. But the discussion "Of Scien tific Cognition, " which was added only after some months ofpondering upon the com pleted text-and after actually using the text (with its methodological and objective beginnzngs) as a basis for oral instruction-begins by seeming to proclaim itself, and everythzng like Itself, to be logically superfluous. 8 "Prefoces," says this prefoce which contains so much hard thinking and so much that is not in the book Itself, "are trivial, philosophically useless things-and even misleading because they give us the idea that we can discover all that we need to know about the book without reading it. •IJ But ifthat is all that Prefoces are goodfor, why did Hegel g1ve us this one when he had already written a proper methodological Introduction? Thefoct that it is as different as it can be from the sorr of reflective summing up that ordznary prefoces of th1s positive type offer has only increased the tendency to use and study it on 1ts own. The man who wrote it-and who pokes fun at Fichte, the perpetual prefoce writer (whose efforts are themselves not ordinary summaries and reviews)--must have foreseen this danger. Why then did he accept the fote that he begins by characterizing with such contempt?10 The answer (ifI too may be allowed to make a proclamation ''from the end ") is to be found in the essential difference between the situations of the poet, the prophet, and the philosopher as author. The ep1c poet does not pretend to give us more than his vision. He may claim exalted authority for 1t-as when he begins with "Wrath, sing, Goddess, of Peleus' son Achilles. " But even when his topic is the prophet's story- "Of man'sfirst dis obedience, and the fruit of that forbidden tree . . . sing, heavenly Muse "-1t does not matter ifwe do not heed him. Ofcourse, it matters to this later poet that we should heed Moses. For the prophet invokes no muse. He tells us what God did "in the beginning " and since then; and he tells us this on the authority of God himself The philosopher can claim no such authority. We can read a philosophy book idly or not at all (especially if the author's way of writing makes it virtually impossible to read 1t idly). Yet the matter is of the same absolute 1mport; and because the philosopher accepts the status of one human bezng among all the rest, because she claims no privileged status or access to a higher realm, it matters to her (it must matter, as it need not to the poet) that we should listen. We have a paradox here. The philosophical truth is absolute; but we have to hear it from one who IS like ourselves. In th1s sphere, all particular situations are equally contin gent. The philosopher, addressing her peers, will begin with this problem of how someone
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 who acupts the finite human status can claim to say what is absolutely true-because that was precisely the problem that philosophy foced at the moment when the Phenome nology of Spirit was conceived. Tthe philosopher and her peers, however, are not "in the midst ofthings " in the way that the rest ofus are. When she writes a book, she must take account of how we, the literate audience, are in medias res. 11 Yet neither her situa tion nor ours is of any concern to philosophy as a systematic Science. For philosophy itselfit is only the pure structure of "being in the midst ofthings " that can be a possible starting point. The use of qualifiers such as "trivial, " "not significant, " "essential," "necessary," or "absolutely valid" is relative to the position that one is in. This is a logical-that is to say, an "absolute ''-truth. Philosophy itselfbecomes trivial and insignificant as a topic of cultured conversation-almost anything is apt to be more interesting. For philosophy, the most urgent concerns oflife-the actual death of the thinker herself, for instance are mere contingencies that are not its proper business. Thus, if one is a philosopher who writes a book about the actual transitionfrom the ordinary standpoint oftemporal exist ence and its urgencies to the speculative standpoint ofconceptual truth and its necessities, then the starting point (all of the logically possible starting points) must be both trivial and essential, both necessary and contingent, both insignificant and absolutely valid. For the journey itself, indeed, the starting point will be both trivially vital and vitally triv ial, insignificantly absolute and absolutely insignificant. As a problem, at least, the abso lute must be with us at the start (par. 73) ; but we cannot be under the illusion that the consciousness we have of it at the start is as good as (and in that strong sense, the same as) the awareness we want to achieve.12 Hegel did not discover the futility ofprefoces. Except for the writings ofpoets and prophets, most serious works have prefoces; and quite often the prefoce is ofthe negative variety in which the author simp�y warns us that no preliminary survey of the results is possible (or, at any rate, no useful survey is possible). The Vorrede ofthe Phenomenol ogy is unique, because after saying this, the author proceeds to write a positive prefoce. He gives us an overview ofwhat the book is about, and ofthe results at which it arrives; and he does so, moreover, in such a way as to demonstrate that a positive prefoce need not be.futile or superfluous. Even those who have read the whole book (slowly and med itatively) many times return to the Vorrede with the sense that one has in reading a major poem, ofalways finding something new in it. We all expect that we may t·ome to comprehend almost any part ofthe book sooner, or better, than we shall ever comprehend the Prefoce. This is no excuse for treating the Prefoce as ifit really were a poem. Many readers do that, and writers who are already serious readers of the text encourage them to do it.13 They all think that in so doing they are honoring it and its author. Hegel, however, would not have agreed. He was writing the prefoce to a work ofphilosophy, and he held that the sense of a philosophical work ought, at all costs, to be logically determinable. Poems are not properly propositions or complexes ofpropositions. (What prophecies are, I shall not here inquire.) But philosophy is the highest "scientific ''-that is, systemati cal(y or logically organized--employment ofpropositional language and its structures. There may be a deep truth concealed in, and conveyed by, the perceived inexhaustibility
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 ofsignificance in Hegel's Vorrede; but we must seek to see clearly (and hence be able to say premely) what that deep truth is; and even if we remain dissatisfied with our own insight and our efforts, we must not misrepresent the author's intent. To have written an intellectual poem without meaning to do that would be an ambiguous achievement and a dubious groundfor honor. Of course, saying that the sense must be logically determinable--even in the Pref ace-is not the same as saying that it is determinate. One object of Hegel's negative exordium is clearly to demonstrate that foct. Prefoces are not determinately useless, but the truth they state is notfinal. The appearance offinality (reinforced by the psycholog icalfoct that for the author this is typically her final statement) is always misleading; and in phtlosophy-the final science-it is especially dangerous. Nevertheless, the pre limmary statement of the truth in Hegel's prefoce is peculiarly necessary, because the argument of a systematic theory of experience u so different from the arguments mto which we continually enter in the normal course of experience. 1 4 As long as we go on talking about this difference, ftom the side ofthese ordinary arguments, we must contin ually reaffirm the invalidity and the consequent uselessness of what we are doing (as viewed in the philosophical perspective). But since this difference u the first thmg that must be grasped, this dialectical, double-edged use of language is the most valid and use ful preparatory discipline to which we can be subjected. The best way to keep a firm footing in this linguistic quicksand is to study all of Hegel's three beginnings together. 15 But we can have no hope of understanding the book at all if we do not take up the challenges that the Prefoce throws at us. The Phenome nology is an "introduction to philosophy "; and it is a practical introduction, a very strenuous intellectual exercise book. If we think that it is enough to notice that Hegel first says that prefoces are superfluous for scientific treatises but then writes a prefoce, while continually reiterating that his object is to contribute to science; ifwe think that the only response that is calledfor is to remark upon the irony ofthis, as if it were merely a literary ploy, and we were only meant to see and say how contradictory life is, then we have certainly missed the point. The reader for whom the present book is intended must ask why Hegel begins like this. For that is the philosopher's task-to comprehend the contradictoriness of life. We may have to go on for some distance-even to the end of Hegel's book-before we find an answer; 16 but we should be looking for one, and we should not be satisfied with ourselves or with the author until wefind one.
 
 (c) The justification of the Preface After this general preamble, let us begin now to examine the text more closely. First, we shall analyse the argument of each paragraph, as clearly as it can be stated in a language appropriate to the "natural consciousness" of our world; then we shall comment on the paragraph and explain the argument as fully as we canY 1.
 
 It seems that prefaces are no use for philosophy, since they can only b e dogmatic and not systematic. Philosophy comprehends the particular within the universal, so one might think that the particular course of the argument can be forgotten when we
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 reach the general results. Even a "dead" science like anatomy shows that that is a bad model for knowing; also it shows how the unity of method and result is crucial for philosophy.
 
 The most important point here is Hegel's insistence that the "results" of a sci ence-whether it be philosophical or empirical-cannot be separated from the process {the Ausfiihrung, or "execution") by which they are reached .18 But we should notice that Hegel begins at once with the contrast between ordinary con sciousness and systematic thought. These are the two poles that are to be linked and united in his book; and the preface is the typical device by which systematic thinkers and writers make a bridge between ordinary empirical consciousness, with the random and disorderly thought that it occasions, and the methodically ordered "science" that any systematic treatise aspires to propound. Hegel's whole book is, in this perspective, a "preface" to Philosophy, so to begin the book with a "Preface" is slightly paradoxical. From the first, however, Hegel implies that his Preface does have a use, even though its function is not the ordinary one. His case against philosophical prefaces, compelling though it may seem, is not really so. The first paragraph is devoted to making the case seem as inescapably compelling as possible, precisely because if the "results" of philosophical science could be stated independently, there would be no need for a "science of experience." But Hegel's use of schemt warns us that the argument is not really conclusive. It seems that--even more obviously than other sciences-philosophy has no use for prefaces. The particular science that Hegel compares with philosophy is anat omy, which is the absolute paradigm of the Understanding at work, for it involves the dissection of a dead body. Hegel himself had followed a course in anatomy at Tiibingen; and he is far from despising what can be learned through this analytical approach; 19 but it is the extreme of abstraction, as opposed to the concreteness of a science of livmg experience (which is what we are explicitly embarking on here). Hence, when he points out that a "general picture" (allgemeine Vorstellung) of anat omy is not what a serious student wants, he is putting the case against "general pic tures" ofph1losoph1c truth as compellingly as possible by implication.20 Of course, the mention of anatomy here has also a symbolic function. Our project is the rational comprehension of human lifo, and, in particular, the compre hension of human understanding. Understanding is a distinctively human capac ity-a mighty power that comes to grief only when it seeks to understand itself. As an activity, it is not subject to its own canons; it cannot be understood. What will finally emerge from our attempt to understand ourselves is the pseudo-science of phrenology, which seeks to discover the ultimate ground of our living activities in our bones. This folly is itself a crucial turning point in the "science of the experi ence of Consciousness." At the climax of this present volume, we shall have to comprehend (as best we can) the deep truth that makes it so important. But phre nology is a pseudo-science. There is nothing in it except the sheer vanity of the human understanding which has finally overreached its scientific employment com-
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 plete/y. The proper understanding of bones, by contrast, is the science o f anatomy; and if there is a deep truth in the proposition "the being of the spirit is a bone" (pars. 343-344), then it is clear that the science of anatomy will be one of the most important boundary marks of our inquiry. "The Thing itself," d1e Sache, 'tO rtpay1J.a.,21 is what we have there before us in anatomy-although death has reduced it to a Ding. The immediate bemg of humanity faces us on the dissecting table and in the plates ofVesalius (whereas the annotations of Gall only wrap Yorick's skull, which is in itself the great exemplar of our finitude, in a mist of hyperbolical pride). 2.
 
 Truth does not advance in philosophy in the same way as in empirical science. Philo sophical truth evolves like a plant-aU of its stages of growth are necessary to it. [Kant's] view of the history of philosophy as an endless dialectic of contradictory views is mistaken.
 
 Having set up the antithesis between natural consciousness and philosophy in paragraph 1 , Hegel develops it into a contrast between the two kinds of knowledge and truth in paragraph 2. In ordinary life, we habitually use a logic of two mutually exclusive alternatives: true and false. If my opinion, my Memung, the picture of things that is "mine," as Hegel likes to suggest-using the sort of punning etymol ogy that Plato developed in the Craty/us__.:.corresponds with the state of things in the world, then it is true. Otherwise it is false. My knowledge increases through the elimination of "false" opinions and the substitution of "true" ones. But philosoph ical knowledge does not accumulate like that at all. In the empirical sciences, this process of increase through the subtraction of false beliefs and the addition of true ones is an important aspect of cognition, but it is not the whole story. The "general picture" of anatomy as "being acquainted with the parts of the body as viewed in their nonliving thereness (Dasein)"22 is misleading with respect to what scientific knowledge is, but it is not empirically inaccurate. One cannot become a scientific anatomist without learning to recognize the bones (which is what I take Kenntnis to mean in Hegel's usage here and, typically, elsewhere). But if one offers to define one's philosophical position for recognition (as if it were the thigh bone), the misleading effect is much more serious than that pro duced by anatomical dissection. For "what scientific knowledge is" is precisely what philosophy is about, and conflicts or disagreements about this are not like empirical mistakes or disagreements. If they were, then philosophical cognition would not be possible. Even the correct identification of a plant is different from the recognition of bones. To be able to identify a plant reliably, one must be acquainted with all the phases of its growth. If the philosophic truth grows in this way, then Kant's view that the endless quarrels of philosophers demonstrate the futility of the enterprise is like a declaration by one who is used to bones that leaf, bud, flower and fruit cannot all be the same plant.23 It is still only a bare assertion, of course, that this is what philosophic cognition is like. It is just a dogma, and Kant will not be answered until a convincing demon-
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 stration of its truth is produced. But already, even while stating the case against philosophical prefaces, Hegel has begun to give us the "general picture" that we need, which only a preface can give us. In detailing what is mistaken or misleading about the "customary" use of prefaces, he has already found the occasion for the right use. 3.
 
 Defining "my position" against others i s dodging the real problem. The "Thing itself" is not truly embodied in its goal but in its achievement; and only result and process together are the actual whole. Defining fixes the limit of the thing. Hence it is outside it. To judge something solid is easy, to grasp it more difficult, to do both in displaying it is the hardest.
 
 Paragraph 3 continues this two-sided argument. To those who think of their philosophizing as an activity of personal self-definition (and this includes not only Reinhold, but also Fichte) /4 the Selbstdarstellung that they are able to write in the preface (and has not Hegel's Preface always been acclaimed and studied as a marvel lous example?) becomes the most important thing in the book. But this is only a way of avoiding the real object of philosophical inquiry, like the modern bypass roads around cities to which the traveller does not wish to go. Those who acclaim the Vorrede and encourage their students to study it as Hegel's great self-portrait for the history of philosophy gallery are turning the Preface itself into a mummy or a fossil.25 When we seek to do justice to Hegel's distinctiveness in a comparative survey that keeps all the philosophers separate and defines their points of view, we are doing philosophical anatomy. If we have grasped the positive point of Hegel's initial reference to anatomy, we shall not make the mistake of thinking that doing this is useless. Rather, we shall recognize that it is a necessary beginning in the study of the history of thought. If we think that it is the whole business of the history of thought, however, we shall be almost as badly mistaken as the phrenologists. What matters in philosophy is not the personality expressed, but the thing done (and the problem or "need" of the community that is identified and resolved by the doing of it). Definition, which is the supreme achievement of the understanding, is the delimiting of things in their finite aspect. For philosophical inquiry, this is only the solid earth upon which the ladder of thought must be firmly placed. We must recognize, therefore, that Hegel himself did not intend his Preface to be used and studied in the way in which he himself used and studied conventional pref aces, and we are bound to admit that he has contrived one which is difficult to use in that way. This preface gives us only what we need in order to begin the book. It is a seed that germinates in the mind, so that we must tarry with the moment as Faust having left the schoolroom behind-swore that he never would.26 The whole book should be understood as a tarrying with the "here and now" of actual experience until its true fulness of content has been dargestellt ("displayed" in the Analysis). 4.
 
 [Prefaces are useful, however, because] the Bildung [of individual or community] begins from getting acquainted with universal principles, working up to the thought
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 of the Thing, and developing techniques of argument. This beginning must make way for the seriousness of real life. Then, after experience has been conceptually comprehended, general acquaintance keeps its place (in cultured conversation).
 
 Finally, Hegel comes to the justification of his Preface. The Phenomenology is a work of Bildung (formation, education), a work that forms our rational conscious ness by showing us the formation of rational consciousness from the seed to the fruit. Even now, Hegel does not abandon his double-edged emphasis-he simply reverses the order. First, he explains the proper function of the general propositions that are the preface to a scientific comprehension of life. Then, sarcastically, he alludes to the "appropriate" place that they eventually assume in the conversation of those who keep up with all the "good books." In this latter guise, they are, of course, a snare and a delusion. Their real function is in the "laborious emergence from the immediacy of substantia/ life. "27 This is the first reference to the main theme of the Preface, the transition from social substantiality to social subjectivzty. Cultured con versation-which is about as insubstantial as the life of the spirit can become-is the phenomenal show of social subjectivity, the surface-play of intersubjective com munication which, in itself, affects nothing, but which expresses the effect of a long and painful social transformation from the time when certain "general principles" were proclaimed as God's law and the later time when a man was put to death for asserting the absolute validity of the point of view of philosophy; that is, for assert ing the right to search for the truth within himself and his fellow citizens. It is instructive to notice that the process of Bildung is the formation of human understanding itself A serious judgment is very different from the understandable judgment that can be given in a "serious" conversation. We shall study the Bildung of the Understanding in the chapter called "Reason," because it is actually Reason which is forming itself all the time; but already in the "general picture" provided by this Preface we learn that the transition from unself-conscious Reason (Reason as Understanding) to rational self-consciousness (self-conscious Spirit) is the main topic of our study. Hegel's book is the serious conversation in which our ordinary acquaintance with, and judgment about, the formation-process of our culture has its "appropriate" place. But unlike the desultory "conversation about the aim [of life] etc." (in par. 1), it will be methodical (not historisch) and completely self-aware (not begriflol s).
 
 (d) Truth Is Properly a Scientific System 5.
 
 The element ofthe True is the Concept, and its true shape the scientific system: To achieve the true shape of truth, to make philosophy into Wissen, is my goal. Wissen must (log ically) become scientific system ( Wissenschaft); but this necessity appears in history only when the time is ripe. So we must show that this is so (and in doing that we shall achieve science).
 
 This is where the Preface proper begins. Now that its function has been made clear, and distinguished sharply from the conventional views and uses of "general
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 pictures," the positive statement of Hegel's general point of view can be given.28 The "conversation" begins with a precise statement of the "goal" (Ziel). Hegel's first thesis is about the true Gestalt in which truth "stands forth" (existirt). The pri ority given to this theme (the development of which continues until the end of par. 16) forms a link between the Preface and the Introduction. The word Gestalt is used to emphasize the concreteness of this "pure form" of Science with which we are concerned; and this first statement of the thesis is the occasion for a polemic against "formalism" in philosophy generally. The "absolute knowing" that we shall reach will have a "shape" because it has a conscious content. It will be the "shape" of the whole "science of experience" comprehended by the philosophical "consciousness." This is not yet the "science of absolute knowing" itself. The achieved goal of sci ence, the "absolute knowing" in which philosophy moves from desire to fulfill ment, and becomes sophia (Aristotle's "theoretical wisdom"), is a pure form that evolves into a system of pure forms. It is all conceptual and does not have a Gestalt, a shape, at all--except the shape of the thinker who is its "being for self" and the book that is its being-in-itself. The task of the studious reader is to become its "being in and for itself." But if the achieved goal is separated from the process of its appearance-which is a cycle of shapes, a circle that begins and ends with the disappearance of shape as such-then "science" becomes an abstract formalism. Similarly, the sophia of Aristotle ceases to be the "best and most complete" virtue whose exercise is eudaimonia, unless it is understood to contain all the practical vir tues that are below it. (We should always remember this analogy when we are studying Hegel's logic. The embodied logic of the Phenomenology is how "the Con cept mediates between itself and life"; and the Aristotelian conception of sophia as "complete virtue" applies to Hegel's "absolute knowing," because "through Phi losophy we learn to live. "29) Only the "science of the experience of consciousness," therefore, can bring us to the recognition of the true Gestalt in which truth exists. "Existing" is what con sciousness, and only consciousness, makes possible. The objects of consciousness, including other embodied consciousnesses, are simply "there" until we take account of them as existing things or persons. The "shapes" that are to be compre hended in the one circular shape which connects at the point where consciousness both is and is not must "be there," dispersed in history, before this "true shape of truth" can exist at all. If the shapes of truth that are there in the historical con sciousness of the community can be collected into this circle, then several distinct goals will have been achieved. First, Kant's "dialectic of pure Reason" will have been overcome. The maturity of the cycle of pure speculation will be exhibited in relation to its necessary earlier phases. Philosophy will not only exist-it has done that all along, for even the moment of Sense-Certainty is a philosophzcal position30-it will also be seen to "be there." But it will still be something different from sophia. Sophia has only been brought closer, because its time is now shown to have come. Its realization will be the pure form that is a circle of forms (the "Science of Logic"), not the circular
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 "shape of the existing shapes." But since this circle is a science too, the implicit goal of sophia itself must finally be to display its comprehension of the conscious life that has brought it into beinlf' (just as the "complete" Aristotelian virtue must exercise all the virtues that led up to it). By creating the science of the Gestalten, we demonstrate that it is now time for philosophy to become a science-and we illu minate what scientific system is. Thus, we do, indeed, bring philosophy closer to being sophia. Hegel distinguishes here between the "external necessity" for philosophy to become Science and the "inner necessity" for this, but he also insists that the two "necessities" are the same: the "external necessity" is simply the "inner necessity" of philosophical logic's manifesting itself in the outer record of our cultural experi ence. What led Hegel to conceive the project of a "science of appearing knowledge" was precisely his recognition that all of the "shapes" are there in the record. The time when philosophia can become sophia "presents (vorstellt) the Dasein of its moments" outwardly in a "shape" that corresponds to the way in which philosophy displays (darstellt) them as pure concepts. But we have to set aside all the accidents of personality and motive in order to recognize this universal shape. The parallel that holds between the "science. of experience" and "speculative science" is clearly visible here. Hegel is going to contribute (mitzuarbeiten) to the bringing of philosophy nearer to science; he is going to help turn philosophia into sophia, by turning the Vorstellung (presentation) of the moments in the time that is now ripe into a Darstellung (explanatory display). This "display," being a "science of experience," will be a demonstration of the external necessity that is compelling philosophy to become a speculative science of internal-that is, logical-necessity at this juncture. We know (from par. 805) that in 1 807 Hegel believed in some sort of direct iden tity of "inner and outer." He says there, "to each abstract moment of science there corresponds a shape of the appearing spirit iiberhaupt." There is no reference to this "correspondence" in the Science of Logic, but the status of the Phenomenology as a "science" is still maintained. It seems, therefore, that in the end only a weaker form of identity between "external" (phenomenological) and "internal" (logical) necessity is valid.32 The "science of experience" is the display of how "external" necessity becomes "internal" when we comprehend the need of the time com pletely as the requirement that philosophy should now become science. The arrival of the logical insight that our time is the time for this gives us the "science of how Spirit appears" as the first contribution to the achievement of this goal. That first contribution is the aim of Hegel's present enterprise.33 6.
 
 This claim conflicts with a prevalent Vorstellung-that the true is immediately known (as the being of love, not [as we maintain] in its centre).
 
 To say that the true shape of truth is scientific system is to say that truth exists in the conceptual element. The antithesis of "faith" and "knowledge" will be men tioned in the next paragraph-and the establishment of this broader historical and
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 cultural context (which will become an important theme of the second half of the book) confirms the natural assumption that Jacobi and Schleiermacher are the pri mary targets of this polemic against religious intuition. But Hegel says that the view he is opposing is as widespread as it is overweening (eine so grosse Anmassung als Ausbreitung in der Ueberzeugung des Zeitalters hat). The critical editors Bonsiepen and Heede are right, therefore, to look beyond the two obvious figures. They point also to Eschenmayer and Gorres. In order to follow Hegel's argument, however, we need not concern ourselves with figures whom he never publicly discusses. Faith and Knowledge provides us with a sufficient com mentary on the explicit polemic of paragraphs 6 and 7.34 But there is an implicit polemic here that is more important, a polemical stance that strikes against the Hegel of Faith and Knowledge as much as it does against Schleiermacher. "The element of the Concept" is opposed to the immediacy of intellectual intuition, just as it is to the immediacy of sense and feeling. The Hegel of Faith and Knowledge (and even more clearly the Hegel of the Natural Law essay)35 was committed to an intuitive ideal of speculative wisdom. And inasmuch as he is attacking his own earlier views, Hegel is also criticizing Schelling. Schelling himself was puzzled about the claim that "truth has the element of its existence in the Concept alone." In his first comment on the Phenomenology (the only sympa thetic response that he was ever to make), he wrote to Hegel: "so far I cannot grasp the sense in which you oppose the Concept to the intuition. By the Concept, how ever, you cannot mean anything else but what you and I have called 'Idea'-the nature of which is precisely to have one side, from which it is Concept, and one from which it is intuition."36 What Schelling says shows that he is conscious that Hegel does mean something different-{)nly he cannot tell what it is. I can only say what it is, at this point, in a logical way. No other direct approach to "the Concept" is possible, for "the ele ment of the Concept" is Hegelian Logic pure and simple. Hegel does mean here to oppose Concept to intuition. The "Concept" is the topic of the Phenomenology, but it never appears properly; it never becomes what Schelling and Hegel called the "Idea," because no Gestalt is adequate to it. At the end, the "shape of all the shapes" is the chalice of Spirit from which all of them foam forth in charity, and what is shaped there is the experienced content. The pure Concept, which is the "chalice," is not a shape (except metaphorically, and the metaphor comes from reli gious experience). The Concept is a pure "form." In the Sc1ence of Logic it becomes the form of forms. Only in the Real Philosophy does it emerge finally as the "Idea." Schelling is right, therefore-or at least I am willing to agree with him-that in the end Hegel "cannot mean anything else." But Hegel wants to distinguish sharply between the conceptual processes that start from sensible intuition and imaginative visualization and move away from that starting point into their own realm of pure logic; and the conceptual processes that start from pure logic and move back towards the intuitive realization of the Concept as an ''Idea." That there is a purely conceptual realm and that purely conceptual activity is
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 radically different from the intelligent organization of sensible and imagined mate rials (the business of "understanding"); that the understanding itself could not operate without "concepts" (which are not Lockean "ideas" and are not reducible to them)-this is one main theme of the book. To argue about it beforehand, there fore, is not likely to be useful. All of us, whatever our view of the "true" relation between concepts and things, think mainly in words-especially when we are read ing philosophy books. The "independence" of conceptual processes and the con ceptual realm is sufficiently well established, by that fact alone, to make the investigation of Hegel's views possible. I believe that we can in the end come to an understanding of what he is saying even if we disagree with it. I give his Concept (singular) a capital letter to signify its Platonic status and to remind us of the Pla tonic background of all of Hegel's conceptual discussions. In particular, the Con cept is not a thought-process or a thought-instrument in any singular brain; it is the shared world-concept in the context of which we all think and communicate successfully. The absolute "intuition of the Universe," which Schleiermacher calls "reli gion," is here said by implication to be "the being of the divine love." We reach it at the end of the book, when the chalice "foams forth to God his own infinitude." At that point we are (each of us) the self-conscious Concept. That "foaming" is our experience of the divine love as a being which we can enjoy intuitively. But phi losophy--or rather, sophia-as a "science" is something else. By this distinction, Hegel does justice to the ideal of his earlier years. This book is his casting of accounts with it. And if I am not mistaken, his language here-the view that the divine love has a "centre''-pays tribute to Boehme as a principal source of the inspiration of the philosophy of Identity. The great central arch of the Phenomenol ogy-from the "struggle for recognition" to "evil and forgiveness"-is a move ment from the "dark centre" to the "light centre" of the divine being (as Boehme called them); the arch of the Religion chapter returns from the "light-centre" to shine at last in the darkness of singular self-certainty. But all of this movement is only a philosophical prelude to systematic speculation, not the activity of sophia itself; and that activity, when we do arrive at it (in the Science of Logzc), is concep tual and discursive, not intuitive. 7.
 
 Our culture has now passed beyond the immediacy of the world of Faith. It has even passed beyond the opposite extreme of Protestant subjectivity. It is aware of its loss of living reality. But it now demands that philosophy should restore the feeling of the Divine Life, instead of developing it to the level of conceptual self-consciousness.
 
 There is an ambiguity about the range of the "more general context" that is here intended. When Hegel speaks in this way about Spirit being now "beyond the immediacy of faith," it is natural for us to think of the medieval period as "the age of faith." Indeed, at the beginning of Faith and Knowledge, Hegel speaks of the antithesis in just this way, contrasting the philosophy that was the "handmaid of faith" with modern autonomous speculation. This would seem to be the most reli-
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 able guide we could ask for to his meaning here.37 But, in fact, this line of interpre tation creates a difficulty because it does not square perfectly with the body of the book. "The immediacy of Spirit's faith" is here equated with "the substantial life that the Spirit formerly led in the element of thought. " That faith was a "certainty of reconciliation" and of "the universal presence [ Gegenwart] both inward and out ward of the Wesen [i.e., God or the absolute Truth]"; and in chapter VI, this "sub stantial life" and the immediate presence of "truth" (both inward and outward) is found only in the consciousness of the Greeks. All the same, it is the history of the Christian faith that Hegel is summing up here. What he says corresponds perfectly to the ideal evolution of the universal religion as he sketched it in his "Natural Law" lectures. Christianity comes there to be a "beautiful" religion in Catholic Christendom. This aesthetic reconciliation and enjoyment of "presence" is virtually ignored in chapterVI, where the emphasis falls upon the alienation of thought from being. But it is this "sublated" Greek inheritance that Hegel's speculative revolution will enable the modern Christian world to recover. 38 It would be straining the truth rather out of shape to claim that Hegel conceived himself to be the restorer of a "Catholic" experience.39 In fact, we have a statement from Hegel's own mouth concerning what he now expects from philosophy that is close enough both in time and in spirit to the present passage to be unimpeachable. In what was almost certainly an introductory lecture given in October 1 804 Rosen kranz reports Hegel's argument as follows: as far as possible [philosophical terminology] should be wholly brought back to the mother tongue. Hegel speaks first of how we make the study of philosophy more diffi cult, partly because we make demands on it that ought not to be made, and partly because we terrify ourselves with pictures of the demands that philosophy makes upon us, and which are too hard for us to meet. The truth should present itself to us in religion, of course, but for our culture faith is altogether a thing of the past. Rea son, with its demand that we should not believe, but know what the truth is, has grown strong-that we should not merely have intuitive consciousness of the truth, but should comprehend it. The truth of his individuality, which the path of his exist ence traces precisely for him, the single individual is well aware of, but the conscious ness of the universal life he expects from philosophy. Here his hope seems to be disappointed when instead of the fullness of life there appear concepts, and in con trast to the riches contained in the world of immediate experience the poorest abstractions are offered. But the concept is itself the mediator between itselfand life, in that it teaches us how to find life in it and the concept in life. But, of course, only sci ence itself can convince us of this. 40
 
 We should notice that the recovery of a substantial sense of community-like that of the Greeks-is still envisaged as the goal of philosophical endeavor in the text that we are now studying. But there is a necessary order of cultural develop ment that must be comprehended; and the most that philosophy can contribute does fall short of the full recovery that is sought. All the same, as Hegel says in the
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 next two paragraphs, what philosophy can achieve goes far beyond any merely immediate experience. The world of the Universal Church had a "substantial life" in God which is portrayed in Dante's Comedy. Dante and his readers took it to be a life in the "Beyond." But in chapter VI, Hegel treats the Beyond as the "element of thought" that is merely one side of the "world of Spirit in self-estrangement. " And in Catho lic Christendom, what Hegel calls "the universal consecration" is the "universal presence" of the divine Wesen. In the 1 827 Encyclopedia, Hegel treats the move ment from dogmatic pre-Kantian "metaphysics" to Jacobi's "immediate knowing" as a "circle,"41 but that is only an "unconscious" return. The circle of Spirit's appearing has to overcome this alienation between thought and presence. Religious feeling never achieves the perfect reconciliation with the real world of objective social existence that Hegel ascribed to the Greeks, and he is here talking about the reaction against philosophy rather than about philosophical revolution. Philosophy appears only as the "cold march of necessity" which is outside the whole circle of Christian Romanticism. For the moment, then, Hegel is attacking the romantic religious enthusiasts rather than propounding his own view of the circle of the Spirit. The diatribe against "edification" and "ecstasy" here is perfectly in tune with Faith and Knowl edge. For the catchwords "beautiful," "holy," "eternal," "religion," and "love," Bonsiepen and Heede refer us generously to Eschenmayer, Gorres, Jacobi, Friedrich Schlegel, Schleiermacher, and J. J. Wagner.42 Jacobi and Schleiermacher are undoubtedly being attacked, and they are still important enough for us to remember them. But there is another writer who is more important than Eschen mayer, Gorres, and Wagner-both to us and to Hegel-and that is Herder. The edifYing aspect of Herder's God: Some Conversations is obvious enough, and in spite of their radical disagreement about Spinoza, Hegel classifed Herder with Jacobi in Faith and Knowledge (which must have bewildered them both).43 The fact that Herder, like Schelling and Hegel, was a defender of Spinoza (thereby "sustaining and extending the wealth of the substance") only confirms the general pattern of the attack. Hegel is interested in his own earlier self-and hence in those with whom he has sympathized, and to whom he is indebted.44 8.
 
 This world used to be just an image of the other one. The eye of the spirit had to be turned forcibly to this life, and it took a long time. Now we need the awareness of Heaven again, and the measure of our loss is the immediate contact that is accepted as enough.
 
 Confirmation that Hegel is concerned only with the circle of subjectivity (i.e., the circle of the thinking consciousness of the Church in the "Christian-Teutonic" world) can be found here. The final (philosophical) phase of the long story of the Unhappy Consciousness is here contrasted with the intermediate (religious) phase-in the world of the Uni versal Church. In Catholic Christendom, there was a "thread of light" to lead us to
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 Heaven out of the labyrinth of this world. Since we know that Hegel read Dante, and the evidence suggests that he never did read widely in medieval philosophy and literature, it seems reasonable to identify this "thread" with Dante's pilgrimage in the Commedia (and even, perhaps, with his vision of Jacob's Ladder). That thread was broken by the Enlightenment, which taught us our bourgeois values and made us worldly once again-to the point at which the "philosophy of subjectivity" became ascetic in Kant and Fichte, and the "mouthful of water" represented by Schleiermacher's religion of feeling was all the comfort that the Spirit, thirsting in its mundane desert, could conceive of. Faith and Knowledge thus provides a com plete gloss for everything in this paragraph except the violence of the awakening.45 Hegel's suggestion that violence was needed to bring our attention back to the things of this world is an echo--and an inversion-of Plato's Myth of the Cave. Plato's philosophers have to be forcibly liberated at the beginning of the journey to the other world. The violence of the Hegelian return to this world can only refer, I think, to the social upheavals and wars of the Reformation. The Phenomenology is a return to Heaven that follows in the footsteps of Dante. But Heaven is now recog nized as the spiritual aspect of this world; and again (as in Plato's myth) the philo sophical liberation must be accomplished by force. Hegel's book is the self consciousness of the Revolution-and especially of Napoleon.46 The philosophical Pentecost comes to a world that has been harshly reminded that the "pursuit of happiness" is not enough. 9.
 
 1 0.
 
 One can get this contact any way one likes. But science is comprehension, not edifica tion. This immediacy is certainly not higher than developed Wissenschafi. In despising determinacy it becomes merely capricious. Self-surrender to God in a trance brings only dreams.
 
 We can see from Faith and Knowledge (and we shall find confirmation in the text of the Phenomenology itself) that the religious appeal to "feeling" is to be thought of as the first spark of a new spirit, not as the last spark of an expiring one. The eudae monism of the Enlightenment extinguished the old faith (for which philosophy was a handmaid) . The new faith of Kant and Fichte is a self-consciously philosophical one. Hegel is now attacking Jacobi (and Herder too?t7 with the weapons of Kant's irony-for it was in Kant's attack on Swedenborg that the comparison of the reli gious enthusiast's wisdom to a mere dream gained general currency and notori ety.48 But his nearest target (and the one he is most urgently concerned about) are certain supposed "friends" of the newest idealism, such as Eschenmayer and Gi:irres. His reference to the "centre" and the "depth" alludes once more to Boe hme; and here his irony has a redemptive purpose. For, although Hegel had already attacked Boehme's Tritbhett (obscurity) in his lectures, he does hold that the truth is there in Boehme's "depth." What is more, Boehme really struggled for the defini tion (Horos) which he could never achieve in an imaginative image ( Vorstellung). Hence, those who exalt this vagueness and rejoice in the darkness of this depth are
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 not his true followers.49 It is only_ when we grasp the redemptive aspect of this polemic that we can understand the transition to what now follows. Our present time i s one of birth and transition. Lightmindedness and boredom are symptoms that the long decay of the old, and the slow maturation of the new, world are about to end in a new dawn.
 
 11.
 
 Hegel went out to watch Napoleon ("this world-soul") riding to review his troops on the day after the battle of Jena.50 At that moment, the book was finished but this Preface was still unwritten. Napoleon is the historic maker of the new world which Hegel hopes his own book will illuminate like a sunrise. Even the "intimations of an unknown [God]" in writers such as Eschenmayer, Jacobi, Gorres, and Wagner (who are all included in the anathema of par. 10)51 are accept able to Hegel as "signs of the times"-just as the altar "to the unknown God" was acceptable to Paul when he preached at Athens. 52 The slow crumbling of the old world has been going on for several centuries. Hegel points this up very neatly by using the metaphor of daybreak again in the body of the book. He speaks of the transition from "Self-Consciousness" to "Reason" as emergence into "the spiritual daylight of the present" (par. 177). We cannot date this "stepping-forth," because it is a matter of the way in which several turning points in the history of Western culture (Luther, Bacon, Descartes, Kant) are viewed and interpreted (separately and together) in the spiritual daylight of the Hegelian sunrise.53 12.
 
 But only the immediate Concept of a new world is born in the sunrise. Just as the acorn is only the concept of the oak, so the intuitive Concept of the new Science must develop from its first beginning. Science has a long cultural history which it must rec ollect; and in the recollection every moment assumes a new meaning.
 
 Napoleon was, for Hegel, the sunrise of a new spiritual day in the actual world. But Hegel foresaw that the building of a new social world would take a long time; the whole heritage of traditional institutions would have te be revalued and recon structed, because the Revolutionary idea of a clean slate was a mistake. The world of actuality surprised Hegel by moving in an unexpected direction, but he never supposed that the "Restoration" could really be what its official repre sentatives claimed it was. For in the new world of the Spirit that began with Kant's supposed clean slate, Hegel had himself carried out the necessary revaluation and reconstruction of our intellectual tradition. Kant was the Robespierre of the Spirit; and (already in 1 807) Hegel aspired to be the Napoleon of the new spiritual world. "Science, the crown of a world of the Spirit, is not complete in its beginnings." The positive beginnings of the new Science-its Grund, or foundation-were laid by Schelling's speculative philosophy of Identity. But this was only part of a "wide spread upheaval of culture." Hegel's book seeks to comprehend the whole upheaval (which stretches back in time to the establishment of the Roman Empire and the proclamation of the Christian Gospel). It reabsorbs the whole story of the cultural revolution produced by Christianity into the "simple Begrzff' of the Absolute
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 Identity; and by showing how in "this simple whole those cultural shapings develop themselves, and take shape afresh, but in their new element, and in the sense that has come to pass," it makes the spiritual acorn of that Begriffgrow into the oak of a new spiritual culture.
 
 (e) Against Formalism : First Round 13.
 
 The principle is not the completion-against Formalism: The content for the develop ment of the newborn concept is present in memory. The way that the new scientific world-view still contains all of it must be articulated for our general understanding, so that it no longer seems to be esoteric.
 
 Hegel's analysis places the heading "The principle is not the completion, against formalism" here, even though the proposition is explicitly asserted in para graph 12. He is going to show us how the "formal" absorption of human experi ence and knowledge into the new spirit as a pure Concept is inadequate and unconvincing. What is needed is the demonstration that the Concept has devel oped out of the cultural world that finds it esoteric. The "acorn of thought" has come to maturity upon a cultural oak tree that is still present in memory. If we are presented with a "philosophical Science" that cannot (or at least does not) give any articulated account of its relation to its own history, then the very presence of all the earlier forms of thought in memory becomes confusing. As the universal self consciousness of a new spiritual world, speculative Science ought to be accessible to everyone, since it is methodically developed from the most familiar and homely concepts in our native language. 54 But its relation to all of the older forms of knowl edge and consciousness needs to be articulated. The physical oak tree is puzzling to one who does not remember its growth, because its earlier stages (and its other sea sonal states) are not present to intuition. The spiritual tree is puzzling because all of its earlier stages (and its other states) are equally present, so how can we know that this logically articulated system of conceptual relations with ordinary names is the final, or mature, state? Science itself must take us by the hand and lead us from our ordinary concepts in their ordinary usage, through all the forgotten and remem bered phases, back to those same concepts in the philosophical system. As a new discovery, the system still belongs to the fortunate few who have discovered it, but it is just this possibility of universal communication to all who possess ordinary understanding that makes it Science proper. In this commentary, I have looked forward to the emergence of Hegel's Science ofLogzc as the "newly appearing shape" of the spiritual world, and this is systemat ically correct in that this Preface is explaining why Hegel's Science of Logic and Reality needs the lengthy "Science of Experience" as its introduction and "first part." But at the moment when this Preface was written and published, the only "Science" that stood uncomprehended before the educated general consciousness which needed to understand it was Schelling's Identity Theory, and especially his Philosophy of Nature. It was Schelling's Philosophy of Nature that was being
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 degraded (and in a certain way, po�ularized) by the new formalists.55 The "Science that is not complete in its beginnings" is Schelling 's Science; and when Hegel returns to this theme in paragraph 14 it becomes unmistakably clear that the claim of this part of the Preface is that (by making the relation between our cultural tra dition and the new Science understandable) the Phenomenology is "unveiling" Schelling's Absolute and fulfilling its "simplicity" with all of the particular spiri tual content that belongs to it. 14.
 
 At its first appearance Wissenschaft is vulnerable to criticism, but the criticism is only valid as a demand for proper development. Enlightened empiricism and religious insight need to be brought together; and the struggle for comprehensive science should not be given up.
 
 In paragraph 1 3 , Hegel says that Understanding (der Verstand) is das Denken, das reine lch iiberhaupt ("thinking, the pure Ego generally"). Now he introduces the declared partisans of Verstand and Vernunft. It is significant that in this straight fight relationship he sides decisively with Verstand. 56 But that will come as no sur prise to the careful student of the preceding paragraphs. Reason ( Vernunft) is the
 
 power through which we have intellectual intuitions or "intimations" of the abso lute truth. Without it, "Science" (in the form of the Identity philosophy) would never have come to birth. But only the achievement of a discursive, understandable form can show that intuitive insight really is "mtellectual intuition." For several years, Hegel had been unhappy about intuition as the foundation of speculative knowledge. He was only able to accept it as the beginning, because he could see how to regard it as a goal. It is not the moment of intuition but the czrcle of discur sive cognition that is the reality of Vernunft; and even that circle now becomes only the necessary first step through which the system of philosophy proper gains a starting point that is not intuitive but already discursively comprehensive. Hegel's discomfort about the intuitive character of the Identity philosophy was evident already in the Difference essay-and it is in the Difference essay that we first find the parties of Verstand and Vernunft arrayed against each other just as they are here. 57 Even there, Hegel insists that we must do justice to "the unscientific effort" of empirical inquiry. At that stage, he cannot help being more on the other side, but he is visibly striving towards the "true middle." Here again, he is striving towards the middle, but now his starting point is the Understanding, the common ground between speculative and ordinary experience; and that common ground is not an intuition but a mass of discursively developed (though disorderly) represen tative concepts. Speculative Science begins with Schelling's intuition of the Absolute Identity. This is the rebirth of Vernunft-and there are many self-declared partisans of the Absolute Identity who are ready to join with religious enthusiasts like Jacobi in decrying all the claims of empirical science. Eschenmayer (who was a notable con tributor to the formulation of Schelling's Philosophy of Nature in its early stages)58 had become a leader of this party with his Talks on the Holy and History ( 1 805). 59
 
 so
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 But unless the justified demands of the understanding are met, the "force of truth" (which "Science" has, even in its "first beginning") becomes the mere bluster of "formalism." The truth of the new philosophy in religious terms silences many empiricist critics, but their silence is not always conviction. The pious proclama tions are boring, and they make no difference to any of the real problems of life. One important element in Hegel's indignation against the religious enthusiasts is his sense that they bring speculative Reason into disrepute by making it useless. 15.
 
 The party of rational intuition can take over the empirical data quite easily. But a monotonously automatic application of a priori categories is not genuine science. What is needed is the evolution of the Idea through a self-defining sequence of shapes.
 
 Hegel has attacked the mystical degeneration of speculative Science into the Begeisterung und Triibheit (inspired obscurity} that takes itself to be "higher" than Science already in paragraph 10; so the Eschenmayer mode of "immediate ratio nality and divinity" is not his target here. It is not the escape from discursive thought into intuition that is troubling him now, but the adoption of the wrong logic-the merely formal logic of finite Understanding-in one's supposedly "speculative" discourse. This paragraph is concerned with the degeneration of speculation into pseudo-science through the adoption of a logically mechanical method of absorbing or subsuming real content under the Concept. Already in the Difference essay, Hegel accused Fichte of taking Lockean empiricism over mechan ically as his "philosophy of nature." But in the preamble to his systematic course of winter 1 804/ 1 805 he attacked the followers and imitators who were reducing Schelling's philosophy of nature to a formalism of the same kind. He very explicitly exempted Schelling himself from this charge, pointing out that Schelling was no prisoner of forms because he was continually changing them.60 When Hegel sent his book to Schelling he made the same distinction; Schelling accepted it, but commented that no distinction was indicated in print.61 Schelling had some right to feel aggrieved about this, but it is not a good reason for us to doubt Hegel's sincerity, because the naming of names is plainly inconsistent with the project of the book. Hegel wanted to tell the story of the appearing of Spirit and the emergence of Science. The view that personalities were significant in Sci ence was an error of the antispeculative thinkers which he was determined to avoid. We have some right to feel sorry about this on our own account, because we could often be much surer of what Hegel means if he would give us a name upon which to hang our interpretations. But it is not a problem in the case of Schelling. If the grounds for distinguishing his work from that of those who turned his philosophy of nature into a clockwork toy are not always plain, that only illustrates the diffi culty of recognizing Science when it appears "veiled in its simplicity" {par. 13). By urging that Science does not deserve a death-dealing blow "as it first begins," Hegel is making the only distinction between Schelling and his "school"-and the only apology for the former-that is conceptually possible and permissible. By say-
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 ing that criticism of the beginning is "unjust," he is saying that his own criticism is not aimed at Schelling. We cannot doubt that he is striking at the "essence" (Wesen) of the "formalism" that he is talking about, and further that he is confident of the justice of his cause. Can we identify any of the "divine rationalists" who "drag a mass of material, specifically what is already familiar and in order onto their land, and seem to pos sess everything else that knowledge is already done with, as well as being master of what is still not brought under rules, because they deal especially with the excep tional phenomena and curiosities"? In his lectures Hegel said that "Schelling 's Ideas must be very clearly distinguished from the use that his school makes ofthem"; and in his letter to Schelling he spoke more generally of "the banality (Plattheit) that makes so much mischief ( Unfug) with your forms especially, and drags your science down to a cold formalism. "62 The same language about "the philosophy of nature, which has made mischief with the terminology of Schelling," occurs in the lecture of October 1 804. This shows that "Schelling's school" actually means a class of writers whom both Schelling and Hegel take to be epigones of the new philosophy of nature. They are not necessarily students or associates of Schelling himself, but they have taken over his ''forms," or his "terminology." Given this loose interpretation of "Schelling's school," it is not difficult to iden tify some of the writers whom Hegel has in mind. For Hegel wrote down his opin ion of the natural philosophy of J. Gorres and J. J. Wagner in his Wastebook thus: Just as we have had a Genius-Period in poetry, so it seems at present to be the philo sophical Genius-Period. A bit of Carbon, Oxygen, Nitrogen and Hydrogen kneaded together and stuck to a page written up by others with Polarity etc., fired into the air with a wooden tail of vanity and rockets,-this (they suppose) displays the Empy rean. Thus Gorres, Wagner and others. The crudest empirical fact with the formal ism of "stuffs" and "poles," trimmed with reasonless analogies and befuddled bright ideas. 63
 
 Here, then, are two of the thinkers who have "subjected everything to the abso lute Idea, which therefore seems to be cognized in everything, and to have matured into science discursively laid out." We have not yet finished with this paragraph, but it will be best to consider the rest of it in context with the next one. 16.
 
 This formalism is offered as absolute speculation. But it is just like the empiricist for malism which refutes speculation by appeal to the possibility of imagining a different order of things. Consigning everything to the Abyss of formal identity is just losing it in a dark night where all cows are black. We shall only escape formalism when we can show what absolute cognition is. So we will give a preliminary outline here.
 
 The method of the pseudo-scientists who are attacked in paragraph 1 5 is to let the Absolute encompass all the finite science of the Understanding through a "shapeless repetition of One and the Same which is only externally applied to the varied mate-
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 rial." This is a clear reference to the Identity-formula of Reinhold and Bardili; so the specialists in "oddities and curiosities" are categorized by Hegel as adherents of Bar dili's project for the "reduction of philosophy to logic. "64 Hegel compares the reduc tion-programme to a bucket of paint and calls the result of "dipping every material in this resting element from outside" a "monochrome formalism." Reinhold and Bardili belong to the "party of Understanding" themselves. Hence it is quite legitimate for Hegel to compare this reduction of speculative ide alism to formal logical identity with the directly opposite sceptical empiricism which appeals to the mere fact that we can imagine things otherwise as evidence that there cannot be a necessary structure in our experience. The great proponent of this view was the Hume who woke Kant from his "dogmatic slumber." Against Hume's view, the speculative defence was the doctrine of the absolute priority of the "productive imagination."65 But this defence itself can be turned into aformal ism. Fichte had already employed it in that way, in his refusal to follow Schelling toward the philosophy of Identity.66 Schelling, in his struggle towards an adequate philosophy of nature, was striving to resist and obviate this degenerative tendency. Schelling and Hegel had both of them "denounced and despised" the formalism of Reinhold and Bardili in the Critical Journal. 67 But the formalism which Schelling reprobated also in Kant and in classical mechanics68 had arisen again in the new philosophy of nature. The "dark night in which all the cows are black" is the Urwahre of Reinhold in which all empirical truth is lost to sight. The "monochromatic formalists" of natu ral philosophy are drowning what ought to be a "self-originating, self-differentiat ing wealth of shapes" (par. 1 5 )-as we shall see them originate and differentiate themselves in the Phenomenology-in the dark night of the formal identity of ''A = A." It was a bold but perilous stroke on Hegel's part to cite the proverb here, because several critics of Schelling's Identity-Principle, the speculative A = A, had been making this joke against him for a number of years. If we can trust Schelling's student and friend Henryk Steffens, it was Friedrich Schlegel who began it; but he confined his jibes to personal conversation.69 The great ironist Jean Paul was the first to use the comparison in print. In his Vorschule der Aesthetik (1 804), he wrote: For what is the alleged construing in physics and philosophy but an ugly confusion of form and matter, of thinking and being, which never really transforms itself into that identity which is so easy to secure in the dark abyss of the Absolute. For in the night all differences are-black; but this is the proper night, not that of seeing men but of men born blind, which abolishes the antithesis between darkness and light in the higher equation of non-seeing. 70
 
 Jean Paul was commenting on Schelling's own use of the metaphor of "night." In his Bruno, Schelling makes Bruno ("the man of the darkness") say: Recall then, that we do indeed posit absolute infinity first in that supreme unity, which we regard as the holy abyss from which everything emerges, and into which
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 everything returns. With respect to that supreme unity, the essence is also the form, and the form the essence; and the timelessly present and infinite finite is not opposed to this infinity, but strictly conformed to it, neither limited by nor limiting the infin ity. We posit both as one thing . . . In this way the universe sleeps in an infinitely fruitful seed as it were, with the profusion of its shapes, the wealth of life and the full ness of its developments, endless in their temporal past and future, both endless for the finite, but here side by side unsundered, under one common cloak. 71
 
 This may have been what set Friedrich Schlegel's wit to work; 72 in any case, we find Schelling trying to explain himself better in his very next publication: The majority see nothing but empty Night in the essence of the Absolute, and cannot cognize anything in it; it disappears before their eyes, coinciding with a mere denial of distinction, and is a purely privative essence for them, and hence they cleverly make it into the end of their philosophy . . . so I will here show more definitely how that Night of the Absolute is transformed into Day for cognition. Only in the form of all forms is the positive essence of the Absolute Unity cog nized, but that the absolute form is embodied for us as the living idea of the Absolute, so that our cognition is in it, and it is itself in our cognition, and we can see as clearly in it, as we do in ourselves, and we behold everything in one light, in contrast to which every other, but especially our sensory cognition is the deepest darkness. . . . This eternal form equal to the Absolute itself is the Day, in which we comprehend that Night, and the marvels buried in it; this form is the light in which we cognize the 73 Absolute clearly.
 
 Jean Paul claimed, as we can see, that for the blind man the "absolute" differ ence between darkness and light is no difference at all; and about that Hegel agrees with him. But Hegel would never have taken up the quip of Friedrich Schlegel whom he disliked-and used it in print against Schelling's Absolute Identity. The quip was aimed at Hegel himself as much as it was at Schelling. It was incumbent upon Hegel, therefore, to show that Schelling's defence was valid. The Phenome nology is his own attempt to show ostensively that the "form" of the Absolute Iden tity is, indeed, "the light in which we cognize the Absolute clearly." He does say here, however, that Schelling's own response is inadequate. Schell ing himself has called the Absolute Identity both an "abyss" and a "form"; and Hegel here adds the claim that "the cognition of the absolute actuality" is not yet "completely clear about its own nature." As a pioneer, Schelling could not help being naive. It was natural for him to speak of "the holy abyss from which every thing comes forth, and to which everything returns. "74 But he cannot escape from that abyss himself, unless he can show us the way from the night of all finite cogni tion to the daylight of the clear cognition of the Absolute; and his tragic fate was to be surrounded by (and almost lost to sight among) formalist disciples who justified everything the critics said. It is small wonder that Schelling was bitter when Hegel made his own criticism by combining the words of the complaint with those of the response. But that is how the Spirit makes its appearance.
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 Hegel's "General Picture" of the
 
 Phenomenology
 
 The Absolute is Subject (as well as substance). Substance is already the identity of thought and being; but [Spinoza] was condemned as atheist because he submerged the self-conscious aspect. And the opposite view [Leibniz] is really the same sub stance-concept. Thirdly [the Identity Philosophy] sets out from the intuited unity of thought and being, but it is questionable whether it does not fall back into an inert substance theory.
 
 It is clear enough that Hegel regards the Phenomenology as an essential part of the defence of "Science when it first begins," because he ends his first attack on "formalism" by announcing that the "general representation" of the "science of experience" which he is about to give will make the following attempt to expound that science easier to grasp. If his "Science" were not intended as the remedy for the formalism which has been regenerated in "the philosophy of the recent time" (i.e. by those who "formalize" the Identity Philosophy) it would have been more appro priate to begin paragraph 1 7 with this declaration. Instead, Hegel appends this comment to his first discussion of formalism and further notes that after this "gen eral representation" the Preface will be devoted to "getting rid of some forms, whose customary use is a hindrance for philosophical cognition." His "Science of experience" is meant to be the remedy for "formalism" of all kinds. But the for malism reborn in the speculative tradition comes first; and the Preface returns to it as soon as the "general representation" has been offered. Having given an "untrue outline" of his doctrine of the "true shape of truth," Hegel now proceeds to sketch the "true shape" itself in an untrue outline. The very first of the "customary forms" that will have to be disposed of is identified here at once. The assumption that the object of absolute cognition is an abiding substance is a mistake. "The Absolute is to be apprehended and expressed not as Substance, but just as much as Subject." Hegel's language is peculiar. He does not say "not only as Substance," but he does say "just as much as Subject."75 As we shall eventually see, what this means is that the Absolute must negate itself absolutely as Substance in order to bring itself into existence as the self-conscious whole of the Spirit that is just as much Subject. The substantiality that is implied by the "just as much" is log ically dependent on the subjectivity. The substance upon which subjectivity itself logically depends is the one that is simply negated. The present paragraph deals with the pre-Kantian forms of substance philosophy in which the necessity of that simple negation is not adequately grasped and not fully accepted. First comes Spinoza. Since his one Substance is "cause of itself" and "God," it is implicitly a subject, but the accusation of atheism rested on "the instinct" that self-consciousness had only "gone under" in this concept-it was not properly preserved. This God has no "other" in whom he can recognize himself. Like the "Light-Essence" in chapter VII, he is not a "self" but a "Substance" in which "self-consciousness" or "the Subject" "merely vanishes."76 Spinoza is easy to identify here, and we know how Jacobi's Letters on the Teach ing of Spinoza brought Lessing's "dead dog" to life again in the philosophical dis-
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 cussion of Hegel's own time. But whose position is the "counterpart" that "holds fast thought as thought"? The formula "thought as thought" recurs continually in Bardili's Outline of Pnmary Logic and in Reinhold's Contributions. 77 But in their work, a formula is just what it is. They are formalists unworthy to be set against Spinoza. The philosopher who held fast to "thought as thought" was Leibniz. His is the philosophy of subjectivity as substantial. The world is a preestablished har mony of active monadic subjects, representing themselves truly to themselves. But all of them are created mirrors of the infinite, self-sufficient, and unchanging activ ity of God. Thus, in the end, we have the same "undifferentiated, unmoved sub stantiality" presented as a totality of self-cognitive logical activity. The identity of God with "extension," which was so shocking in Spinoza, is now mediated and downgraded from its position of equality with "thought," because (according to Leibniz) extension belongs only to our finite mode of representation. But Sub stance is not negated as a concept, so we still have a philosophy of necessity rather than of freedom.78 The Identity Philosophy, which is certainly the third position referred to here, arose from a conscious effort to transcend this opposition and arrive at a true syn thesis of Spinoza's "Substance" with the Monadology of Leibniz. But because of Schelling's reliance on intellectual intuition, the original primacy of Substance is not negated explicitly, as it should be. Intellectual intuition, which is a common theme or element in the whole tradition from Spinoza onwards, must be shown to be only a moment in the total process of subjectivity that constitutes Substance. Hegel's own present effort is described here, by implication, as the genuine achievement of this goal. Spinoza defined intellectual intuition; Fichte showed that it cannot be objectively realized, but must be the goal of subjective striving; Schell ing resolved this antinomy implicitly, and thus showed how intellectual intuition is achievable in principle; but only the Phenomenology will show how this achieve ment of the new post-Kantian rational speculation can avoid the fate of falling back into the "inert simplicity" of the dark night in which Fichte and Schelling are indistinguishable from Reinhold and Bardili. In Fichte and Schelling this "intellectual intuition" remains a postulate. We lay claim to it, inasmuch as we assert that we are aware of living and moving in God. But this awareness is immediate; so it cannot successfully distinguish itself from the finite modes of immediate awareness. In the Phenomenology, this intellectual intuition finally presents itself to us as the "absolute knowing" which first dtstin guishes ttselj from all finite modes and then preserves its own distinct status by unfolding into the active thinking of the Science of Logic; and all the time, its iden tity with the scientia intuitiva first logically characterized by Spinoza remains apparent.79 18.
 
 What this is: Living substance is self-actualizing, i.e., it sets itself up as other in order to know itself as subject. This self-restoring substantiality (passing through the simple negativity of subjective thinking) is true being-a circle that is only actual as self-pro duced.
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 If we think of the whole process as the creat1ve self-constitution of the subjectiv ity that is substantial, then we can see howfreedom is essential to the divine life, and consequently how finite selfhood, temporality, and history are necessary to the being that is intuited as logically eternal. The "absolute knowledge" that we are seeking is the intellectual intuition or "intuitive science" that the absolute sub stance has of itself as its own self-causing activity. This intuition must be absolutely negative of everything that is not itself, because it is self-creative, self-positing. It is not difficult, logically, to see why this "pure thinking" is called "simple negativity," since this logical conceiving of the totality as "substance"--or what eternally is-is a free (or spontaneous) activity. The "sameness" that perpetually restores itself is the sameness offreedom. The principle of identity as "self-restoring equivalence" is the watchword of Reinhold and Bardili in their "reduction of philosophy to logic." But it is obvious that Hegel is referring to something more substantial (in every sense) than our capacity to generate logical tautologies ex nihilo. Neither Fichte's self-positing Ego nor the Absolute Identity of Schelling properly satisfies Hegel's definition of das Wahre here. The circular progress that removes the presupposed character of its begin ning by returning to it as the final goal, the philosophy that is in this sense "presup positionless," is his own systematic thought. We should take careful note that the Preface is here instructing us to study the Phenomenology itself as a circle.80 There are intimations of several fundamental themes of Hegel's thought in this short paragraph. An exhaustive commentary would scarcely be possible and would certainly be largely superfluous, but a few points deserve to be noted. First, there is the distinctively Hegelian doctrine of double negation, which instead of returning us to our thesis (as it does in the familiar calculus of propositions) leads first to the establishment of a more comprehensive universe of discourse and then to the com prehension of that wider universe in a more general concept. This is here offered as the pattern of how Substance becomes self-conscious. Self-conscious Substance is the "necessity" of the negation of necessity by freedom. In this higher "necessity," a community of free beings is posited. Substance being by definition the self-suffi cient category, its advance to self-consciousness is necessarily a "doubling by divi sion" (Entzweiung); and the higher category that we arrive at through the second negation is that of "self-recognition in the other." The application of this logical procedure to the concept of "intellectual intuition" takes us from the God of Aris totle (or of Spinoza) to the Triune God of traditional Christian doctrine. I have put this theological point first because Hegel begins to speak of "God" explicitly in the next paragraph. What is claimed in terms of logic, however, is that a self-thinking substance must necessarily be a community of rational equals within the natural order who recognize themselves in one another as a spiritual commu nity that transcends that order. This is Hegel's concept of "Spirit." In the body of the book, we shall come to it rather sooner than we shall encounter the dogma of the Trinity.81 Here it is called die Reflexion 1m Anderssein in s1ch selbst, "the reflection within the otherness into [or within] itself." The other-being arises from the first negation (not-me); that I am reflected into myself in it is the consciousness arising
 
 The Preface ( i ) : Hegel's Outl ine
 
 57
 
 from the negation of that negation. Thus, the "I that is We" or the "We that is I" is generated within the total or unzversal concept of "self recognition in the other." 19.
 
 Divine knowledge is the interplay of divine love. But the loving must comprehend its own opposite, the suffering, patience and labor of human experience. Logically it is untroubled, but this peace is abstract. The form of its realization is as important as its logical essence (since it belongs to the essence).
 
 It is very probable that Hegel has Spinoza's doctrine of the intellectual love of God in mind here (as the editors of the critical edition suggest). But Spinoza emphasizes that human participation in the divine love requires an effort of self transcendence that is extremely strenuous.82 It would never occur to him to speak either of God or of the philosopher as playing. In 1 807, the word Spie! would make every cultured reader think of Schiller. In his essay "On Grace and Dignity" ( 1793), Schiller spoke of "the God in us who plays with his own image in the world of the senses. Hence the mind (Gemiith) is melted (au.fkeliisst) in love." That is the sort of edifying discourse which Hegel has in mind here.83 Spinoza is the source of this concept of the divine life "in itself''; and we should remember that his God "is not affected by any joy or sadness."84 The intellectual intuition of Spinoza's pure (formless) essence is possible-indeed, it is the goal at which the Phenomenology terminates-but it is not the true goal even of the Phe nomenology. The "essence" must not be severed from its "form," because truth cannot be sundered from the whole movement by which it comes into being. The movement is circular, and the truth is properly the circle that it makes, rather than the moment when "intuition" becomes perfectly "intellectual" (which is the moment when the circle closes upon itself and becomes complete). Spinoza spoke of scientta tntuitiva; Fichte and Schelling were bewitched by the intuitive character of this ideal.85 Hegel's constructive doctrine of thought as double negation takes us from Anschauung to Erkennen, from intellectual intuition to science proper. The Phenomenology seeks to reach the moment of "all passion spent"-the moment when God's infinity "foams forth" in a "play of love with itself." But that is just the point at which the thoughtful remembering of the long road of suffering and com mitment, of love and hatred, of hard work and patient endurance-a remembering that must linger with all of the emotions and must work hard and patiently-finally becomes visible as the science of the experience of consciousness. There are two other writers who are probably alluded to in this paragraph: Boe hme and HOlderlin. The group of Boehme students among the natural philoso phers and religious thinkers associated with the Identity Philosophy would hear the echo of Boehme's doctrine of the transition of God from the "dark center" to the "light center" through seven "qualities." The life of God in the climactic phase is a Liebesspzel of these seven qualities.86 Boehme is certainly not guilty of neglect ing the "seriousness and suffering of the negative." Hegel will praise him later for his "supreme and most strenuous effort" to "grasp evil in the Divine Being" (par. 777). But there is no room in Boehme's theological perspective for "the patience and the labor" of human self-conception in history.
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 Holderlin's Hyperion portrays the "seriousness, suffering and labor" of the human negative. But it falls short of true "patience," and it can easily be read (or misread) as beginning from an ideal union with God (or Nature) in which there is no suffering and returning to a union in which the suffering and labor is drowned and forgotten. The ideal union is represented and embodied in Diotima; and when she restores Hyperion's sense of natural harmony at one point, he says to her: "I am become thy equal and divinity plays with divinity now, as children play with one another."87 20.
 
 The true is the whole, the self-actualization of the essence. The Absolute is the end result more truly than it is the beginning. Thus absolute cognition cannot be intui tive. Mediation is essential.
 
 The first sentence of this paragraph is perhaps the most famous sentence in Hegel-although, like other tags that have become too familiar, it is often mis quoted.88 It is even more frequently misused or misunderstood. Much of the ink spilled on it has gone to waste. As I have tried to show by anticipating the doctrine of this paragraph in commenting upon paragraph 19, Hegel is trying to make a log ical point about what it is that can properly be called "true," and about what it means to know something "truly" or to know that some claim is "true." Of course, he is talking about "God" (who came upon our scene as "Substance" and who is now given his official philosophical designation as "the Absolute"). But he is only applying the general logical doctrine that he has been offering and illus trating from the beginning to this ultimate case. 89 The doctrine does not lose its many functional or relative applications simply because of this "absolute" one. Thus, there is a "truth" of anatomy, even though anatomy itself cannot give us the truth of life; and the "true" oak tree is the mature tree with ripe acorns on it, rather than the ripe acorn that is beginning to germinate in a suitable location. Yet even the mature tree is not "the whole" that is the proper object of science. The concept "oak tree" is only scientifically satisfied by the whole of the cyclic process from the germinating acorn to the mature tree with acorns ready to fall and, of course, the physical environment, the weather cycle, and ultimately the "free mechanism" of the Solar System are implicit in this whole. Hegel himself offers the example of "all animals" as opposed to the true science of "life"; and his real concern is to argue that we must go right through the "science of the experi ence of consciousness" to discover what "absolute knowledge" is. Even then, it is not thefinal intuition that is "true"-although it is closer to the truth than any ini tial definition. Only the whole science grasped from that climactic moment is "the true," properly speaking. All that Hegel is saying here is that what is "true" cannot be immediately intuited. The transition "even just to a sentence" can generate a "whole" that is true.90 21.
 
 Mediation i s the coming to b e o f immediacy. Reflection i s a necessary moment of absolute knowing; it separates truth out as a "result," but it also completes the circle
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 of the true whole. Human Reason m�kes itself into what it is, and is then peacefully reconciled with its embryonic nature.
 
 Far from advancing a view according to which all true knowledge involves par ticipation in a beatific vision, Hegel is setting himself firmly against those who pro claim this mystical view of "Reason" and despise the finite efforts of the understanding. The circle of finite experience, which he wants to describe in this book, umtes the immediacy of finite sense-experience with a new version of the beatific vision; for the "foaming of the chalice of spirits" is simply Dante's final vision of the Rose in Paradise stripped of its other-worldliness. Paragraph 21 makes clear both that the circle which is to be described is the circle of human seljhood and that the beatific vision is only properly achieved by achieving self-possession in the realm of the finite. What is important is the comparison of the beginning-point and the end-point of the circle. The beginning is with the theoretical ego of "sense-certainty. "91 This is some thing that can be described in Kantian terms as a "pure intuition"-or perhaps better as a "pure intuiting." For it is first the intuition of what Kant calls the "inner sense," the intuition of time; but it is not the intuition of time as a form, not the intuition of a pure succession modelled by the number series in arithmetic. It is the intuition of "real time" in its negative aspect, the intuition offleetingness, ofpassage, of the perpetual flow of the present moment into the past. It is not the time that is spoken of comfortably as "an hour ago," "May 4th, 1982," or "time t, t + 1 , etc.," but the time that Augustine finds so difficult to handle, the time that is so power fully evoked in Orwell's 1984, the anywhen that is nowhen, the "now" that is always "no longer." The crucial point is that it is out of our control. When our experience is reduced to this, we have become nothing in a very obvious and ordinary sense. But the "nothing" that we consciously become is also our freedom.92 For it is out of this whirlpool of absolute helplessness that all of our control and organization of expe rience is born. Out of the inevitability of the flux of "becoming," we build our sane and stable world of reflection, beginning (logically) with "days" and "moons," with "1983" and "t + 1 . " Orwell's 1 984 presents us with the awful suggestion that we can build a world that drowns us again in the whirlpool of "now"; but the science of experience looks to the goal of the "self-conscious freedom that is at rest in itself," because it possesses its world, not just as a fact but as a life-process, in the way that the scientific observer possesses the concept of the oak growing in her field. 22.
 
 We could express this by saying "Reason is purposive action." Teleology is a discred ited Idea, but we need to recover the Aristotelian sense (the form that is the end because it is the beginning). The rational self-concept is a self-actualizing form.
 
 The achievement of organized selfhood, self-possession as a rational being in a rational world, is a purposive activity. At the level of Hegel's scientifically "enlight ened" culture, in which men are manipulating the natural world-and women and
 
 60
 
 The P i lgri mage
 
 of Reaso n
 
 children, too, have begun to be herded into factories to operate machinery driven by the harnessed energies of nature-this is obvious enough. The wind or water mill, the stationary steam engine, and the spinning jenny are purposive (zweckmas stg)-not to speak of the microchip or the ICBM. But these products of reflection are examples of external teleology, or of a purpose imposed on nature by an exter nal intelligence. Self-making is not like this. If the whole process of experience is to be viewed as a circle that goes through this moment in order to return to the pos session of a self that was always "implicit" (always naturally there and able to live in harmony with its world), then the crucial meaning of the proposition, "Reason is zweckmiissiges Thun," is that the natural life, the life of the unselfconscious Sub stance (of which our first awareness is the cycle of day and night, which gives us our first way of organizing the primitive flux of sensation) is itself a purposive activity. This is the principle of internal teleology which is such a noteworthy fea ture of Aristotle's natural philosophy-although he was certainly not the first to formulate the concept in the Western tradition. But if we are asked to affirm, with Aristotle, that all spontaneous motion, all self-moving, is purposive, we refuse to do it. The most convinced present-day dis ciple of Aristotle will concede (at least) that to maintain that fire or smoke rises and stones fall because they are seeking their proper "place" would be rather comical. When Hegel argues that the metaphysical desuetude of the concept of external teleology must not be allowed to deprive us of the Aristotelian concept, he is not affirming any such absurdity as that. His clear assertion that external teleology is now discredited carries the important implication that there is no Newtonian Clockmaker or Clock-Regulator, and his own philosophy of Nature was Aristote lian. But Hegel's God is Aristotle's God only after he has undergone his Incarna tion in his human family. The process of double negation here lifts us right out of the context of natural philosophy within which both the Aristotelian and the New tonian views were embraced. The proposition "Reason is purposive activity" states what is logically implicit in the project of self-comprehension. We can only liberate ourselves from the flux of sense-immediacy because we primitively (or naturally or implicitly) are the project of self-comprehension. Whatever may be "true" about the "big bang" (or the ultimate nature of matter and/ or energy), Aristotle (not Newton) was right about organic nature. All organisms have the goal of self-preservation-a fact that Kant acknowledged by calling the organism a Naturzweck (natural end or pur pose). But the human goal of self-comprehension demonstrates its existence by negating this purpose, by being ready to sacrifice organic existence for the sake of a freedom that is higher altogether.93 In this paragraph about Newton and Aristotle we have the key to the mystery of why the phenomenology of self-consciousness begins with the life-and-death struggle. The "purpose" of Nature is only the maintenance of equilibrium; for the rational organism, this is the negation of its own purpose, because (for the singular organism) the equilibrium of nature is just the peace of death. In the self-preserva tion of the species, the living thing must die. The goal of Reason as spirit is to
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 recover (or "return" to) the equilibrium o f nature i n a higher sense-to achieve the "immortality" of self-consciousness. 23.
 
 The propositions of our religious tradition assert that the Absolute is subject, because "God" is a subject-name. That is how they are advances over "Being is." But the movement of our cognition is thus determined as external to what is known, so that the substantial being cannot become a real subject.
 
 In paragraph 23,his Hegel develops the claim (made in par. 17) that the Abso lu te cannot be successfully conceived by "the opposite view which clings to thought as thought." He is now dealing with the God of the post-Kantian idealists, not with the "thinking substance" of Descartes and Leibniz. His argument is that until this God acts and moves, it is nothing. There is only an empty name which serves as a marker to establish a "fixed point" upon which the movement of our knowledge (as an external reflection) hangs meaningful predicates.94 To assist us in identifying the sources of Hegel's paradigm propositions about God, Bonsiepen and Heede have pointed to the prominence of the proposition "God is the Eternal" in writers such as Gorres and J. J. Wagner; to Fichte's identi fication of God with the moral world-order in the essay that occasioned the Athets musstreit; and to the same writer's exposition of God as love in the newly published Way to the Blessed Life.95 Certainly, they are right to put the "Moral World-Order" first, for this is the only one of their references that Hegel certainly intends us to identify. As for "the Eternal," even Andrew Jackson's proverbial predilection for the oath "By the 'tarnal!" is more relevant to Hegel's use of the example than the pious out pourings of such Kuhpockenzeitiilterchen as Gorres and Wagner.96 In the body of Hegel's text, "the Eternal" appears as das Unwandelbare, "the Unchangeable" (see pars. 208-228); it refers especially to the Judaic "intuition" of God as the eternal subject. The crucial text is in the gospel of John, where Jesus comes near to being stoned for saying, "Verily, verily, I say unto you, Before Abraham was, I am.'m Similarly, the assertion "God is Love" directs us instantly not to Fichte, but to John's assertion (I John 4:8): "He that loveth not, knoweth not God, for God is love." Between these two New Testament definitions, Hegel has inserted the Fich tean "moral world-order." This anticipates the evolution of Christian conscious ness in his text, from the Unhappy Consciousness, through the dialectic of rational enlightenment to the Moral World-View, and from there to the spirit of Christian charity (see par. 67 1). "God" is the name of the Absolute as subject. Spinoza came too close to "speak ing as the ancients did." His "God or Nature" is the "Being" of Parmenides' poem, or the "One" of Plato's Parmenides. The Christian theological tradition, log ically organized in the three stages indicated (Eternal Law, Moral Order, Love), represents a great advance over the objective logic of the ancients. But the subjec tive theology of Christianity is quite without logical development. How unchange ability, justice, and mercy can all pertain to a "fixed point" of subjectivity remains
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 a mystery. In the Epistle to the Romans (7:9 and 8:2) the identity is presented as a moving sequence: "I was alive without the law once: but when the commandment came, sin revived and I died . . . the law of the spirit of life in Christ Jesus hath made me free from the law of sin and death." But when Kant strips the form of presentation away and tries to read the riddle in its purely conceptual significance, the eternal God in whom the law of nature, the law of justice, and the mercy of love are all harmonious becomes unintelligible, because no developmental sequence is conceivable in the eternal subject. Somehow, Paul is right (and Hegel intends to show us how), but "in the way (Art) in which this movement [of our knowledge] is constituted (beschaffen), the movement cannot belong to the subject." The assumption that the absolute subject is a .fixed point is therefore mistaken, and the theology of this type of Eternal (or "Unchangeable") Being is only "anticipation." Far from being the effective realiza tion of the concept of the Absolute as subject, it makes the concept impossible, because development and movement can only belong to our external reflection upon it. Subjectivity, as self-movement, belongs to human selfhood; hence it is only through the Incarnation that the Absolute can properly become "Subject." 24.
 
 It follows that Wissen is only actual as Wissenschafi. Any first principle contains its own refutation which should be developed.from it. This kind of refutation is a positive advance because it develops the principle. Genuine development is a negative proce dure, and genuine refutation is progressive. The principle is only the beginning.
 
 From this criticism of our ordinary religious consciousness, and of both the tra ditional theology of external reflection and the latest mysticism of intellectual intu ition, Hegel draws the conclusion that he has already stated as his first principle (par. 5). Thus, even in his initial sketch, he claims to have made a circle already; and we can see why he needs to make this claim, for he now argues that "a so-called basic proposition or principle, if it is true, is thereby already false too, just because it is the basic proposition or principle." He does not want this dialectical falsity to afflict his own "basic proposition." We are bound to admit, however, that it is much easier to see how the dialectical conclusion about truth and falsity follows from what he has said than to see how his initial assertion can be derived from it.98 The desired conclusion seems to follow only in virtue of a postulate that there is abso lute truth (or absolute knowledge). But paragraph 23 has shown us that knowledge of God as the absolute subject cannot be actualized in a simple subject-predicate proposition. Real subjectivity cannot be a fixed point (like the grammatical subject of a consistently understand able proposition), because subjectivity is a process of se/f-constltution which starts from "pure becoming" or the consciousness of negativity (or flux). Hence, it does follow from the proposition "The True is Subject (as much as it is Substance)" (par. 17) that "knowledge is only possible as a scientific system"; and it is still only a postulate that there is absolute knowledge, since that proposition was advanced dogmatically.
 
 The Preface ( i ) : Hegel's Outl ine
 
 63
 
 Moreover, the dialectical character of this proposition (the fact that ifit is true it is ipso focto false as well) is evident upon its face.99 But when we consider the three propositions about God which are used to overthrow the propositional concept of the "subject," we can see at once that the dogma is not simply Hegel's own personal insight. These three propositions spell out the evolution of our religious experience in its essential moments. Historically, our God appeared first as "the Eternal" (Substance, the Law); then he appeared as Love (Subject, the Spirit); and finally he has appeared as the "moral world-order" (the rational community). It is this last appearance that has made the contradiction of substance and subject explicit. In the systematic exposition the three terms must be put in their logical order (the order in which Hegel gives them from the first). The eternal substantiality of God must be shown to be the begrnning of the truth that is fulfilled in his loving subjectivity, and the middle term is the recognition that absolute subjectivity itself is not singu lar but communal.100
 
 (g) 11Spirit" as Science 25.
 
 That the True is actual only as a developed system is what "The Absolute is Spirit" asserts. Hence our religion says "God is Spirit." Spirit is the substance that becomes self-conscious subject for itself (not just in our view of it). We observe the self-genera tion of content that is spiritual being. But when the self-generating process knows itself it is the Begri.ff developed into Wissenschaft.
 
 Hegel confirms our reading of how the conclusion that knowledge is actual only as system follows from his argument by unitrng it with the proposition about God which he wants to assert as fundamental. But instead of calling this position a Satz (proposition) he calls it a Vorstellung (imaginative presentation). He wants us to regard it not as a dogma of propositional theology, but as a metaphor from our reli gious experience. Bonsiepen and Heede are right, therefore, to refer us to John 4:24: "God is a spirit: and they that worship him must worship him in spirit and in truth." But Hegel's curious formula "in der Vorstellung welche das Absolute als Gmt ausspricht" ("in the presentation that expresses the Absolute as Spirit") actually points to the Spirit as the complete and final "uttering" of the Logos. We should think, therefore, of the moment when Jesus promised that the Father would send "the Comforter, the Holy Spirit, in my name" Oohn 14:26); and, above all, we should think of the fulfillment of that promise at the feast of Pente cost (Acts 2: 1-12). This is the Aussprechung that turns the Vorstellung into the "most sublime con cept." It is as "the spirit" that the Absolute is actual (wirklich). The religious Vor stellung comes to its conceptual actualization slowly. When Jesus (who asserts his own identity with the Father several times in John) promises the coming of the Holy Spirit in his place, the Trinitarian concept of God is fulfilled in principle. But this God who descends at Pentecost is a "being in and for himself" who exists as an object of consciousness. He comes from outside, from above.
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 This objective existence is that of the absolute substance. The disciples assem bled at Pentecost do not experience their identity with God in the way that Jesus did. For the Church, the Spirit continues to operate in history as a transcendent power. But as such it is not truly spirit. For we have to admit that it is "for itself" (as the communing of Father and Son) only "for us" (i.e., in our imagination); it is not yet "for itself" on its own account, for it does not recognize itself in us, and we do not recognize ourselves in it. Its being as a subject is in Heaven-that is, it is a projection that we make on the basis of our recognition of the spirit in history (which is where "its spiritual content is generated through itself"). Thus, we rec ognize it as a substance (causa sui), but its subjectivity remains a transcendent postu late until the appearing of the spirit in history becomes at last its appearing to Itself This happens when we finally recognize that real time, the element of our self constitution, is the "pure concept," the objective element of the Dasein of the Spirit. Our comprehension of this is the Spirit's recognition of itself. Thus, when philosophy (the love of wisdom) becomes "science," the Spirit knows itself as Spirit, for we finite spirits, as logical scientists, have now achieved self-cognition in it in the way that Jesus claimed to know and be known in and by "the Father."101 Only a community of knowers can constitute the presence of the Spirit to itself as science. The identity of Jesus with the Father was not "science," because Jesus was mortal. Thus, the Phenomenology of Spirit (as "science of the experience of consciousness") is the explication of how the three seemingly disparate theses (that truth is actual only as system, that the substance is essentially subject, and that the Absolute is Spirit) are really one and the same. Because of Hegel's own reference to the Vorstellung of God as Spirit in our reli gious tradition, I began by explicating his argument in terms of the evolution of Trinitarian dogma. But Hegel's declared topic is scientific cognition. His main con cern is with the transition from the religious mode of experience to the philosophi cal (or rational) conceptualization of the same. In the "scientific" terminology of the rationalist tradition to which he adheres, this is the transition from imaginatto to ratio. Because this transition has to be made in the universal consciousness of the community, however, the Phenomenology is rather more concerned with the history of religious experience (and less concerned with the history of philosophy) than is often assumed. If the composition of chapter VIII had not been so hurried, the bal ance might have been adjusted somewhat. For it is only there that "scientific cogni tion" really comes into its own. 26.
 
 The element of Wissen is self-cognition in otherness. This conceptual soil is the sub stance of spirit. So Science presupposes that we self-consciously exist in this element; but we have a good right to ask for the ladder by which to get into heaven where it is. Self-consciousness is first the certainty of existence as an atomic centre-quite oppo site to the scientific consciousness of the identity of self and world. Everything is inverted in the scientific view of it. But for the ordinary consciousness its self-cer tainty is actuality. So unless Science can actualize itself in that certainty, it will remain a "substance" in the Beyond.
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 In claiming identity with "the Father," Jesus achieved "pure self-cognition in absolute otherness" through an intuitive leap. "I and the Father are one," he said; "he that hath seen me hath seen the Father." Almost, he was stoned for it, when he used the Father's own words. Yet the name "Father" implies the possibility of this leap, and from 1 797 onwards Hegel was explicating the religious experience of "love" as the actuality of it.102 For several years, he expounded religion philosophi cally as the highest mode of human experience because he regarded the intuitive leap to the awareness of living, moving, and having one's being in God as the sine qua non of all speculative insight. 103 In ordinary consciousness, theoretical awareness is for the sake of practical con trol. The "antithesis" between consciousness and its objects arises from the concern with controlling or being controlled; no matter how much "self-control" we have, or how much control we are consequently able to exercise over our environment, what we desire and what we fear controls us. "Science" transcends this relationship; it inverts control into freedom. When Jesus claimed identity with "the Father" (who created everything and has absolute control), he was not claiming to control anything. He was not claiming even to control his own thinking, to be the divine architect of his conceptual world. Rather, he was adopting a noncontrolling attitude towards experience; and in so doing he ceased to be controlled by it in any practical sense. I have used the example of Jesus because Hegel introduces his theory of "sci ence" in the context of the Christian Vorstellung of God as "Spirit," and because it was through long meditation upon Greek religion, and upon the experience of the religious "founders" Moses and Jesus, that Hegel's concept of philosophic science was shaped. But from about the middle of 1 803 onwards, he had begun to believe that the leap could be replaced by a ladder of explanatory discourse. The opacity of ordinary worldly experience can gradually be transformed into the transparency of conceptual cognition; this intellectual transparency corresponds directly to the physical aether that "posits itself" as the antitheses of light and darkness, of gravi tational force and inertia. When Hegel calls "pure self-cognition in absolute other ness" the "aether" of science, he is not using a metaphor, but only stating his fundamental position in objective or natural terms. The physical aether is, in principle, quite unavailable to the senses; it is a purely conceptual entity with a strictly theoretical status and function.104 The experience of it is an intellectual one. We formulate the concept as the fundamental explanatory frame of our physical science on the model of our experience of pure thought, the activity of intellectual construction itself. Similarly, Hegel's concept of "Spirit" is the intellectual frame for his theory of what that intellectual activity is and how it is possible. It is axiomatic, therefore, that all attempts at scientific thinking must go on within this frame; but equally it is a necessary truth that we cannot be scientifi cally conscious of the frame as such until our attempt at scientific thought has achieved at least the methodological success of our realizing just what we are trying to do, and understanding that our effort at pure theory-construction is quite dis tinct from the practical processes of sense awareness which guide and aid us in our struggle for survival as living organisms.
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 The "standpoint of consciousness" is, primitively, our reflective awareness of our biological situation (with its unending cycle of need and satisfaction, of tempo rary bondage and temporary liberation). But our "natural consciousness" is not a "biological" consciousness (or "state of nature"); Hegel's educated readers have gone through the whole process of Bildung except for the final inversion of "edu cated common sense" from its practical orientation to the contemplative orienta tion of "S cience" proper. First, then, the process of Bildung itself must be adequately "recollected"; after that the "standpoint of Science" will invert the essentially instrumental relationship of the observer with her world. For "Science," it is the conceptual structure of experience that is permanent and hence "real"; the content is subjective and transient. 105 From this point onwards Hegel's discussion in the Preface moves out of the reli gious context. Only as we approach the end of the Preface does he return to the topic of God's status as a "subject" (par. 62). For the present, the focal problem becomes that of making the scientific intellect self-conscious. The one echo of the Christian religious problem in paragraph 26 is the reference to the aether of pure scientific thought as ajenseitzge Ferne ("a remote beyond") in which consciousness no longer possesses itself. Jesus preached the coming of a Kingdom which is "within." But even before he died, the Kingdom was "far off" for his hearers; and it has never ceased to be so. The heaven of science, by contrast, is nowhere but here, and the entry into it cannot involve any loss of self, because it is the realm of pure self-cognition. It is precisely the "element of self-certainty"-the subjectivity that takes itself to be a fixed point and inverts the logic of conceptual understanding in order to manage its external world-that is to be transformed into the "aether" of Science, the absolute continuity in which there are no fixed points. The transformation can happen only because all theoretical awareness (however formal and abstract) is essentially just this continuity; and the fixing of points only reveals the independence of the self conscious subject. This independence is the first appearance of the unself-con scious freedom that is the goal of spiritual self-consciousness. To ask this self-asserting, self-distinguishing point to recognize itself in the continuum is like asking it to walk on its head. Indeed, that is literally what the nat ural consciousness is being asked to do, for what is required of it is that it should think out why it is structured the way it is and reflect upon its own reflective charac ter. Here again, Hegel has picked up one of the jibes of the Jena tea tables about the idealist philosophy, and made it into a banner for his own enterprise, because it expresses exactly what logical science requires natural consciousness to do.106 From the achieved standpoint of logical science, the world of reflective consciousness is an inverted world. Scientific consciousness turns it back the right way up (so that it has the conceptual structure of human theoretical consciousness as its foundation instead of being merely an instrumental imposition upon the biological life and the organic environment that is naturally given). This "inversion of inversion" is another way of expressing the speculative theory of thinking as double negation.
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 The most important point of all is that "Science" should not be identified with the "standpoint of Science." Both of the "standpoints" (that of the natural con sciousness as well as that of "Science") are part of Science, which is itself the pro cess of converting the natural consciousness to its own standpoint. The construction of the ladder is at least the first part of science. Science is the absolute self-consciousness, the absolute transparency of experi ence to itself. We have already claimed dogmatically that this is "pure self-cogni tion in absolute otherness." But let the key to absolute self-consciousness be what it may, when we set the achievement of self-conscious substantiality (or "transfigured essentiality") as our goal, we implicitly concede the right of the self-conscious indi vidual to stand by whatever Wissen she has (or takes herself to have). Individuality, the subjectivity that asserts itself as a fixed point, is the absolute form of all Wissen. This is still true in the philosophic consciousness of "absolute knowing." The cer tainty that one knows something is "unconditioned being."107 In constructing the ladder, the logical scientist performs the conscientious duty of recognizing the right of self-conscious subjectivity in all of its shapes. He takes the shapes and arrays them as a series of steps in which the transitions are logically mediated. That is to say, there are valid reasons for every step, even though the transition is not compulsory for anyone except another logician interested in forming a consistent concept of how objective reality-the self-causing substance---can be conceived as self-consciousness. The ladder is supplied/or a natural self-consciousness that wants to understand what logical science is; logical science itself does not exist properly (or as a consistent mode of self-consciousness) until it can provide the ladder for all who truly want it. "Wanting to know" is what distinguishes "phenomenal know ing" from "natural consciousness" (which obeys the urge of self-preservation).108 27.
 
 Elevation into this element is the Phenomenology of Spirit the first part of the System of Science. The immediate phase is sense-knowledge (sub-spiritual). The rest of the path is a long journey that will be quite different from any of the current "introduc tions to philosophy." -
 
 "This coming to be of Science as such (or of knowledge) is what this Phenomenol ogy ofSpirit, as the first part of the system of science, sets forth." In the revision of 1831, Hegel deleted the remark that the Phenomenology is the first part of the "Sys tem of Science." By then, he had been teaching "the Encyclopedia of the philosoph ical sciences" for years in three parts: Logic, Philosophy of Nature, Philosophy of Spirit. In the second edition of his Encyclopedia ( 1 827), he began with a brief review of the history of thought under three headings. First he examined the degeneration of naive speculation into dogmatic metaphysics; then the elevation of empiricism into critical philosophy; and finally the cult of immediate knowledge (especially in Jacobi and Schleiermacher). In his final review, he reverses the course of his discussion and returns from immediate knowledge to the lost speculative standpoint. In 1 83 1 , when he deleted the claim that the Phenomenology is the "first
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 part of science," he clearly meant to defend the position that the Berlin Encyclope dia is a self-sufficient whole. Yet in the Encyclopedia itself, he admits that his introductory review is inade quate. He remarks that its "merely historical and argumentative [ra'sonnierend]" procedure is a serious fault, and he specifically refers to the publication of the Phe nomenology as "the first part of the system of science."109 He points to the difficul ties that arise from the project of letting immediate consciousness develop to the standpoint of philosophical science, and especially to the facts that we cannot fol low the development in its logical abstraction and that we must deal with a great deal of concrete content that belongs systematically to the encyclopedic science of spirit. For this reason, the exposition of the Phenomenology is more complicated than that of the logic itself (so that it can hardly be recommended as a pedagogical introduction for the latter). The implication that the Phenomenology remains an adequate account of what philosophy is, and even that the "science of consciousness" is a genuine philosoph ical science, is clear. Why else should Hegel refer to the book in this way? It was no longer widely known or read, and if he had decided by 1 827 that the project was in some way mistaken, he could easily have said so, thus saving those of his hearers whose enthusiasm led them to acquire and study his earlier book from falling into a highly plausible misconception. Instead, he both apologized for the inevitable faults of a more elementary kind of introduction and planned to reprint this first book, without the claim that it is the first part of science, but with the still explicit declaration that it is the proper introduction to philosophy.1 10 In the present paragraph, Hegel emphasizes the crucial transition from sense experience to thinking consciousness, and he warns us that with this dawning of self-consciousness there is still a long and laborious way to travel. In his Introduc tion to the work (par. 77) and in the announcement, he calls the stages of this labo rious journey of the Spirit (in history) "stations." The fact that the Phenomenology closes with "the Calvary of the absolute spirit" puts it beyond doubt that he has the "stations of the Cross" in mind. He might well have underlined the difference between his work and other current introductions to philosophy by comparing it with the devotional treatises of the scholastic tradition (such as Bonaventure's Journey of the Mind to God). Since he had already given his first course on the his tory of philosophy, he probably knew a little about these works; but I suppose he did not want his book regarded as a devotional work--or at least not as a devotional work of any traditional type.1 1 1 What other introductions to philosophy Hegel had in mind we cannot (for the most part) be certain. The "founding of Science" (Begriindung der Wissenschaft) was a concern of Reinhold's, and readers of the Difference essay would recognize here a hit both at him and at Bardili's Outline ofPrimary Logic. 1 1 2 But many of the Kantian epigones were preoccupied with the same project; and Hegel (who cer tainly did not imagine that all potential readers of this book would have read his earlier essays) meant his readers to think of any and all of them. As for the "con ducting" (Anleitung) of the unscientific consciousness to science," the most promi-
 
 The Preface ( i ) : Hegel's Outl i ne
 
 69
 
 nent author of this kind of introduction was Fichte. The Vocation ofMan aims to "attract and excite the reader, and rip him out of sensibility into the supersensi ble."113 The "Sunclear Report" provides the reader "not any single philosophical concept . . . but a concept ofphilosophy." The reader does "not set foot outside the territory of ordinary common sense, onto the soil of philosophy, but he has arrived at the common boundary of the two."114 The most interesting question concerns who it is who begins without any intro duction and shoots absolute knowledge out of a pistol. Fackenheim thinks that the reference is to the first promulgation of the Identity Philosophy in Schelling's Darstellung meines Systems of 1 80 1 . This is certainly a most plausible hypothesis.115 "Science at its first beginning" (par. 14) does not know how to present itself in rela tion to the ordinary commonsense consciousness. The Phenomenology is intended to meet this need. It is clear that Hegel was troubled by the problem of introducing the Absolute from 1801 onwards, and this was the problem of his new "logic" from the first (as distinct from the "metaphysics" of the Identity Philosophy).116 The Phenomenology is the final outcome of a long struggle with the two problems (originally quite dis tinct) of how to make the transition from Kant's "critical logic" to "intellectual intuition," and how to display the "biography of God" in the history of human religious experience. In the Phenomenology-after the birth of Spirit proper through the initial transition from sense to intellect-these two problems coincide. The "biography of God" is the content, and the logical transition is the form that works itself out "behind the back" of the evolving religious consciousness. If this view is right, then the conceptual evolution of Schelling's System of Transcendental Idealism may perhaps have been the model for Hegel's "critical logic." He probably brought the great topic of the "biography of God" with him to Jena. But it was not alien to Schelling's own concerns, for we can see it clearly in the essay on the "Rela tion of Nature-Philosophy to Philosophy. "1 17 28.
 
 The problem has to be approached as a universal one. We must consider the Bildung of the Weltgeist. Here every stage is realized as a concrete whole. At each successive period, culture is at a definite stage (past heritage and future goal are blurred). Earlier dominant moments remain in the later picture like an underpainting. Personal Bit dung runs through this evolution of culture, only in silhouette (hard labor can become a children's game). Education is just the appropriation of the historical reality that the universal spirit has painfully achieved; and this is just how the substance itself becomes self-conscious. 118
 
 Since his science presupposes a great historical process as the condition of its possibility, Hegel is bound to compare the way things happen in history with the way they are grasped in science. But also, since the historical process has produced a consciousness that is ready for science but does not have it, Hegel must compare the way things have historically come to be with the way they are comprehended in the ordinary consciousness; and, finally, he must compare the two comprehen sions. The referential ambiguity of the word Geist makes this paragraph hard to
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 follow; but the main argument is clear enough. The primary topic is the formation of the scientific consciousness of the universal individual, that is, of the Weltgeist. 1 19 The main division here is into the two particular forms: the uncultured and the cultured. But since cultural formation is a process, this is a relative division. The universal individual goes through all the phases of the process; hence, if we make a section in the process at an appropriate point, we shall have a particular world-individuality: "a concrete shape to which the whole Dasein of one determi nacy falls as its lot."120 Every stage, dominated in this way by one defining moment of the evolution towards fully scientific self-awareness, carries the less developed stages that constitute its own past within it in vestigial forms. The earlier concrete shape is now "veiled"121 and is present as a "simple shading" (einfoche Schat tirung-it is perhaps best to think of the underpainting of a completed picture). Hegel compares the that way each cultural stage possesses its own past to the way in which someone beginning to study the calculus, for example, must continu ally call to mind things learned long before in elementary algebra. That (x + y)2 is x2 + 2xy + y2, while x2 - y2 is (x + y)(x - y) are part of the mathematician's auto matic consciousness now, for if they are to serve as ready instruments, forms that can be recognized in (or applied to) complex formulas and cases, they have to be automatic responses in themselves. But when the student was learning them, they were exciting, and she had to linger over them. Otherwise, they would never have become automatic, and the calculus would remain beyond her grasp (as it is, for the most part, beyond mine). This comparison mediates the transition to the level of singular consciousness. What the community has gone through and made automatic for itself we as mortal individuals can largely acquire without effort. The road is now all graded and level. In his own educational theory and practice, Hegel was generally more Roman, more discipline-conscious, more apt to emphasize drill, and to say that sparing the rod was spoiling the child. But here he is more Greek and does better justice to Plato and to Schiller. Children need drills ( Ubungen); but they soak up the fruit of experience (Kenntnisse) like sponges; and even the drills can lead to, or can become, games. The prior education of a good philosophy student--one who will be able to appropriate the "Science of experience"-cannot even be compared with an underpainting; it is only a silhouette. 1 22 Finally, this easing of the process of history for the singular consciousness, this acquiring of our own ethical substance, not brush stroke by pondered (and ponder ous) brush stroke, but like the simple drawing of a silhouette (which one can then fill in or decorate for oneself as one pleases), is the means for the crucial advance of the social whole from substance to subject. It is the educated individual who can see and say what has happened generally and what is now happening specifically to her; and the lingering process of recollecting the historical experience of the World-Spirit, thereby appropriating and taking possession of one's own social sub stance, is identical with the coming to reflective self-consciousness of the "Sub stance" as the "Universal Spirit."123
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 Scientific Recollection
 
 Phenomenological Science lingers over each moment of the path of development in order to achieve insight into what knowing is. All the stages have only to be remem bered not achieved. But the conversion of the recollected-in-itself into being-for-self must be described.
 
 Unlike ordinary education, with its easy assimilation of painful cultural achieve ments, phenomenological Science must not only display the "shaping" of what has sunk into being the "property" of the mature culture as a distinct moment in its development; it must also display the movement of culture through which this transformation happened; and it must display it "in its full detail and necessity." Everything must be lingered over-studied and appreciated in the way that we lin gered over the factoring of x2 - 1 when we first learned it in algebra. None of the earlier steps can be employed as automatically as we can substitute (x + y)(x - y) when we meet "x2 - y2" in more advanced problems. The philosophical phenome nologist must experience the Bildung of the Weltgeist in the way that an artist copies a painting, not in the way that someone makes a silhouette to send to a faraway friend. The copying student in an art gallery is not Rembrandt, but she does have to value the underpainting, to linger with it patiently as the artist did. Hegel says that since the " Weltgeist as Substance has had the patience . . . to undertake the mon strous labor of world history . . . the individual can certainly not grasp its own sub stance with less." This is an odd statement in two ways. First, it asks for what is physically impossible, if we take "the individual" to be the human philosopher. For no matter how patient she is willing to be, nature does not grant her enough time to equal the monstrous labor of the world-spirit as substance. One could infer from this that Hegel only means, on the one hand, that the philosophical observer must be as patient and determined as possible, and on the other hand, that her work is never complete. There is always room for a more care ful, more insightful interpretation of our historical experience. This is true enough, and I am sure that Hegel would not deny it. There is even a sense in which he cer tainly means to assert it (for it is a consequence of his view that every age needs its own philosophical comprehension). But it is doubtful that he means to assert it here, since the second paradox about his statement is that logically it is a tautology. The labor of the world-spirit makes the substance of the world-spirit, and it is only conceivable as labor because the goal of "substance" is to comprehend itself, to be "subject." Thus, the labor of the "substance" must by definition equal the labor of the "subject." It is on this equal ity that their identity is based. In any phase of its evolution, the World-Spirit is what it knows itselfto be. "The individual" is the self-conscious expression of that knowl edge. I24 I followed the structure of the German and called the individual "it" in trans lating Hegel's assertion (about "it grasping its substance") above, because, in the
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 evolution of this self-knowing substance, we find first a knowledge that belongs indifferently to everyone; then a knowledge (and a corresponding ignorance) that belongs to all free men and, inversely, to their womenfolk; and finally a knowledge that belongs both indifferently to everyone (as religious consciousness) and specif ically to someone (but without distinction of sex) as philosophy. In this final state what the someone knows must correspond to what everyone knows, in the sense of being recognizable by everyone who is willing and able to make the effort. It is for everyone in that category that the phenomenological ladder is needed. From this logical identity we can infer the empirical sense in which the labor of the philosopher (as world-subject) must equal that of the Weltgeist as "substance." The identity of the philosophy expounded with the universal religion will be apparent to everyone in the relevant category if the ladder constructed embraces everything in the communal memory fairly. Hegel is not required to know more his tory, or better history, than his educated contemporaries; he is not required to lin ger over improving the factual content or deepening the appreciation that his own time has of any previous time. His task is to set what everyone knows about the his tory of our culture-or what every educated person agrees that one ought to know-into an order that reveals its philosophical significance for us. 1 25 By our standards--or, in other words, by this same standard as it applies to the comprehension of our time-Hegel's knowledge of Asian culture was extremely deficient. But in the Phenomenology, he does not make any use of what he knows (or believes) about any culture east of lran.126 The interaction of the Greeks with the Persians (and of the Israelites with the Egyptians) is an important part of our cul tural heritage; but Master Kung, Lao Tze, the Vedas, the Buddha, and the Bhaga vad Gita did not affect the evolution of Christian culture before it came to philosophical self-possession. We shall find that it is quite possible to differ from Hegel's evaluations. Usually, this only shows that he has "lingered" over his data effectively enough to make us linger likewise. To find matters over which he has not lingered, but which would seriously affect the logical evolution that is proceeding behind the scenes, may be possible. But until we ourselves have lingered long enough over what he offers us to appreciate properly what he was trying to do, that question cannot be decided. For the moment, at least, we can leave criticisms of that kind aside. We need only to consider the respect in which the task of lingering with the historical record is different from that of our earlier education. Someone had to wnte the history that we learned in school (or in private reading). What was there originally as a world of events (das Dasein) had to be transformed into the Ansichsein of conscious memory, What we have learned is in our minds as an Ansich. We can remember it when we need it, because we have read it. But now we want to make it "be for us"; and this "being for us" is not the reenactment that we can (perhaps) perform when we read our books-or which film-makers can perform for us (at least in a frag mentary way). We want to take possession of our history in its full conceptual signif icance, to know what it really meant-that is, to know how it has made us into what we are, in the world that we actually inhabit. There are several stages in this
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 "appropriation," and the initial ones must actually have been completed by those who wrote the history that we learned, which we now have as an Ans1ch in our memory. Knowing what happened in history is quite different from making it. For this reason, the conception of historiography as "thoughtful reenactment" involves a dangerously ambiguous metaphor. History exists for thinkers in a way quite dif ferent from the way it exists for agents; and it has to exist in both ways in order to be "history" at all. Hegel is beginning here already to give a short (and fairly com monsensical) account of the transition from "fact" to "thought." 30.
 
 The transforming of what is represented and familiar into thought: Sensible being is already overcome. Vorstellung and acquaintance is what survives. The internalized content is still representative. But it is familiar; it has no living interest. "Knowing" means being concerned with its its universal meaning.
 
 As Hegel says at the end of paragraph 29, the philosopher's task of equalling the labor of the world-spirit is not properly as laborious as the substantial realization of human culture, because the labor of thought is already accomplished an sich. He wrote in 1 807 that "it [the content] is already property [Eigenthum] of the individu ality." This is ambiguous because "the individuality" can be either the "particular individuality" of the time or the singular individual mind of the philosopher. Hegel's claim applies to both, because I can only learn the history that is in my school and play books. Because it is universally known (and its objective effect was universal), the his tory in the books is more accurately designated as my "substance," and in 183 1 Hegel clarified his meaning in that way. He rewrote his claim thus: "Being already something mental, the content is property of the Substance."127 All philosophical meaning is implicit in a recollected heritage; my labor is lightened because the histo rians have already done the most burdensome part of my task. History is not what happens unconsciously, but what is known to happen-but my books and teachers have already produced a radically "abbreviated" representation ( Vorstellung) of that. What remains is only to think out the meaning of what has already come to me as a Vorstellung. Vorstellung and Gedanke are two modes, or species, of Gedanken bestimmung; and recollection (Erinnerung) is the primitive form in which experience is preserved in memory as Lockean "ideas" or "representations" ( Vorstellungen). But all three terms ( Vorstellung, Gedanke, and Erinnerung) are dialectically labile. Erinnerung is ambiguous, because it means not only the recollecting of what is pre served within the mind, but also the inwardizing movement through which what is reflectively a dead "property" (an abstract memory that we possess) becomes alive and concrete for us, or in other words, it becomes a real element in our spiritual selfhood. To linger with a familiar memory in a philosophical way is to give it a new status. To "recollect" something in this way is to resurrect it into a life whose "ground" is not simply the memory of the past that we all have; the living energy of our "recollection" is the thought process through which the Vorstellungen in our memory-banks become thoughts (Gedanken), concepts (Begriffe) , and Ideas (Ideen).
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 Once more, however, this description of the process of Ermnerung is dialectically ambiguous. For, as we have said, a Vorstellung is already a kind of thought, a Gedan kenbestimmung. If, for a commonsensical beginning, we accept the Lockean picture of the mind as furnished by "experience" with "ideas" (simple and complex) which are images of the things actually perceived by the senses, then we have to recognize at once (as Locke did) that our "ideas" are representative of whole classes of per ceived things. This creates great problems for Locke about "abstract ideas"--each of which must somehow be a singular "idea" yet represent actual "things" that are all different. They are different even in the respect designated by the "abstract idea"-the many ways of being "colored" provide the simplest example. Hegel uses Vorstellung for any and every piece of mental furniture that is con ceived in the Lockean representative way. 128 But any representation that has to serve in a dialectical (or internally contradictory) way is also a Gedanke proper, by virtue of its dialectical range of reference. Locke's "abstract ideas" are Gedanken, because they are explicitly supposed to embrace a range of "distincts" (or "oppo sites"); and virtually all other Lockean ideas, except the very simplest and most completely determinate ones, such as "this precise shade of red," must do the same. 129 The contradictory character which attaches to the Gedanke as a Vorstellung will be overcome only when we realize that pure thoughts are not to be conceived as representative sign-functions at all. Then we shall arrive in the sphere of the Gedanken that are truly Begriffe. But this advance is a steady progress in the direction of greater abstraction. It is the sphere of "Understanding" that is founded upon the supremely "abstract" ideas-those that give Locke the worst trouble, such as "force" or "power." This is the Hell of pure thoughts, where all life and freedom is frozen into eternal death like the sinners in the ice at the bottom of Dante's Inferno. It is this Hell of abstraction into which everything must be cast before it can be resurrected by the saving action of philosophical Erinnerung. This kind of Erinnerung is a process both of damnation and of salvation. It is only out of the Understanding that Reason can be born. The descent into Hell is not really separable from the Resurrection. Abstraction can happen without being accompanied by any concrete enjoyment. In fact, it does and must happen independently because of all the economic aspects and utilitarian functions of thought. But the spiritual resurrection of experience in thought can only occur properly when it goes hand in hand with the conscious awareness of increasing abstraction. Nothing could be more abstract than "absolute knowing" and its discursive development as the "Science of Logic" only makes the abstrac tion explicit. Yet in and for itself the experience is, as we shall eventually see, the most concrete experience that is possible of what it means to be human. Thus, Ermnerung is the name of a continuous process that goes from immediate sensation to pure Reason; while Vorstellung and Gedanke designate not different parts of the continuum, but different aspects of it (different methodological assumptions). It is idle to try to draw lines between Vorstellung and Gedanke-to freeze them for purposes of Understanding. They are themselves abstract Begriffe, or instruments of comprehension. Locke's programme was to comprehend
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 thought as Vorstellung; and the programme of Leibniz was to comprehend sense experience as Gedanke. It is these two philosophical programmes that Hegel's terms properly designate. The Vorstellungen that we retain in the ordinary mode of memory are not vivid images with their own living force, but abstract forms that are familiar. "What is spared to the individual in this movement [of turning the in-itself around into the form of being-for-itself]," wrote Hegel in 1 807, "is the sublation of its Dasein; but what is still left over is the representation ( Vorstellung) and familiar acquaintance (Bekanntschaft) with the forms. " In 1 83 1 , he added "and is in need of higher Umbildung [development]" after "is still left over."130 The negative (or reflective) inwardizing of experience into what I have called the "Hell" of abstraction gener ally happens without any positive aspect of resurrection into a higher life, because the reduction to representative forms has been done for us already. Our minds are furnished with abstractions that have been made by others, abstractions that are already part of the communal stock of memories in our cultural world. The more a Vorstellung is employed, thought with, and thought about, the more it becomes familiar (bekannt) . In this process, it loses vitality all the time; it has less and less of the power of an image, something that can strike us, hold our attention, cause us to linger over it. It becomes an ordinary "idea," a "form" that we are used to and can readily-indeed automatically-use. In order to turn it from ein gedachtes (in this sense) into eine Gedanke we have to bring it to life again, to think it through for its own sake, instead of just using it to think with. 131 This enlivening is an Erinnerung that is quite different from the ever-increasing familiarity that constitutes the sense in which it is erinnert already. Reduction to an "idea," a thought-form that is "abbreviated" and handy for the saving of time and effort, is only the "first negation" of concrete historical existence. The "substance" as an outward reality has withdrawn into the darkness of memory. But it is still there as thought, the eternal substance of truth, "in the element of the self. " We can recall what was there in the outer world and is there no longer-and we recall it as a world of what is there forever. From being what we perceive it has passed over into what we can portray to ourselves. This is how every particular spirit, every dis tinct period in the evolution of the universal Weltgeist, remembers its past. 132 As an educated person, I know what my particular world knows about the past. But in order for the universal spirit to comprehend itself, this process of mediation between the present and the past, which must exist if there is a present world of consciousness at all, must become self-conscious. This is not possible until there is a past that is sufficiently different from the present to make the mediation problematic. Philosophical knowing is directed against what is familiar, what is traditional, because there cannot be a universal self until there are two particular selves (the one that portrays its own past, being rec ognizable to itself as different from the past self that is portrayed). Until then, in fact, there is not properly a social self at all.133 The "element of the self" (that is to say, social consciousness, a shared way of life) exists, but it is filled only by the "transposed substance" of cultural tradition.
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 The familiar is not "cognized." Familiarity deceives us here. We accept fixed data as our starting point for all cognitive operations. The best test of "truth" then is whether we all agree in our views.
 
 31.
 
 Hegel's description of the world of tradition is easy to follow, being couched in the familiar terms that the traditional world uses. This is the world of what were called, in Hegel's time, the "popular philosophers." It is also the world of "edu cated common sense" (which they addressed). All of the standards and values of this world (including its religious guarantees and sanctions) have been established by a long-standing communal agreement. Everyone does have her own impres sions, ideas, and opinions, but if doubt or disagreement arises it is soon settled by discovering what the prevailing consensus of opinion is. The "popular philosophers" did seek to establish what is true; but they did it by asking their readers to see whether, after careful self-examination, they agreed with these findings, and so on. In the course of the next few paragraphs, Hegel's argu ment proceeds backwards from the latest epigones of Locke's "way of ideas," through Kant and the Nouveaux Essais of Leibniz, to the Greeks. But in a properly thoughtful reconstruction of what he says, we ought (I think) to go the other way that is to say, we ought to reflect on the evolution of "natural" consciousness from the traditional wisdom of the poets into conceptual self-consciousness (in the phi losophy of Plato and Aristotle). This will help us to understand the main text of the book; for if we read paragraph 3 1 in the light of paragraph 33 (which we know is coming), we can begin to grasp one reason why the "true spirit" of the Greeks-the "natural" ident1ty of substance and subject-will be "recollected" for us by Hegel through the work of the dramatist Sophocles (not in Plato and Aristotle) . The Sophists (whose influence is evident already in Euripides) broke the consensual mold of Greek social life. Before we attack this task, however, we should reflect a little on the difference between ordinary consciousness and philosophical understanding. "What is famil iar [Bekannte] is not cognized [erkannt] because 1t is bekannt," says Hegel (and the emphasis here is his). Thus, there are two kinds of understanding. Hegel uses only the verb erkennen in this paragraph, but the "mighty power" of Verstand appears as the first stage of erkennen in the very next one. There is an understanding of the world that rests on familiarity, a practical understanding that serves us very well for organizing our lives. This remains superficial because it reflects externally upon the stock of remembered experience interpreted in a Lockean way. But there is also an understanding that is the ground (or foundation) of scientific cognition (erkennen). It is a very serious mistake in the interpretation of Hegel not to notice this great contrast between what we may, for convenience, call vulgar and scientific understanding. 32.
 
 Analysis was the old technique for overcoming this familiarity. This gets down to ele ments that are still fixed thoughts, but the ability of Understanding to make dead bones move is the absolute power of thought, or of the pure Ego. Aesthetic sense shrinks from this death, but the spirit does not shrink from intellectual dismember-
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 ment. It lives by maintaining itself in death. So it is the Subject which, by lingering with the negative, converts it into the being of truth.
 
 It is paragraph 32 that validates my comprehensive interpretation of Ertnnerung as a death and resurrection of experience in memory. "Analysis" is the method of the scientific understanding.1 34 The Understanding produces "distinct ideas" complexes of thought in which every element is either intuitively clear or, better still, defined. A defined term is fixed forever in thought. Hegel calls the Understand ing (as the power that can fix a thought in this way) the absolute Macht. The Greek world of "True Spirit" was a closed and resting circle of "ethical life" which this power had not yet broken into. Its "universals" were the immortal living Gods. It was a world of beauty, and the intellectual wonder of the pre-Socratic philosophers does not, initially, rupture it. In the age of the Sophists, however, Aristophanes finds them guilty of putting the Whirlwind in the place of Zeus. "Powerless beauty hates the Understanding" because it wants to hold onto an ethical life that has van ished from the visible world of poetry into the definition-seeking of Socrates. The Spirit, incarnated thus in the thinking subject, goes fearlessly into the Hell of the Understanding. It goes there not with hatred, but with understanding. For the same Mephistophelian power that condemns all life to death simply, and subjects living experience to the death of thought, can raise experience to life again by lingering with it. The absolute power of the scientific Understanding is identical with the magic power of the transcendental imagination. The vulgar Understanding concen trates on the positive content of its fixed thought-atoms; hence, it sees only "the false" in negation--or "nothing real." Socrates is the figure of the scientific under standing, because he recognizes the immortal life of thought in the dialectic of philosophical argument. 135 To complete our reading of the paragraph in terms of the evolution of Greek culture, we can identify the Sophists as the "analysts" of Greek "beauty." With their basic dichotomy of physts and nomos, nature and convention, they drove a wedge between the given nature of life and the second, or made, nature of society. (We should note that this is the same antithesis that Antigone sets up in her protest against Creon's edict.) The Sophists began the application of the Understanding to life; and the condemnation of Socrates symbolizes the "hatred of Beauty for the Understanding," because the definitions that Socrates sought136 are the jil'(e "thoughts" produced by that mightiest of all negative powers. In Socrates and the Sophists, the first negation (which has already happened implicitly in the transpo sition of substance into remembered tradition) becomes explicit, and the Subject arises consciously to take possession of its own "element." This Understanding is not the enemy of speculative recovery, but the gateway for it.137 What Plato and Aristotle achieved rested on the Socratic (and Sophistic) technique for the defini tion and manipulation of the familiar, fixed "determinations" which through its agency have advanced from the status of Vorstellungen to that of Gedanken proper. To gloss the argument with this application to the "natural consciousness" will not quite suffice here, however, because Hegel's own text is more puzzling in this
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 paragraph, and some direct commentary is needed. For instance, it is not certain who the modern thinkers are who "used to pursue" the logical analys1s of represen tations. Looking for the two words (Analysis and Vorstellung) together, the critical editors direct us to Tetens and Platner (and, of course, to Reinhold) . But to my mind, even Tetens (Philosophische Versuche, 1 777) is hardly far enough back to qual ify for "wie est sonst getrieben worden." The sonst tells us to look to the philosoph ical world before Kant. Analysis is the key word in the method of Descartes, and it is almost equally explicit in Locke's "way of ideas" (promulgated in an essay on the Understandmg). I think that Hegel means to refer us to the divided tradition that stems from these two and comes to its unification in Kant. The historical accident that deferred the publication of the Nouveaux Essa1s till 1 765 brings the whole con troversy into Kant's generation. 138 We shall meet the "Beauty" that hates the Understanding (and no longer has the "marvellous strength" of Plato's polis, which even then was not the "greatest," after all) as the Beautiful Soul (pars. 655-659). She has Jacobi and Novalis as her spokesmen, but her most important shape is in the HyperiOn of Holderlin. Then, finally, the Zerissenheit of "absolute culture"-the shattering of enlightened thought into fragments in which the patiently lingering and enduring Spirit begins, at last, to find its "Truth" again-will be portrayed by Rameau 's Nephew (pars. 520-526). The French Enlightenment is the self-movement of the nonactual world into which the concrete "Substance" has made itself by virtue of its Scheidung into "cultural actuality" and "thought." Hegel's reference to the protest of a Beauty that is powerless, however, points to an interpretation that overarches my first "natural" reading of the text and con nects it with the modern cultural (or direct) reading. For although the "beautiful soul" is a contemporary Gestalt (whose hatred of the Understanding was very gen tly portrayed by Goethe), still the Beautiful Soul that set itself against the disrup tion of life by Understanding, and did not shrink from death in its powerlessness but endured and maintained itself through Verwustung and Zerrissenheit, was that of Jesus. Zerrissenheit Hegel finds in the Enlightenment, but Verwustung-which cer tainly characterizes the Terror-he associates first with the Roman legions. The main theme of his epic about how the Weltgeist has become visible to us as Geist is the story of how the intuition of universal brotherhood that went to its death on Calvary has "tarried" invisibly in the realm of thought until now.139 Only now has the negative element of thought (the other world) been transformed at last into the (logical) bemg of Wissenschaft.
 
 (i) The "Science of Experience" 33.
 
 And of thought into Begriff: The production of thoughts by analysis is only one side of Bildung. Natural Bildung is exemplified in ancient education. It formed the natural consciousness into a fully concrete universal. The modern individual is fed a mass of ready made abstractions. So the task of grasping the real world as one's own is now seen as an effort to impose an abstract order, and to generate the Kingdom of Ends
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 from a cut off position. The ancient problem was to make the mind think, to make it conscious of the non-sensible aspect of the whole. Our philosophical problem, in this cut-off situation, is rather to make thinking come to life. This involves overcoming the very power of the intellect itself. Fixed essences have to be made into self-moving concepts.
 
 Now Hegel comes to the second negation and the birth of the concept proper. What has been analysed out of Vorstellung and frozen into a definition by the Understanding must be restored to life again, but restored to life at the higher level of (spiritual) thought, the element of subjectivity to which it was transferred even before the first negation was made explicit (and where it already enjoyed, implicitly, the new life into which it will now be raised explicitly). In the natural consciousness, where substantial tradition and rational individu ality remain in a harmonious continuum (called "true spirit" in the body of the book), the whole process of explicitation takes place painlessly, without a sense of opposition and alienation. As Hegel said earlier (par. 30), das W1ssen is directed against the representation that comes into being through the interpretive process that exists naturally. It is hostile or negative towards tradition, the familiar ideas that everyone accepts. Even within the natural consciousness of True Spirit we can see this. Philosophy is critical of the naturally self-creative Spirit, but this "warfare of philosophy and poetry" of which Plato speaks-and which we can in some mea sure document from our surviving sources-belongs to the natural perfection of the Concept as such. It is quite different from the alienation between this world and the supersensible religious realm, the situation that prevails in the post-classical era, where the life of this world exists always "under judgment." Since 1789, the judgment of enlightened human Reason has come forward self-consciously to assume the throne of God. But its standards are just as fixed, just as clear and rig orous, as ever God's were. Now, therefore, the world is at a crisis point. The war between Ought and Is must be mediated and brought to an end. This is the background that we need, and which the book itself supplies, for the proper appreciation of Hegel's contrast between the ancient and the modern "mode of study. " Ancient philosophy grappled directly with experience (with Dasem both actual and represented in memory). Socrates philosophized about alles vorkommende-"everything that came in his way"-and the quest for definitions was part of the quest for self-knowledge. In his mission, there was no radical alien ation between citizenship and salvation. He philosophized/or the world in which he lived, and taught no doctrine of salvation in another one. He was the gadfly of the City, the conscience of the PoliS (or of "the universality active through and through"). In contrast, the modern philosophical consciousness is a "cut off (abge schmttne) generation of the universal." Young men (and the cultivated women who read the magazines and books of the "popular philosophers")140 are taught the "abstract form" of rationality. Their education imposes upon them a duty higher than that which the uneducated, or basically educated, can recognize. They must
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 make the world what it ought to be. It is not good enough the way it is-not in the sense that it does not live up to its own best standards, for that is the Socratic driv ing consciousness of the "Universal active through and through," but because it does not correspond with the absolute rational standards of the other world of "pure Reason." This philosophical situation has existed ever since Descartes taught us to understand ourselves as thinking substances created by God.14 1 Even in the intui tive consciousness of the uneducated there is already this same division. Instead of hearing poems and stories (and watching dramas) about how the Gods move among us, everyone goes to Church to be told that this life is only the testing ground for another one. The task of the educated class in society is to integrate their rational insight into the otherworldly consciousness of faith-the "cut off Universal" in its objective aspect. All of us must "drive forth what is within." But it is taken for granted that the universality of Reason can never be more than partially generated in this world. Now that the universal proces of Bildung has passed through both of these phases, the task that faces speculative Reason is to overcome the division between "this world" and the "other one," and to restore the situation of ancient culture in the deeper spintual perspective that has replaced the "natural" one. Philosophical consciousness has already raised the other world from a poetic Vorstellung to a "pure thought": Dante's Rose has given place to the postulate of immortal activity in the Kingdom of Ends. But the persistent "curtain" between this world and the "beyond" is generated by the fact that so far Reason has only pursued its own development to the point of its thoughtful completion as Understanding. Resur rection from this eternal death is what is now crucially necessary. The eternal world of thought must be brought to life; and for this the essential step is a new insight into the relation between thought (the eternal) and life (the temporal). In order for Reason to exist as Reason, the Understanding must understand itself. To bring life and fluidity back into the eternal fixity of the realm of the Ego as the moral Understanding (the intelligible or supersensible world of speculation from Descartes to Fichte) is the function of Hegel's dialectic. Thus, the description of "how thoughts become fluid" here is Hegel's first logical definition of the dialec tic in the Phenomenology. He presents it here (as later in the logical introduction for the Encyclopedia of 1 827) as the need to abandon the claim that the thinking self is a separate substance. The self must lose its status as a fixed point and recognize itself as a moment. Fichte changed the almighty "fulguration" of the Leibnizian God into the free self's philosophically conscious awareness of being a self-fixing point; 142 but now the thinking self must recognize itself as the motion of the world as "Spirit"-the total motion within which both the world (as Nature) and the self (as self-conscious thinking) are defined. When our "thoughts" become circular (or self-defining) motions of this kind, they are, at last, true "concepts." Conceptual knowing is a circle which goes round from the perception of the world as actual nature to the self-comprehension that knows its world as "Spirit. " Concepts are not instruments in the process wherein the self knows the world. Instead, this
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 whole instrumental conception of thinking is the middle term (or instrumental stage) through which we can finally grasp what knowledge is (i.e., rational compre hension of "self" and "world" as moments of Spirit). The reader should take note that I have followed Hegel's example and have avoided the word "subject" in the explication of paragraph 33. I think that Hegel's meaning is clearer if the word "self" is used to designate the subjective moment in the total process of the "subject" which recognizes the world as its "substance"). "God" is the "Substance" that becomes "Subject" as a substantial community of "selves." Hegel's philosophy needs the divine Substance of the "law of nature," but it does not need any divine Subject except the "Invisible Church" to which every rationally human self must (by definition) know that she belongs.143 34.
 
 This development of thought-essences is philosophical method. It leads us to the concept of knowing as an organic whole; and the path ceases to be a casual, one-sided, philosophical argument; it grasps the whole "worldliness" of consciousness in its nec essary aspect.
 
 Gedanken become Begriffe by being recognized as forms of the movement of the divine Subject which defines the self and its world at the same time. "Self" and "world" are the moments of this movement. That is why we can say that substance has become subject. But we should always remember that substance becomes sub ject in order to generate spiritual substance (philosophical science) .144 Hegel's peculiar terminology of "essentialities" (Wesenheiten) is intended to preserve the necessary neutrality about substance (what is) and subject (what knows). Spirit is what is because it knows itself to be so. Thus, logic is conceived by Hegel as the self-motion of the truth-defining structure that establishes the self in its world. No proper logical concept refers either to subjective activity or to an object simply; and every properly logical concept refers implicitly to the concept of scientific knowl edge in its self-comprehensive or perfectly adequate mode. If we are to set forth "the experience of consciousness" as a snence, therefore, we must be in possession of two crucial pieces of logical knowledge. We must know, first, what the simplest proper concept of consciousness is, and second, what the advance to more complex concepts is like. If we know these two things, then our path to the discovery of what logical science is can and will become a logical science on its own account. We shall be able to begin at the necessary beginning and advance until we reach the self-concept that embraces "the complete worldliness of consciousness in its necessi�(' \'e � (D·.J A synonym for this "compfete worldliness" would be "the self-concept of human experience as a single universe of discourse"; but Hegel's phrase "in its necessity" is ambiguous. The logical articulation of this concept as we reach it in the Phenomenology exhibits its necessary structure with respect to time (for it becomes finally comprehensive of its own evolution in time). This is not the same sort of developmental articulation that it receives in the Science ofLogic, where the "pure essentialities" are generated from the simplest in a chain that is extratempo-
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 ral. That logical chain exhibits the structure of the human world of discourse at any and all times equally. But there is, nevertheless, something absolutely ultimate about the "necessity" of the phenomenological structure. For Hegel's theory of Absolute Spirit (the cli max of the "real philosophy" for which the Science of Log1c provides the "forms") ends with the same outpouring of the "chalice of spirits" that we encounter in the Phenomenology. 1 45 This essential temporality is what gives the Phenomenology its real-philosophical (as distinct from its logical) aspect. That is what Hegel means by "complete worldliness." This is where Hegel makes his first reference to the transformation of the char acter of philosophical discussion produced by the speculative problem of overcom ing the "modern method of study." Socrates came to his death because the circle between his world-consciousness and his self-consciousness (the "care of the soul") was not understood. Even in the world of natural consciousness, philosophy had its crttical aspect. The Socratic dialectic did not explicitly go in circles, return ing always to the problem that it started with. But it was always clear that there were two sides to any question. A Begrijfis a circle. It comprehends its own opposite. Hence there is no more need for sides. We do not do speculative philosophy by opposing what ought to be thought to what is thought (or to the absence of thought). We let what is thought develop itself. What is thought usually has two sides to it; and since we are not (like Socrates) thinking against it, we must be sure that both sides receive a hearing. As we shall see in due course, the Aristotelian method of dialectic (in which the received views of the "many" and the "wise" are compared) plays an essential role in Hegel's "beginning." But once the rolling movement of the "Science of experi ence" has begun, there will be no need to consider all views. The ones that we need in order to reach our goal will generate themselves; and by making a circle at every stage we shall be showing why an endless generation of variant views is possible. That is all that a "science of experience" requires. If more were (or could logically be) required, then the science would be impossible. Apart from closing every "experience" into a proper concept, our science must close itself into a complete circle of these conceptualized experiences. How it does this we must for the present wait to see. That any valid whole of this kind must be an "organic whole" is a tautology with respect to Hegel's philosophical use of the word "organic." But that the "circle" is bound to contain "the complete worldli ness of consciousness" is not equally obvious. As we shall see, the justification of this claim is provided by our eventual arrival at the level of religious experience. We shall have to see in what sense the "biography of God" is "complete" at the point where we pass to ''Absolute Knowing." "Religious experience" is the "organism" that reaches its "wholeness" in our "Science"; and what marks the closure of an organic circle is "death."146 35.
 
 This exposition is the first part of science because the Dasein of spirit, as principle or origin, is immediate. Dasein is what distinguishes this Science.
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 As compared with the philosophy of spirit, this "science of experience" is dif ferent because it accepts the "standpoint of consciousness." We shall study the development of finite spirit through a Hegelianized version of what Locke called "a historical plain method." Our working concepts will not be like Locke's represen tative Gedanken, but we shall let our object be in the way that it defines itself; and we shall let it tell us how its world is. This procedure is in sharp contrast with that of the lectures on the philosophy of world-history, which cover much of the same territory in systematic terms. In his "world-history" lectures Hegel was adressing a general audience that had not had an appropriate introduction to philosophy. Hence he spoke in terms of their religious beliefs and offered religious translations for his "pure essentialities." This partial acceptance of the standpoint of conscious ness-specifically, of the religious consciousness of his audience-produced com plete confusion about what he meant at the conceptual level. In the Phenomenology the "standpoint of consciousness" and that of the philosopher are both present, but they are carefully distinguished. Thus, among other things, the Phenomenology will teach us how to interpret the lectures on world-history properly. 147 As what is "first," Spirit exists in the "immediate Dasein" of time. "Time" is the Dasein of the Concept (par. 80). In conformity with this doctrine Hegel will approach Sense-Certainty from the side of temporal succession rather than that of spatial extension; and when we reach the Self-Consciousness for which the spatial world of the Understanding has no essential being of its own, he will tell us that now we are entering the "homeland of truth" (par. 167). The Phenomenology of Sptrit is the "first part of Science" because the "comprehension of time" is the nec essary preliminary for the "Science of logic" (which is the formal theory of the Concept as "eternal thinking"). In the systematic perspective, it is Logic that is first (and Spirit is last). But the logic that is the "thought of God before Creation" does not deal with the thinking of a God who is outside time; it lays out the thought structure of the incarnate spirit that is in time. Before we can do logic properly, the incarnate spirit must become "divine" by "comprehending time." That compre hension establishes the eternal standpoint of logical thought within time. Hence, in the order of real appearance, it is neither logic nor absolute Spirit that is "first." What is first is the Spirit whose destiny is to become absolute, the Spirit that makes its appearance as a finite sensory consciousness. In the eternal order, Logic (the Concept) is first and Spirit (the Idea) is last. But in the real order, finite spirit is first and absolute spirit is last. Because of the identity of these two terms as Spirit, the finite consciousness is "in itself" the Concept (of Truth). What appears as "Sense Certainty"-which in absolute terms is radical "uncertainty"-is already implicitly the Absolute Spirit. But our awareness of that is in a non philosophical mode. Every human being that comes into the world is "lighted by the true light." But to say that this is "God's light" is only to say that it is the identical light that makes all of us human, and makes all of our experience human experience-that is, potentially rational experience, the experience that can express itself in human words. For the world that Hegel was addressing, this translation from the metaphor of revelation to the language of universal secular Enlightenment would have been
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 enough. For us, who no longer have the "certainty" of a universal human commu nity, because we have learned by experience that we cannot take it for granted that humanity is naturally "good," it is important that the path of development from sense-certainty (or uncertainty) takes us from absolutely selfish imperialism through modes of consciousness in which other human tribes are regarded as a different kind of "animal. " Hegel takes nothing for granted. The religious assump tion of "Original Sin" is his methodological safeguard against that. But he writes for a community that has put "faith in Reason" in the place of "faith in God ." There is radical disagreement about whether the commitment to Reason entails theism, atheism, or agnosticism. "God" is simply the most important of the "fixed thoughts" that must be set in motion to turn it into a true "concept." It is the mea sure of Hegel's critical insight that he understood that the "light of Reason" must somehow validate itself It cannot simply be accepted as an apodeictic practical cer tainty. (The concluding Preface returns here to the argument of the opening Introduction.) 36.
 
 It is the science of the experience of consciousness-i.e. of the shapes of consciousness that are moments of Spirit's development. Spirit is the movement of the cognitive substance that takes itself as object in order to recognize itself in this otherness. "Experience" is the process in which immediate being (whether sensible or intellec tual) is estranged from itself and returns to display itself as it truly is.
 
 Before he can begin his discussion of the "fixed ideas," Hegel must complete his statement of how the "first part of science" differs from the Sciences of Logic and of Reality. All of them have the character of Science ( Wissenschaftlichkeit). They are all "organic wholes" which grow necessarily from their proper beginning. But the science of appearance grows in the "element of immediate Dasein," whereas the systematic sciences grow in the "element of absolute knowing" to which the science of appearance will lead us. The "element of immediate Dasein" is precisely "consciousness." Our science is born in the world of the universally enlightened secular consciousness, and we "know" (that is to say, we have the immediate certainty of) what that enlightened awareness knows about itself "Consciousness" is a logical structure with two sides the knowing awareness and the thing known. This structure strictly entails that the "object" is something before it is known, and independently of its being known. For this reason, the absolute Spirit must appear in consciousness as a "sub stance." It is, by definition, what is absolutely real and true, and it is the "object" of our philosophical awareness. But this substance can only be absolute (i.e., nonrela tive) because it is implicitly its own object. It is implicitly the conscious subject, and its absolute being has to be identified as the total process of its development tn con sciousness. But until the process comprehends itself as a whole, every movement of its "appearing" is bound to involve conscious opposition between the awareness and its object. It has to be a "shape" (Gestalt) of consciousness. Consciousness does not (immediately) have an absolute shape. The abstract structure, which remains constant
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 at least until the dialectical mistake involved in the basic assumption that the object is prior to and independent of the subject is comprehended, is not a stable "shape" at all; it is only the "antithesis" that comes up again and again in many "shapes." What distinguishes the different concrete shapes is the changing interpretation that the finite awareness makes of its relation to its absolute object. Many interpre tations of this relation are possible, but not an indefinitely large number. Formally speaking, we are already at the terminus of the "process" of consciousness our selves, because we already know that it is a spiritual process that takes many "shapes. " "Consciousness" as a process is already our "object." We know that in order for the Absolute to be absolute as a substance, it must logically be the true sub ject of its own experience. Otherwise, the conscious subject would be something external to it, and however transient and superfluous we may take that external "awareness" to be, the supposed absolute object would not be truly absolute. Hence, we know (logically) that the process of finite consciousness must terminate here, in the recognition that "the Absolute is Spirit." 1 48 Indeed, we already know that it has terminated here, since the "consciousness" that is our object, the only consciousness that we can observe, is our own. We do not observe the development of consciousness as it is actually happening; we cannot do that. We observe only our own recollection of what has happened. Thus, our object both is and is not "ourselves." Herein lies the answer to the question whether the final (self-comprehensive) position of consciousness is itself a "shape of conscious ness." The answer is "Yes, but since it is the shape of self-conscious absolute Spirit, a shape of consciousness is not all that it is." We cannot deny that our own position is a "shape of consciousness"; specifically, it is a shape of Rational Observation. But the structure of our "shape" is more complex than that of the simple Gegensatz, because we are observing the evolution of the simple Gegensatz, and we know that we are observing ourselves. When the object of our observation finally comes to have the same self-conscious awareness of itself that we have, we shall have two selves that are equal but complementary. We shall be observing an "object" that is observing itself in its object in exactly the same way as we are. 1 49 What the "complementarity" (the opposition, or difference of the selves) is like in this relation we shall have to wait to see when the concrete object of the observa tion is before us. But when the unequal relation of the self observing a self that takes its object to be an independent other turns into the equal relation of two selves, each of which is its own other, because they both know that selfhood is self othering, the objectivity of the "object" is transformed. We are not then obliged to let go of the difference, the otherness of the object, but we can do so. To hold on to the difference is to enjoy our experience, to appreciate all of the other selves that we are because we have been them (and we still are them, because we know that to be them is essential). But we can turn away and hold on to the identity instead; and when we do that, the "objectivity" of all of those "others" becomes the pure objec tivity of thought. What we think now is what is objectively necessary for the whole world of the self and others in their "experience."
 
 86
 
 The P i l grimage of Reason
 
 We can still say that this new position, the standpoint of the philosophical logi cian, is itself a "shape of consciousness." Certainly it is a new kind of philosophiz ing, and the logician must be "conscious," like everyone else. But to concentrate attention on this fact is to lose sight of precisely what is distinctive in the new position. One cannot think "objectively" in this new sense unless and until finite consciousness, with all of its positions, is behind one. To do logic is to have a "shape of consciousness" that is Irrelevant to itself. What matters now is the con ceptual necessity of the thinking, the "objectivity" of the process, and the validity of the results. The conceptual necessity, the objectivity, and the validity of our observation already matters to us, of course, as scientific observers of experience, but they are not all that matters. On the contrary, they matter because the content matters, and the content is the content of our life-experience. It is not directly and simply iden tical with the logical form of our thinking, and our "consciousness" is not reduced to that. We are logicians already, but that is not all that we are. The "shape" of our recollected experience is just as essential as the moving process in which it is caught up. That is still true, even when it becomes the self-transparent shape of experience as a self-standing and self-justifying whole. To turn our back upon it, to let it go in the attempt to do "pure logic," is a new resolution and a free decision. The fact that Hegel himself has already made that resolve ought not to blind us to this. Perhaps the logical comprehension of experience is possible and that of pure thinking is not-or perhaps the reverse is the case. Nothing is obvious here (and Hegel himself certainly changed his mind about the kind of connection that exists). 1 5 0 I have explained briefly why the Absolute must be "Spirit" (a communicative interaction of selves) in order to be a "substance" at all. Hegel only refers us to the religious tradition in which we know what the "absolute Spirit" is by faith. But he had completed the book before he wrote the Preface; and I am only taking advan tage of having read the book right through in order to explicate his philosophical claim that "Spirit becomes object because it is this movement of becoming an other to Itself, i.e., object of itself, and of sublating this otherness." Let us return now, as Hegel does, to the elementary antithesis present in all the "shapes of consciousness." In the movement of experience, what is immediate is a finite "experiencing" self facing an object that transcends its experience. Long before there is a philosopher (Socrates) with a mission that causes him to turn his back on nature in order to investigate himself, there is a problem about the "beyond" of experience. Philoso phy begins when the objective world ceases to be "home" and becomes strange and alien. But Hegel speaks only of the climax of the process of alienation that precedes the recognition that experience is the "phenomenology of spirit. " The shape of that climax is that in the realm of pure Gedanke, enlightened Reason divides and reaches the twin termini of atheistic materialism and Deism. On the one hand, the investigation of nature as an alien mechanism leads to the postulate of a "matter" which is "the abstract [i.e., the thought-essence] of sensible being"; on the other hand, the divine authority is refined into the "simple that is only thought of"-
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 that is to say, the natural law which remains when Newton's clockmaker can finally be dispensed with. 151 37.
 
 The inequality between selfand world can be seen from both sides as a lack-but it is a tension that moves them. [The Epicureans] rightly identified the negative as a mov ing principle, but it is not an external void. The movement of consciousness is really that of the Substance becoming Subject. When the inequality is abolished we have reached the element of scientific knowing; and this completes the first part of science. Recognizing the simple identity of world and self establishes the form of all truth, the element of genuine logic.
 
 In large part, the explanation of this paragraph has been given already. But apart from describing the climax of his own "objective" idealism, Hegel wants to show how the spiritual assumption is present in the "opposite" extreme of sense-ori ented materialism. In naive consciousness as a theoretical standpoint, the world is everything and the self is nothing. But naive consciousness does not often adopt a purely theoretical (i.e., philosophical) stance. It is more usual to find naive self-con sciousness following its own passions and developing its capacities, knowing full well that the world is simply an "impression-maker" that has to be organized in accord with its own "ideas." But in the scientific common sense of the Enlighten ment, philosophy as a thinking activity has come full circle. The mequality of sub ject and object, the distinction between them, is seen from both sides as an absolute negation. If we set Kant beside d'Holbach and LaMettrie, or Fichte beside Jacobi's interpretation of Spinoza (which Fichte accepted), then we seem to be faced with the stark choice between a substance that annihilates the freedom of the subject and a subject that annihilates the standing of the substance. Hegel says that this radical inequality between the self and the substance is pre cisely their "soul" (in the Greek sense of "moving principle"). Beginning at the materialist extreme, he points out that for the Epicureans the Nothing (empty space) is the moving principle.152 But this is not the Nothing of a self (which we can recognize in Newton's Clockmaker or the God of the Deists). Even with mechanical motion, we ought not to see it as accruing to the object from outside. The absolute "downwards" of the Epicurean void was an error. Sub stance is self-moving (like the atoms of Democritus or the atoms and void together in Epicurus). Hegel begins from the materialist extreme here, because materialists must necessarily posit a self-moving substance; they are already on the road to the recognition of substance as subject. The dualistic hypothesis that material sub stance is inert and that all motion comes from some supersensible rational agency is a falsification of the dynamic character of substance as it presents itself to naive consciousness even at the most primitive level. The phenomenology of Spirit goes from the observably dynamic character of physical matter to the comprehension of the whole historic community of humanity as the substance that is subject. Then it is complete. When substance and subject have been equalized in this way, the element of proper logical comprehension has been prepared. The self that has recognized
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 itself in all the otherness of experience is the one that can do pure Logic. Its "objectivity" is that of the rational community. Science is the human community organizing its own experience as a single rational continuum (without the admix ture of any "consciousness" other than its own). The moments of the scientific con tinuum are the categories of logic, "theform ofsimplicity that knows its object as its own self." The God of Moses, or of Newton, in contrast, is the stmple that knows its object as a pure other. Whether pure logic is possible-whether the continuum can be unfolded into moments as a pure form, and in what sense its moments can be nec essary and eternally stable-is the most difficult (and most ultimate) question about the whole Hegelian project. But we need not be concerned here with the problem of how the "pure form" is to be unfolded. If we can succeed in unfolding the journey to that "pure form" as a logical sequence present in the empirical con tinuity of our own cultural evolution, then we shall certainly be in a better position to discuss that problem than we are at present.1 53
 
 Notes 1. The announcement is printed in G. W. IX, 446-447 and translated in Kaufmann (1966, II, 4-5). 2. I consider that H. H. Ottman ( 1973, 37-38) is plainly mistaken when he says that in writing the Phenomenology Hegel had a two-part system consisting of Phenomenology and Logic in mind. But he is only repeating an assumption that Fulda (1965) made in his infer ences about the structure of Hegel's Logic in 1806. Fulda's interpretation of Hegel's view of the relation between the Phenomenology and the system after 1 8 1 7 remains valid even with out this assumption. 3. Ever since the first reviews, the Preface has received more notice than any other part of the book-except perhaps "Lordship and Bondage." There is a useful commentary by R. Schacht ( 1 972), and one in Italian that is not very useful by G. Trogu (1973). W. Marx ( 197 5) has written a valuable study of the Preface and Introduction together (but see note 14). The Preface is also discussed at length by J. H. Smith (1988). There is a breezy article by R. C. Solomon ( 1969) and one by H. Adelman ( 1984 ). The best English translation is that of W. A. Kaufmann ( 1965, chap. VIII or 1966, II). 4. Even when we reach this beginning, it has two sides: that of natural certainty and that of the reflective interest that we bring to birth. Compare the discussions by J. C. Flay ( 1970b and 1984, 1 5-17) and]. Sallis (1977). A good discussion of the problem of beginning a "sci ence" from somewhere in "consciousness" will be found in H. F. Fulda (1965, chap. 1 ) . See also the valuable articles of]. C. Flay (1974 and 1994). 5. R. C. Solomon ( 1983, 238) says: "The Preface was written in even greater haste than the rest of the book, when the author was already removed from his text, tired of it, glib about it, and in a hurry to see it in print." In this summary, only the pressure of the publish ing deadline can be accepted as valid. Hegel was never "in a hurry" to see any work of his in print; and there is no evidence that he was "tired" of this book. (How could he be, when he had to finish it in a rush, and would clearly have liked to take the time to rewrite at least parts of it?) Certainly, he was not "removed" from it either (on the contrary, he tried for several years to adapt his "consciousness-theory" to the intelligence and limited experience of his Gymnasium students). As for "glibness," that is a subjective matter which the reader must be
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 left to decide personally. In my opinion, however, Hegel was hardly ever "glib" about his own work-it is only with respect to the views of others that he sometimes deserves that adjective. Even in the matter of "haste," the Preface-though written quickly-had been long meditated (as the Wastebook shows); and its composition was delayed as long as possible while Hegel thought about what he had done. It is chapter VIII that was certainly written "in a hurry." (The comments of Kaufmann and Solomon probably reflect their own "experi ence" of writing and publication. This note certainly reflects mine. I am well acquainted with "tiredness," but as the reader can see, the resulting impatience is not directed at my own book. The reader must decide whose "experience" is closer to that of Hegel.) 6. R. K. Maurer (1965, 161) opines that "from a historical point of view the Phenomenol ogy is more encyclopedic and systematic than the Encyclopedia." This obscures the comple mentary relation that exists between the two "parts" of Hegel's one system; P.-J. Labarriere (1974, in 1986, 1 23-148) is more balanced. 7. The significance of this moment in Hegel's development was very ably expressed by H. Glockner (1929, II, 419)-the passage is translated by Lauer ( 1976b, 270, n. 3). 8. Loewenberg's intelligent layman (Hardith) accuses Hegel of "throwing consistency to the winds" ( 1965, 2); but the Hegel student Meredy makes an intelligent response, and Har dith's subsequent criticisms are much sounder. 9. This is the reading offered by R. Norman, who says categorically that "Hegel tries to do what he himself declares to be impossible" ( 1976, 9). 10. Hegel knows what he is talking about, for all through his life he read authors' prefaces, and the similar reviews of critical third parties, assiduously, and we can sometimes show that these constitute his only knowledge of a work. 1 1 . Here I am agreeing with H. Adelman's hypothesis that the Vorrede is "philosophical but unsystematic" ( 1984, 164). But I do not find this claim in Lauer, to whom Adelman seems to ascribe it. The interpretation that Kainz gives of the identity of "external" and "inner" necessity in Hegel's paragraph 5 (1976, 134, n. 2) could be paraphrased in this way, and I think that (although Kainz' argument is unsound) his view of the Preface as an "exter nal'' demonstration that the "time is ripe" is correct. (Kainz is certainly not "blind to the apparent contradiction" of the Vorrede, as Adelman says [1974, 162].) If one does not like to admit "unsystematic philosophy," one can call the Vorrede "propaedeutic" (Navickas, 1976, 14). But it is wrong to call it "hors d'oeuvre," as Hyppolite did (1946, 10; 1974, 4). 12. That the Absolute must be present at the start as a conscious problem is the interpreta tion of the puzzling remark in the Introduction proposed by J. C. Flay (1984, 10-12). As we shall see in due course, this is only one of the ways in which "the Absolute is present"; and since the problematic presence of "absolute knowledge" for the critical philosopher is as much negative as positive, it provides only an ironic interpretation for a comment of Hegel's that appears to be sincere. The philosophical "problem" of the Absolute is not all that ordinary consciousness has "at the start." One thing that the Preface makes clear is that the "common sense" which needs, and can rightfully demand, a "ladder to absolute knowing" is a sincerely religious con sciousness. It "desires to know"-specifically, to know God. But this sincere consciousness need not have any "certainty" that God is there to be known. Hence, the Absolute sinks into a "problem" in this religious aspect too. The time would not be "ripe" for the "Science of experience" if this had not happened. Thus, Flay is right in thinking that we can only recog nize how the Absolute was always present "in itself" when we have succeeded in becoming its consciousness "for itself." (But this is still not the whole story of what Hegel means.)
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 1 3 . Mueller ( 1 968, 2 19-242) is a good example. Haym was perhaps the first to treat the Preface in this way ( 1857, 2 1 5-228). Kaufmann ( 1966, II, 1 ), followed by Schacht ( 1975, 43), cites a number of hyper-enthusiastic reactions. (Kaufmann's own similar verdict can be found in 1966, I, 1 36.) Solomon ( 1 969) makes fun of all such overreactions, and says almost everything that can be said against approaching Hegel through this famous Preface (com pare Solomon, 1983, 237-243). 14. It is not right to regard the Vorrede as a supplement to the Einleitung (as W. Marx does [ 1 975, xii]). What needed supplementary discussion was chapter VIII, as Marx rightly points out later ( 197 5, 53). But quite apart from that contingent need, the circle of the "sci ence" of experience needed to be completed and the reason for it had to be explained. Loe wenberg's claim (1965, 2)-supported by Lauer ( 1 976, 270) and others-that the Preface is "the kind of pronouncement required to be read as an epilogue instead of as a prologue" is not really correct. The Vorrede is useful in both ways, but it was logically necessary as a pro logue, and only accidentally necessary as an epilogue. 1 5 . J. C. Flay ( 1984) understands that all three "beginnings" are needed in order to "situate us in the problem." But his view that there is a "vicious circle" to be overcome in the Preface is peculiar ( 1984, 4-5). One does not "beg any question" by beginning philosophy with the problem posed by one's own time, as Hegel does in the Introduction. Hegel does want to show us what his "place in the tradition" is, but he is not continuing any "quest for cer tainty." "Certainty" we already have-as soon as we put artificial doubts aside. What we are in search of is a "truth" that reconciles all of our "certainties." (Flay's title was clearly deter mined by what Hegel says about the Phenomenology in the Science of Logic [Miller, 49]. Cf. J. C. Flay, 1 974, 48-49. For a summary account of his approach, see Flay, 1 982; for a cri tique--among many-see J. P. Kow, 199 3.) 16. Norman ( 1976, 9) first offers the verdict quoted in note 9. But then he adds, more sen sibly, "I do not think one can properly understand it [the Preface] until one has already read a good deal of the Phenomenology." 17. We shall follow this procedure systematically throughout, although it may occasionally be appropriate and convenient to take two paragraphs together. (For the method of referring to Hegel's text by paragraph number, see the note on Conventions and Abbreviations, p.
 
 ##.) 18. This point is made first in the Wastebook. See aphorisms 42 and 45 (Rosenkranz, 545546; I.JP. III, 1 979, 3, nos. 1 and 4). 19. G. Nicolin, report 12 (Christiane Hegel); Rosenkranz, 25. Hegel used what he learned in the construction of his own general theory of the living organism-and this is, of course, the climax of his philosophy of nature. 20. The loose heaping together of information goes with the conversational method of dis cussing it. Hegel calls this historisch und begrifflos. "Science" is characterized by its logical structure and its "conceptual" method of development. (I agree with Kaufmann [1966, II, 7 n. 3] that Begr!ff should be translated as "concept," but his strictures against the translators who used "Notion" are unjust. They were not making an incomprehensible choice from their "ordinary" vocabulary; they were following the native philosophical tradition of Cam bridge Platonism. "The Notion"-with its Platonic capital which Kaufmann disdains to notice-has none of the "vague and capricious" associations of ordinary usage.) 2 1 . Throughout this commentary I shall render die Sache as "the Thing" and die Sache selbst as "the Thing itself." I am convinced that all of the earlier translators and commenta tors who vary their rendering according to context and offer periphrases are making a bad
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 mistake by obscuring both the Platonic echo and the implicit reference to the "public Thing"-the res publica. It is not possible to make this last reference explicit, but the echo of Plato's "the Good itself," "the Triangle itself," comes out even more clearly in English than in German because "thing itself" (even without the capital) has a narrower range of collo quial use. The capital letter is necessary in order to distinguish Sache from Ding, and the reader should note, particularly, that my usage diverges from that of Miller, who uses "Thing" precisely for Ding. (Admittedly, das Ding is a technical category, but this was a disas trous decision on Miller's part, because it is the Sache that is more apt to be confused with the common abstract use of "thing" in English. For a discussion of some of the errors in both the Miller and the Baillie translations-but especially the former-see H. P. Kainz, 1986.) 22. For a discussion of the rendering of Dasetn (and of a number of other terms in Hegel), see H. S. Harris and T. F. Geraets ( 1991). 23. Kaufmann ( 1966, II, 9, n . 6) objects to Hegel's use of "necessity" and "necessary" here. He says, "Hegel often uses 'necessary' quite illicitly as the negation of 'utterly arbi trary."' But it is the objection that is "illicit" and "utterly arbitrary." Hegel's use is quite normal here, and its normalcy is very illuminating. All of the stages of growth-bud, blos som, fruit-are "necessary" to the life of the plant, but the plant grows at its own pace, and with much accidental variation. Similarly, all of the "stages" are necessary in the evolution of a philosophical concept, and we must learn to recognize what is only accidental in its histor ical growth. The "necessity" of the "phenomenology of Spirit" is the necessity created by the evolution of "truth." It is the "love of truth" that impels consciousness to move on to the next stage. Someone who sees that a certain concept has broken down is impelled to look for a new one. What she finds, if she is an intelligent and dedicated seeker, is the "truth" that is implicit in the shape of the breakdown. Otherwise, what she produces will soon be forgot ten. (R. C. Solomon [1993, 190] says this passage is "only somewhat tongue in cheek." But Goethe, who was offended by it, knew that it was wholly serious.) 24. Reinhold is criticised for this error in the Difference essay-see Harris and Cerf, 86-89. Fichte's comment "The kind of philosophy someone chooses depends on the kind of man he is" ( Werke I, 434; Heath-Lachs, 16) became a byword. What he meant is beautifully illus trated in The Vocation ofMan. 25. See the opening pages of the Difference essay for Hegel's own use of these metaphors. That passage (G. W. IV, 9-10; Harris and Cerf, 85-86) should be compared with this third paragraph. 26. See Faust I, 1 699-1702. But, alas, these lines were not published until the next year ( 1808); the scene was written already when Hegel came to Jena, but we have no evidence that he knew of it. 27. For discussion of Hegel's concept of Bildung see note 1 1 8, and the notes in Odyssey, chapter 5. (There is another echo of Goethe's unpublished text here. Kaufmann has made us all mindful of the soliloquy in which Faust adjures himself: Was du ererbt von deinen Viitern hast Erwirb es, urn es zu besitzen (lines 682-683). Hegel says that the beginning of Bildung is "Kenntnisse allgemeiner Grundsiitze und Gesichtspunkte zu erwerben." Did Goethe begin the process of making his memorable lines proverbial even before they were given to the public in print?)
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 28. Hegel provides the reader with a careful analysis of the Vorrede. His first heading is "The element of the true is the concept, and its true shape the philosophical system p. VII." paragraph 5 begins on p. VI, so Hegel regards it as part of the preamble. This is justified by the personal tone here. The author tells us what he hopes to achieve, but the paragraph also announces the first theme. Hegel's first three headings all state themes which are announced one paragraph earlier than he formally locates them. The return of the personal note at the end of the Preface (par. 7 1 ) marks paragraph 5 as its true beginning. 29. These tags come from Hegel's Jena lectures, fragments of which will appear in G. W.V. The first was quoted by Rosenkranz ( 1 82; Harris and Knox, 256--257); for the second, see, for the moment, Baum and Meist ( 1977, 45-46). For the context, see Night Thoughts, chap ters V and IX-especially 192 and 398. One early reviewer (probably Friedrich Koppen) objected (with formal correctness) that we cannot "come closer" to Science. Either we have it or we do not-see W. Bonsiepen ( 1979, 23). An analogous attitude is evident in many modern critics who think that the Phe nomenology cannot contain a "Science," because they accept it as the "way to science." (The book actually aims to fulfill several functions simultaneously. M. N. Forster [forthcoming, parts I and 2] has produced an insightful account of the "tasks" that Hegel sets himself, all of which are set forth in the Preface.) 30. I shall argue later that Sense-Certainty is properly the pre-philosophical position of consciousness; but it is also a philosophical position, and it needed to be formulated philo sophically (in the Enlightenment) in order for Hegel's "science" to be written. It is this double aspect of Sense-Certainty-as pre-philosophically necessary (permanent) and philosophically contingent (but presently maintained) that gives it the status of the proper beginning of the "science of experience." The positions of consciousness are all "neces sary" to philosophy; but they are not pre-philosophically umversal in the way that Sense Certainty is. 3 1 . How it does this must be left aside for the moment, since the answer is in no way implicit in paragraph 5. But the "phenomenology" that will reappear in that systematic comprehension of "reality" as the essential moment of individual Bildung is not the same as the "science of experience," which deals with the Bildung of the absolute spirit for its con scious existence. 32. The "correspondence" in content of the "science of appearance" with the "science of reality" remains, even when identity of form is not claimed. Hegel asserts their equality of comprehensive range in paragraph 805. (See further the commentary on par. 805 in The Odyssey ofSpint. ) 3 3. Since it is the task of the whole book to demonstrate that the "external necessity" of the time is really an internal logical need for experience to be comprehended logically, the view of H. P. Kainz ( 1976, 134, n. 2) that the Preface demonstrates "externally" the necessity that is demonstrated "internally" in the book is not quite correct. What he calls alternative (a) is the right one, but it does not make the writing of a general "Preface for the System" incon sistent. The announcement tells us that the Preface is about what philosophy "seems" to need at present (and about what must be dispensed with in its present situation). 34. See especially Cerf and Harris (55-66 and 147-152). Both Schleiermacher's Addresses and Jacobi's David Hume on Faith have been translated; see Crouter ( 1988) and Di Giovanni ( 1 994). As we shall soon see, what troubles Hegel most is the rebirth of religious intuitionism within the new speculative philosophy that Schelling began. Eschenmayer was certainly involved in that process.
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 35. See especially Knox and Acton, 133 (G. W IV, 484, line 34): "the absolute Idea is in itself absolute intuition," and 1 1 1-1 1 2 (G. W IV, 464, lines 21-3 1 ): "The Absolute is that which intuits itself as itself, and that absolute intuition and this self-knowing, that infinite expansion and this infinite recovery into itself, are simply one . . . Spirit, which is absolute intuition of itself as itself (or absolute knowing) is, in the recovery of the Universe into itself . . . the absolute ideality thereof in which it annihilates . . . separateness, and reflects it into itself as the unmediated point of unity of the infinite Concept." The doctrine and language of both passages (which are perorations) are strikingly close to the Schleiermacher dictum that Bonsiepen and Heede aptly quote as a likely target of this paragraph: "to have religion means to intuit the U niverse" (Reden 1799, 2, 126). Compare Cerf and Harris, 1 82 (G. W IV, 408, lines 20-22). Behind all the explicit criticism of his published contemporaries, however, there lies a reflective criticism of the ideal of "love" which Hegel espoused and developed in his Frank furt years. In its origin, this ideal was Holderlin's rather than his. That is why the doctrine of "absolute intuition" in Hegel's own version of the Identity philosophy (which comes to its climax in the Natural Law essay) is aesthetic rather than intellectual. It is Holder lin, more than any other living contemporary, with whom the Phenomenology is a final casting of accounts. 36. Letter 107, 2 Nov. 1807 (Br�efe I, 194; Butler and Seiler, 80). Schelling confesses that, after nearly six months, he has found time to read only the Preface. 37. Cerf and Harris, 55-56 (G. W IV, 3 1 5, line 5-3 1 6, line 2). 38. For the summary of the "Natural Law" lectures see Rosenkranz, 136-141 (Harris and Knox, 1 8 1-186). 39. The ideal of Frankfurt was a Christianity in which Catholicism and Protestantism were reconciled, and the "Mother of God" was certainly an important symbol for Schelling and Hegel in the Jena years (see ist nur die Form, G. WVI, 330-Harris and Knox, 250-25 1 ; and especially J. D'Hondt, 1980, 49-52). This symbolism is still present (as we shall see) in chapter VII of the Phenomenology, but it is used with a heretical intent; and the Catholic con version of F. Schlegel was always a matter of ironic amusement for Hegel. 40. Rosenkranz, 182 (Harris and Knox, 256-257). 4 1 . See Encyclopedia Logic, section 76; and T. Rockmore ( 1986). 42. In later notes, they give enough samples from the minor authors to convince me (at least) that they are right, but the catchword "beautiful" and the contrast of "ecstasy" with "cold necessity" suggests that Novalis may also be in Hegel's sights. The Wastebook con demns this demand for philosophical "edification" too; but it gives a positive evaluation of its present function-see aphorisms 38, 47, 60, 66 (Rosenkranz, 544, 546-547, 5 5 1 , 552; !.J.P. III, 1979, 2, no. 10; 3, no. 6; 4, nos. 6 and 9). 43. Jacobi regarded the collocation simply as a new method of abusing him (see G. Nicolin, report 65); Herder, who died in 1803, quite probably never saw the essay. (See Cerf and Har ris, 1 1 8-1 19.) For a plausible explanation of why Hegel put them together see Di Giovanni's introduction to Jacobi (1994). 44. He certainly intends to criticize Schiller and Hiilderlin, for example, for not seeing that the contribution of philosophical insight was more than "preliminary." 45. This is a slight overstatement, because Bonsiepen and Heede are almost certainly right in holding that "the present as such, which was called 'experience,"' points to Francis Bacon. They appeal to the History ofPhilosophy lectures. See T. W-A. XX, 74 (Haldane and Simson, III, 170-171) and Vorlesungen 9, 75-78 (Brown and Stewart, III, 1 1 1-1 17); see also
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 the Introduction to P. A. Simpson (forthcoming). Faith and Knowledge does not look further back than Locke. If the forceful redirection of attention was indeed the religious wars, then Bacon is probably meant. Oacob's Ladder as a "thread of light" is in Paradise, Canto XXI, but the "thread" metaphor is not Dante's.) 46. In this important respect I agree with Kojeve (1947), although the self-consciousness of the new philosophical age belongs not to a singular "Sage," but to the whole (literate) community. The singular philosophical consciousness is important in the new age because only a highly trained specialist can develop "absolute knowing" into the discursive form of the "science of logic"; but as soon as Hegel had worked that out to his satisfaction, he began labouring to turn it into a manual that could be absorbed by every educated consciousness. 47. The clause "wer seine irdische Mannichfaltigkeit des Daseins und des Gedankens in Nebel einhiillen" plays sarcastically upon "wie Jacobi sagt, das grosseste Verdienst des For schers erwerben, Dasein enthiillen und offenbaren" in Fatth and Knowledge. According to Hegel, Herder deserves to be counted in Jacobi's camp because he does this (G. W. IV, 363, lines 7-8; Cerf and Harris, 1 19). 48. See "Dreams of a Spirit-seer" in Akad. II, 3 1 5-384. (It is only "sleep," not "wisdom in sleep," that God gives to his "beloved" in Psalm 1 27:2, but perhaps Kaufmann is right in seeing a reference here [1966, II, 19, n. 1 5]). 49. For Hegel's earlier critique of Boehme, see Harris and Knox, 257 (Rosenkranz, 1 82183). Compare also Wastebook, aphorisms 48 (Rosenkranz, 547-548; M. H. Hoffheimer, 1983) and 45 (Rosenkranz, 545-546; I.JP. III, 1979, 3). It was Ludwig Tieck who intro duced the romantics and speculative idealists to the study of Boehme around 1799, but it is only in 1 804 that Hegel appears to have become interested; and that is the year in which Schelling's interest-which was lifelong-clearly declared itself. See D. Walsh ( 1984 ) ; R. Brown (1977, 1 14-1 19); and J. Guttmann ( 1 936, XLIV-XLVIII). 50. Letter 74 (to Niethammer, 13 Oct. 1 806), Briefe I, 1 20. 51. All of these are accused by Hegel of holding an elitist doctrine of the privilege of genius or of trusting in oracular or prophetic "intimations" (Ahnungen). For Gorres and Wagner see the Wastebook, aphorism 9 (Rosenkranz, 539) and the History ofPhilosophy, T. W-A. , xx, 417 (Haldane and Simson, III, 509). 52. The reference to "boredom" further confirms the intentional parallel with the time of the birth of Christianity. Leichtsinn ("frivolity"), however, points forward to the final disso lution of the values of Christian culture in Rameau 's Nephew. 53. The image of the "newborn child" can be found in the Christianity or Europe of Novalis, but Holderlin's ideal of "Nature" as realized by the Greeks was more important to Hegel; and we should not forget the idea of an original revelation in Schelling's University Studies. (For other Romantic expressions of the aesthetic dream of a "rebirth," see E. Behler, 1972, 198-2 16.) Hegel rejects this aesthetic approach, but, having shared it, he wants to do justice to it in his reconciliatory theory of the historical development of conceptual rationality. 54. This is not explicitly said here, but the emphasis on the community between science and the common understanding is the obvious ground of the requirement that the Volk must possess philosophy in its own tongue. See Harris and Knox, 257-259 (Rosenkranz, 183-185); see also Wastebook, aphorism 67 (Rosenkranz, 552; I.JP. III, 1979, 4, no. 10). 55. The Wastebook speaks of Fichte's position in philosophy as settled, but then says, more ambiguously, "What Schelling's philosophy is in its essence will shortly be revealed" (apho rism 40, Rosenkranz, 544; I.JP. III, 1979, 2, no. 1 1 ).
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 56. I n the Wastebook h e wrote, "Reason without understanding i s nothing, while under standing is still something even without Reason. One cannot make a gift of it" (aphorism 46, Rosenkranz, 546; !.JP. III, 1979, 3, no. 5). 57. Harris and Cerf, 1 92-195 (G. W. IV, 9 1 , line 28-92, line 36). 58. See Schelling's acknowledgment in the Critical Journal of Philosophy (G. W. IV, 1 6 1 , lines 30-37); and i n the Darstellung o f 1 8 0 1 (Schelling, Werke IV, 1 1 3). Hegel regarded Schelling's debt to Eschenmayer as an aspect of his worst mistake (the mathematical, and hence quantitative, concept of the Potenzen of Nature). 59. Der Eremit und der Fremdling. Gespriche i uber das Heilige und die Geschichte (Erlangen, 1 803). Compare also Die Philosophie in ihrem Uebergang zur Nichtphilosophie (Erlangen, 1803). 60. Harris and Knox, 259 (Rosenkranz, 184--185). But in his "Guidelines for the Journal of German Literature" (G. W. IV, 509-5 14; Clio 13, 1984, 407-414), he does say that Schelling had adopted the posture and principles of the formalists himself for a time and was only now ( 1807) "beginning to renounce them." (The exemplars he cites there are K.J.H. Windis chmann, ]. Gorres, and H. Steffens "for the most part." See section i, G. W. IV, 5 1 1 , line 285 12, line 19; Clio 13, 1 984, 41 1-412.) 6 1 . Letters 95 (May 1 807) and 1 07 (November 1 807) Briefe I, 1 62, 1 94 (Butler and Seiler, 80). The earliest reviewers took note of Hegel's polemic against "formalism." It is not surprising, therefore, that a breach between Schelling and Hegel followed. (I have ventilated the whole problem of Hegel's critique of "Schelling and his school" as well as I can in H. S. Harris, 1988 and 1 990. Wherever differences of interpretation can be detected, the latter article should be preferred to the former. The discussion in this volume should take prece dence over both, but I believe that there are no material disagreements between the article in the Hegel-Jahrbuch and what is said here.) -
 
 62. Compare Rosenkranz, 1 84--185 (Harris and Knox, 259) with letter 95 (1 May 1 807, Briefe I, 162; Butler and Seiler, 80). 63. Wastebook, aphorism 9 (Rosenkranz, 539). 64. For the Identity-formula, see Difference (G. W. IV, 87, lines 8-10; Harris and Cerf, 186). Hegel's critique of the "reduction programme" extends from G. W. IV, 84, line 3 1-91 , line 27 (Harris and Cerf, 183-192). 65. See, for instance, Faith and Knowledge (Cerf and Harris, 70--82; G. W. IV, 327, line 17336, line 31). (In Hegel's discussion, the doctrine is stated and its degeneration into a formal philosophy is analysed. Formalism is a further degeneration; Kant's philosophy isformal, but it is not formalism.) 66. See Cerf and Harris, 1 54--169 (G. W. IV, 387, line 3 1-399, line 1). 67. For the joint denunciation of Reinhold and Bardili, see Schelling's "On the Absolute Identity-System" (G. W. IV, 129-173). This is a "conversation between the author and his friend" (i.e., Hegel). 68. See the Ideen (2nd ed., 1803): Werke II, 198, 208-2 1 1 ; E. Harris and P. Heath, 1 58, 167-169. 69. Steffens recorded that Schlegel often spoke of Schelling's Absolute as the "night in which all cats are grey" (see Bonsiepen's note, G. W. IV, 485-486. The source is Was ich erlebte, IV, 3 1 2, Breslau, 1 841). 70. Jean Paul, The Horn of Oberon (trans. Hale, 287 n.).
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 7 1 . Bruno, Werke IV, 258 (Vater, 1 5 8-1 59). 72. But it may have been active earlier, because the metaphor of Night for the Absolute Identity in Nature is already present in the very first statements of the Identity Theory. We find it, for example, in Hegel's Difference essay. (G. W IV, 16, lines 1-7; 23, lines 13-17; Har ris and Cerf, 93-94, 103.) 73. Fernere Darstellungen, Werke IV, 405 (see also 403). M. Frank (1975, 68-72) has argued that the origin of the "dark night" metaphor is here. (W. Marx [1984, 38] thinks that Hegel's target must be Schelling, but thinks that the criticism is unjust. But if Hegel is criticizing Schelling, he is recanting a heresy of his own as well-see note 74.) 74. Bruno (see note 71). Both Schelling and Hegel had used the word Abgrund in expound ing the "indifference" of the "Absolute Identity." They probably took it from Kant (not Boehme, as claimed in Night Thoughts, 165). See, for instance, Schelling's Jdeen (1797) and Hegel's Difference (G. W IV, 23, lines 1 3-17; 80, lines 28-30; Harris and Cerf, 103, 178). See also Faith and Knowledge (G. W. IV, 413, lines 34--35; Cerf and Harris, 190). These cases are interesting, because the first and last are the "speculative abyss" and the middle one is the formal "abyss of Understanding" referred to in the present paragraph. This shows that Hegel had already appreciated and made use of the ambiguity that he plays upon here. 75. W. A. Kaufmann ( 1 966, II, 28) gets this right; and R. Schacht ( 1 975, 45) follows him. But neither of them comments on it, and they appear to regard it as insignificant. J. N. Find lay (1979, 1 3) says that Hegel's "Subject" is "a purely logical conception, definable in terms of the connected moments of the Universal, the Species and the Instance." Neither the absolute nor the finite subject is a purely logical conception in the Phenomenology, but it is wise to regard subjectivity as a logical process. Compare further D. Henrich (1971, 95ff.), and for a "nonmetaphysical" interpretation of this dictum see T. Pinkard ( 1 99 1 ) . But Pinkard is concerned there with the Logic rather than the Phenomenology. 76. The quoted phrases come from paragraphs 748-749, where we shall return to "the first Substantiality" and the equalizing of the two subsequent "propositions of Subjectivity." There is no "sure misunderstanding" of Spinoza here, as Solomon ( 1 983, 256) asserts. Hegel knows that Spinoza-like Zarathustra-regards God as a "subject," and, of course, as the absolute subject. He simply disagrees with Spinoza about what is logically necessary before anyone (even the absolute subject) can exist as a subject "for itself." He may not be right (though I fancy that only Spinoza's God will ever know that), but he has not misunder stood Spinoza's theory. Indeed his own conception of "the first Substantiality" (in pars. 748-749, 755) depends upon his own full appreciation of Spinoza. 77. See Bonsiepen's note (G. W. IX, 486--487); and compare Difference (G. W IV, 87, line 1 88, line 19; Harris and Cerf, 1 86-- 1 88). Hegel does not cite this exact expression from either source. 78. This second moment of the triad in paragraph 17 has been variously identified. Most interpreters have seen a reference here to post-Kantian views. Fichte is an attractive candi date because he set up an explicit opposition of his own position (idealism) and that of Spinoza (dogmatism). But the claim that his Ego is "the very same simplicity, or undifferen tiated, unmoved Substantiality" is not plausible because of his insistence that the Ego is a Tathandlung. On the contrary, it is Fichtes Verdienst, in Hegel's opinion, to have shown how radical the negation of substance has to be (see Introduction, pp. ##). For a summary of ear lier views and an interesting but unconvincing view of his own, see Robert Solomon ( 197 5). 79. For this initial characterization, see especially Ethics (II, prop. 40, schol. 2). God was first systematically defined in this way by Aristotle. But in Aristotle, "God" remains an
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 object o f imitation. I n Spinoza, the scientia intuitiva o f God himself becomes the goal of human intellectual striving. One can, of course, go back beyond Aristotle to Parmenides and Heracleitus-and perhaps even to Pythagoras and Anaximander. (Eric Voegelin [1968, 43] cites this passage in the context of a discussion in which "com prehension" is identified with practical control. This is the fundamental error in his inter pretation of Hegel. He writes as if Hegel already wanted-like Marx and Engels-to make philosophy an instrument of change. Since Hegel was a conceptual idealist this makes him-as he would himself agree-a "sorcerer. " But just how far his "comprehension" was from any magical domination of the world can be seen by examining the placement and anal ysis of "magic" in his philosophy of religion.) 80. The Phenomenology (like Hegel's other "sciences") is a "circle of circles," since, as we shall see, every "Gestalt of consciousness" is a self-closing fortress that can defend itself against all comers. R. C. Solomon (1983, 258) says, "it [the circle] is a terrible metaphor; cir cles don't have ends and beginnings, and it is clear that what one has at the end of the . . . dialectic is not what one had at the beginning, except in the vague sense that they both refer to self. " But first, all circles constructed as plane figures do have "beginnings" in experience to which the compass marker must return at the "end" if the circle is to be complete; and secondly, in a "circle of circles," the one that has to be drawn first is a necessary beginning, since it will keep the status of logical origin no matter how the whole system may be rotated or moved about afterwards. Admittedly, the speculative overlapping involves a greater "dif ference" than the empirically necessary overrun of a compass pencil, but the identity of placement holds. The "absolute knower" is a "sense-certain" consciousness who logically appreciates the "necessity" of her sense-certainty-instead of having the sceptical self-cer tainty of Descartes, who falsely believes that he can surrender the whole realm of sense experience. (Of course, D. ]. Schmidt [1988, 1 16] is right when he says that this conscious ness "conceives of the beginning as a circle that is already underway." Thus, "Now is Night"-but also "Midday," etc.) 8 1 . In fact, they make their first appearance at no great interval from one another (see pars. 177 and 210). But the explicit development of the theological doctrine has to wait until the phenomenology of the human community as such has reached completion (compare par. 671 with pars. 769-72). Only through the following out of the method stated in the Intro duction can we resolve the paradox created by the necessity that what truly is must be sub stantial yet must with equal necessity be the self-knowledge of a subject. The resolution is well put by U. Claesges (1981, 1 10-1 1 1). "What truly is" logically has to be a conceptually self-communicating process. 82. See especially Eth1cs V, prop. 42 (the last proposition). The discussion of amor Dei intel lectualis begins at V, prop. 15, but it is not called intellectual until V, prop. 33. 83. Ueber Anmut und Wurde, National Edition, XX, 303; some of the context is given by Bonsiepen and Heede (G. W. IX, 487). For a (bad) translation see Schiller ( 1 875, 218). I can not get rid of an uneasy feeling that the actual expression "Spielen der Liebe mit sich selbst" will eventually be found either in one of the Romantics or in one of their favorite authors (e.g. Hemsterhuis). 84. Ethics V, prop. 17. Anyone who begins at prop. 1 5 will understand why Hegel insists that we cannot be satisfied to intuit the Wesen without the Form. Spinoza certainly does not "lack the seriousness, suffering, patience and labor of the negative (i.e. of thought)." But Hegel implies that he-and Schelling after him-believed this pure intuition of the Wesen to be the ultimate goal.
 
 98
 
 The P i l grimage of Reason
 
 85. Bonsiepen and Heede refer to the following passages: Fichte, Science of Knowledge ( Werke I, 9 1 ; see Heath and Lachs, 93); Sunclear Report ( Werke II, 375); Schelling, Fernere Darstellungen ( Werke IV, 367-368, 376; the first of these Schelling passages is echoed in this present paragraph). 86. Mysterium Magnum 6, 1-3. My own understanding of the "seven qualities" depends entirely on the summary account in Brown ( 1 977, 59-62). Brown provides a fuller list of references. 87. G.S.A. III, 73; Trask (Signet), 85. The influence of Schiller is very plain here, so this echo helps to confirm his focal importance at this point. (My comment that Hyperion lacks the patience of the negative is based on the conviction that Hi:ilderlin's hero is the Gestalt of the "Hard Heart" [pars. 663-668].) 88. The astonishing fact that it is not in any English-language dictionary of quotations tes tifies to the philosophical illiteracy of Anglophone literary scholars. It is often cited as "The Truth is the Whole,"-which facilitates the weaving of neo-Platonic fantasies and the spin ning of "absolute coherence" webs. It ought to be obvious from the lowly position and ele mentary treatment of "whole and parts" in the logic of Essence that this dictum refers to a different kind of "wholeness." The best treatment of the highly complex sense in which Hegel's system is a whole is that of L. B. Puntel ( 1973-usefully reviewed by M. Westphal, 1983). But the elementary facts are that every Concept is a "whole" that "returns to itself" out of its division into a Judgment-a unity of opposites-and that every "presentation" of the System (the Phenomenology itself being one of two or, more properly, three such) is a cir cle of these conceptual circles that closes upon itself. (For the origins of Hegel's philosophi cal concept of the whole in the Parmenides of Plato see F. Chiereghin, 1984.) 89. It should be obvious that I agree with R. C. Solomon ( 1983, 258), who connects the dictum with the thesis that "the true shape of truth is the scientific system." But I think that it should also be connected with the method of the "system," which is to begin from an immediate "whole" of "truth" and advance to the "truth-wholeness," which has demon strated itself in experience to be absolutely comprehensive. 90. Hegel's direct target here is the "immediate" awareness of God in "feeling" that was set up as "absolute truth" by theologians such as Jacobi, Schleiermacher, and Eschenmayer. But about "sentences" it is helpful to remember what H. Hiilsmann said ( 1966, 79): The sense of the sentence is contained in each of its moments. But more than that. The sentence contains in each moment both speaker and hearer and therefore social communication as its moment. It contains them in such a way that they are contained at the same time in the absolute movement of spirit as concept . . . The sentence is the model of an absolute situation. But, of course, the concept of a model is not com pletely adequate, for sentence and actuality belong together. I cite this from J. C. Flay (1984, 361, n. 9). 9 1 . Paragraph 2 1 makes it clear that the science of experience begins with the logical con cept of Becoming. The Gestalt of Sense-Certainty moves from Becoming to Being There (Dasein). What "is there" is what can be ostensively identified by pointing at it. Hegel called Becoming "the first concrete thought" in his Berlin lectures (see Encyclopedia Logic, sec. 88, Add.). In that same context, "life" and "spirit" are offered as "deeper" or "higher" forms of Becoming. Thus, what is taking place in the present paragraph is the abstracting of the sim plest logical form present in "experience."
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 92. Hence, Hegel says in the Encyclopedia Logic: "the highest form of the Nothing for itself would be freedom" (sec. 87h). But in this negative shape, freedom is only a "would be." What it is (positively) in the "absolute affirmation" spoken of there is the "absolute know ing" of the chalice from which Spirit foams forth. 93. In the perspective of the "science of experience," the "Big Bang" is a theory produced by our purposive activity of sense-making. Insofar as it makes sense of our experience, it is the perfection of our consciousness as Understanding, and as such it is the theoretical presuppo sition of our purposive activity as a rationally active community. Hegel's own presupposition is the Aristotelian concept of the order of Nature as an eternal image of organism (pars. 162165). But "Science" itself requires no presupposition. (On Hegel's concept of teleology see J. N. Findlay, 1964 and M. Greene, 1976; but they do not discuss the Phenomenology.) 94. In contrast, the absolute selfhood that we shall observe in the "science of experience" moves and knows itself at every stage as a being of its own making. As external reflection, we are not allowed to do anything except watch. 95. For Giirres and Wagner, the interested reader must go to the Critical Edition. For Fichte the references they give are Werke V, 1 86 and 543. But see also note 96. 96. "Cowpox-voices of the time." Hegel applies this sobriquet to the minor "enlighteners" Campe and Salzmann in the Wastebook (aphorism 79, Rosenkranz, 555; I.JP. III, 6, last aphorism). He speaks of Giirres and Wagner as typical purveyors of the "formalism" of the newer "philosophical age of genius" that ensued upon the Enlightenment (Rosenkranz, 539, aphorism 9). Fichte's Way to the Blessed Life is actually a more likely source of the title "das Ewige," because he associates it with "das Unveranderliche." Quite probably, therefore, all of these terms come from Fichte, and Hegel relies on the unmistakable "moral world-order" to direct the reader towards him-see, especially, Werke V, 401-407. (C. O'Regan [ 1994, 124-125] agrees that Hegel has Fichte's Anweisung in mind.) Hegel's notes in the Wastebook about aeternitas, aivniow and aivn should be remem bered. He says that, apart from its employment by the Ptolemies and the Roman emperors, "This aivn seems otherwise to be peculiar to the New Testament" (aphorism 18, Rosen kranz, 541). There is a locus classicus that he ought to have remembered-Timaeus, 37d: "a moving image of eternity [aivnow]." Liddell and Scott indicate that in the New Testament, aivn is only used for "eternity" in plural or multiplicative modes; but for one noteworthy exception, see John 8:35. The use (both singular and plural) came to the early Christian authors from the Septuagint. 97. John 8:58 (the whole passage from 8:25 should be studied). 98. One of the merits of the article by John Sallis (1977) is that he recognized this problem. He also saw the direction in which the answer was to be sought. But because of his general conception of the Preface, he is satisfied with a looser mode of "consequence" than I believe we ought to seek (cf. 1977, 140-- 1 43). The dialectical view of "basic propositions" is one of the early signs of Hegel's discontent with "intuitive" beginnings-cf. Anm: Philosophie (in G. WVII) and, further, K. Westphal ( 1 989, chap. 1 1). 99. This is often disguised or concealed by citing Hegel's dogmatic position simply as "The Absolute is Subject." This is how Hegel himself put it in his Table of Contents. But the proposition in his text is "everything turns on apprehending the true not as substance but just as much as subject"; and when he comes (in par. 1 8) to "what this is," he says, "The liv ing substance is, moreover, the being that is in truth subject etc." The substantiality of God (his "unchangeability") is just as important as his justice and love.
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 100. If we apply the doctrine of paragraph 24 to the three propositions of paragraph 23 in this way, we can see why it is neither a mere repetition of earlier statements nor an interrup tion of the flow of the argument, although it may appear to be both. 101. The Phenomenology turns Spirit into a Concept. The importance of this as a develop ment in Hegel's struggle with the Kantian philosophy is brought out in different ways by H. S. Harris ( 1 989b) and by L. Lugarini ( 1 986, 77-1 19). A good commentary on "God is Spirit" is provided by L. Dupre ( 1984; see also 1982), but he depends mainly on Hegel's Berlin lectures on the Philosophy ofReligion. 102. Compare Religion, eine Religion stiften and so wie sie mehrere Gattungen ( 1797), Nohl 376-378 (Clio 8, 19781 1979, 258-263); with The Spirit of Christianity ( 1798-1800), Noh! 293-296 (Knox, 244--247). E. L. Jurist (1987, 7) says, "The self-knowing sense of recogni tion has been largely ignored." I am not sure this is really true, but there has probably been too much emphasis on "recognition as the principle of practtcal philosophy" (to quote the title of Siep's 1979 book. R. R. Williams (1992) has the balance right. Jurist correctly insists that "self-recognition" is Hegel's epistemological principle. Gadamer ( 1960) may have been the first to see this-see Gadamer (1975, 307-308). (For a good discussion of cognitive self recognition in Hegel's Philosophy ofHistory, see Paul Redding, 1987 .) 103. See especially Fatth and Knowledge (G. W. IV, 407; Cerf and Harris, 180-181); and Sys tem of Ethical Life (Lasson, 1923, 461 ; Harris and Knox, 143). What is called "the religious view" in the first passage is identical with "philosophy's view of the world" in the second. This may already have been true in the "Systemfragment" of 1 800 (although in what we have, there is an opposition between religion and reflective philosophy, very like the opposi tion between religion and the "philosophy of subjectivity" in Faith and Knowledge-see Noh!, 347-348; Knox and Kroner, 310-3 13; and Night Thoughts, 6-14). 104. The aether was a focal topic in natural philosophy from Newton's time onwards (at the latest). Lambert and Kant both discussed it. For background, see ]. Edwards (1991) and E. Forster ( 199 1). 105. Werner Marx ( 1975, 34--3 5) characterizes the face-to-face situation of "natural con sciousness" and "Science" very well. Each of them is "self-consciousness," but the "natural consciousness" of educated present-day common sense does not fully appreciate the "self" of which it is conscious. The exercise of "recollection" is necessary to bring it to see its own identity with the scientific consciousness. 106. The metaphor of "philosophy standing on its head" probably originated in Jacobi's Spinoza Letters (cf. D. Henrich, 1992, 44). Hegel first speaks of the philosopher's world as an inversion of the world of common sense in his Introduction to the Critical Journal (see G. W. IV, 1 25, lines 3-4; Di Giovanni and Harris, 283). When Karl Marx borrowed the image from Hegel, in his turn, to express what his economic science had done to German Idealism (see Das Kapital, 2nd ed. 1 873, preface), he was correct in one way, but he went wrong in another way-or perhaps in two other ways. He was using the image correctly in that the Marxian science does reassert the primacy of the practical standpoint, and in that sense Marxism did put Hegel (or rather his inverted dialectic) back on his naturally conscious feet again. But Marx and the Marxists went wrong when they interpreted what Hegel had done in their own practical frame of reference, taking Absolute Spirit as a supposed cause of the human social structure and the Idea as a transcendent controller (just as those who thought of stoning Jesus were mistaken, since he was not claiming identity with the older divine authority). Also, the Marxists went wrong when they ignored the speculative character of their own double negation. Science continues to stand in an inverted relation to natural con-
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 sciousness even when it is practical science. "Let Science be in its self what it may, in its rela tionship to the immediate self-consciousness it presents itself as something inverted . " Natural consciousness can n o more easily possess itself i n the "beyond" o f a speculative eco nomic theory, than it can in the heaven of a speculative logic. The claim to speak authoritatively for the natural consciousness-ignoring the right of "absolute independence" which Hegel so trenchantly asserts-is undoubtedly the most fun damental error of the Marxian practical science. When T. W. Adorno ( 1993, 87) reverses Hegel's dictum into "The whole is the untrue" by taking the Absolute as "a positivity that can master everything �hat opposes it," he is treating it as if it were the triumph of the prole tariat. But the "necessity" of the progression to Absolute Knowing exists only for those who desire that goal; and when one desires it, one discovers that philosophical knowledge has nothing to do with power. 107. When we return to this point in paragraph 62, this will be seen to be an important clarification of what is meant by the proposition "God is being"; and-in spite of the evi dent absurdities that it generates, both logical and ethical-we shall see how absolute the right of self-certainty is when we come to Hegel's discussion of "Conscience" (especially pars. 639-655). 108. The natural consciousness has the right to ask for a ladder, but it is not obliged to use it. Only for those of us who want to know absolutely what human knowing is, is the ladder necessary. Thus, the answer to E. Fackenheim's question ( 1 967, 70) why the moral or the religious consciousness should be so presumptuous as to grasp the ladder is: "If the drive is felt strongly enough, the boundary will be crossed. Otherwise the higher rungs of the ladder will appear to be only a game (idle or perilous, according to the temperament of the sup posed observer)." If it is legitimate to identify the desire for philosophical comprehension with "the spirit of the philosopher," then we can almost agree with S. Rosen ( 1974, 129): "The ladder to the Absolute is not historical necessity, or even the negation of the negation, but the spirit of the philosopher." (But he is offering us a false option, because the philosopher recognizes teleo logical "necessity" in the experiential process of double inversion.) From the point of view of the logic of reality itself (which is "pure thinking" in its abstraction), the "ladder" can be cast away once it has been climbed-like the ladder ofWit tgenstein's Tractatus (cf. P. Miklowitz, 1983, 7 1 ) . That is why Hegel could dispense with it and supply a much simpler "introduction to Logic" for the Encyclopedia. But from the point of view of the System as a whole, the concretely universal Concept (of experience) that rec ollects itself as the ladder remains crucially essential. It shows us how all of us (not merely the speculative philosophers) belong to the "procession of the Spirit" (which is what we arrive at again in the Philosophy of Spirit); and how "life" comprehends the Idea recipro cally. 109. Encyclopedia, section 25, Anm. A long line of interpreters have held that "the Phenome nology is either an introduction, or it is a part of the System" (Haering, 1934, 1 33). One would have thought that either Hegel's lifelong concern about the problem of "beginning" or the curiously ambivalent and dialectical character of this Preface in 1807 (or both!) would make everyone cautious about their logical intuitions in this matter (see further, William Rowe, 1986). But H. H. Ottman thinks that the exclusive alternative is valid (while holding that the book is a failure in both ways-1973, 192-197; cf. 145); while K. Dove ( 1 970), W. Maker (1981, 1990) and R. D. Winfield ( l984a, 1984b, 1989) seem to think that Hegel came to his senses after 1 8 17, when he abandoned the claim that the Phenomenology is a "part" of
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 the System. A bird's-eye view of how the Phenomenology can be both the "introduction" and the "first part" is given in my "Comment" on K. Dove (1982); how far it is successful (in either role) this commentary aims to show. H. F. Fulda ( 1965) gives by far the best treatment of the whole problem. He rightly says (1966, 29, 52f() that the philosophical-historical introduction of the Encyclopedia does not imply that Hegel regarded the Phenomenology as superannuated. The view that the incorpo ration of a phase called Phenomenology in the Philosophy of Spirit indicates this-a view argued at length by M. J. Petry in Hegel, Berlin Phenomenology ( 198 1 , xiii-xciv), and often reiterated-is completely mistaken. Hegel himself taught "consciousness-theory" at Nuremberg as an introduction to the System. I agree with W. A. de Vries (1988, 87-89) that we need critical texts of Hegel's Nuremberg lectures; but I do not think that they will make any difference to the pseudo problem of two "phenomenologies." Anyone who studies the Jena systematic texts (for which we have good editions) can see that the "phenomenology" of the finite consciousness was already in its systematic place when Hegel wrote the Phenomenology of Spirit. This last deals with the "appearing" of the self-consciously philosophical World-Spirit-which is quite a different topic in spite of some overlapping in the early stages. (C( the discussion by R. G. McRae [ 1 985, 6-8]. McRae uses the "second Phenomenology" to illuminate the "first," and he draws attention to the necessity of completing "first" before the incorpora tion of the second within the System could be attempted.) On the abbreviation of the Phenomenology for pedagogical purposes at Nuremberg, see W. Bonsiepen (1977, 72-74); see further, G. Baptist (1989, 278--2 83) and K. Kozu (1986). 1 10. Whatever we think about the status of the Phenomenology as a "philosophic science" in the context of the Berlin Encyclopedia, the deletion of the clause "as the first part of the sys tem of science" is one correction of Hegel's that no modern editor (or translator) ought to accept silently (as Miller, for example, has accepted it). Baillie followed a more proper course by recording it in a footnote. It happens that Miller's silent acceptance of the revision does no harm, because Hegel repeats the assertion a little further on (par. 35)-and his revision never reached that point. But without that accident, the reader would have been deprived of one valuable clue for the interpretation of this extremely difficult and complicated book. It is far better to be told twice that this is the first part of Hegel's "System of Science." 1 1 1 . Heidegger himself suggested this analogy, but his view that the Absolute is present throughout the Phenomenology obliges him to maintain that the Phenomenology is not an "introduction" to philosophy (1980, 41--42; 1988, 29-30). Hegel clearly holds that it is that. But in Hegel's view both "common sense" and "Science" are present together at the start. Everything depends, therefore, on what counts as an "introduction to philosophy." Hegel did regard "Science" as a proper object for devotional feelings. Compare, for instance, Gabler's report of his spontaneous response when the students held a festival in his honor in February 1806, and his inscriptions for the albums of van Ghert (Sept. 1806) and Held (30 Sept. 1809). See G. Nicolin, report 92, 69-70; and Briefo IV (i), 1 67-1 68. 1 12. See Difference (G. W. IV, 8 1 , line 28-83, line 8; 9 1 , lines 19-27; 92, lines 18-36; Harris and Cerf, 179-181, 192, 195). 1 13 . Werke II, 168 (Chisholm, 3). 1 14. Werke II, 328. 1 1 5. Fackenheim, 1967, 32. But G. di Giovanni (in M. Baur and ]. Russon, eds., forthcom ing) has now put forward a good case for reference to J. F. Fries. Perhaps the most plausible hypothesis is that Hegel means to condemn a wide range of religious and romantic intu-
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 itionists, and not someone specifie--d: the use of the pistol metaphor in the Science ofLogic (G. W. XXI, 53, 20--2 5; Miller, Logic, 67). But that is many years later ( 1 83 1 ). 1 16. See Night Thoughts, chapter 1, and my introduction to the }ena Logic and Metaphysics (ed. Burbidge and Di Giovanni). 1 17. Translated in Di Giovanni and Harris (1985). W. Hartkopf (1976) argues for the influ ence of Schelling's Transcendental Idealism. 1 18. This paragraph shows that the supposed problem of "two phenomenologies" rests on a simple misunderstanding (see note 109). Hegel expounded his concept of individual Hi/dung (educative formation) for his high school juniors ( 14-1 5 years old) in 1 8 1 01 1 8 1 1 . See George and Vincent (sec. 41--43). R. K. Maurer ( 1 965, 45-61 and 1 980) has much helpful discussion of the sense of Hi/dung in different contexts. (Cf. also F. Nicolin, 1955.) 1 19. In 1 83 1 , Hegel substituted "selbst bewusste Geist" for "Weltgeist." Clearly the two are identical, but it is the philosopher who is the self-consciousness of the "universal individ ual," the "self-conscious [world] spirit." When the clue supplied by Weltgeist is removed, the difference between the "universal individual" and the particular individual" is easily misunderstood, because the temptation to read besondere as einzelne becomes very strong. 120. Miller's translation of "besondere Individuum" as "single individual" is mistaken; that would be einzelne. The reference is to a particular stage of social culture. (The argument of this paragraph strongly suggests that the declared parallel between Phenomenology and Logic in 1807 can best be understood through the later doctrine of the evolution of the logi cal Idea in the history of thought.) T. I. Oisermann ( 1979, 1 12) takes this sentence in Miller's way, and uses it to show that the social Aujhebung of "natural bodily determinacy" is the negation of the individual's sub jectivity. This is a fair specimen of "Soviet Hegel criticism. " A good idea of the condition of Phenomenology studies in the Soviet bloc at the time of the second Hegel Centennial can be gathered from E. Lange ( 1 970). It is not a stimulating or inviting prospect. I have for the most part ignored it. 1 2 1 . We must distinguish different forms of "veiling" here. Some "vestiges" are direct sur vivals of previous modes of consciousness. They may (indeed, they will) be transformed, but they cannot be identified with the "forgotten" substance of prior logical developments. The consciousness of those, where it is present, will be predominantly negative. Thus, Robespi erre and Napoleon both presuppose Louis XIV, but they do not see themselves as his heirs. The situation of Catholics in a Protestant culture is rather different. (Collingwood's "law of primitive survivals" contains the same ambiguity.) 122. We should remember that before the advent of the camera, members of the cultured classes frequently made silhouettes and sent them to one another. 123. This is where W. A. Kaufmann ( 1966, II, 47, n. 6) is led to suggest that Hegel may have heard the still unpublished lines from Faust, Part I. Hegel uses both erwerben and Hesitz neh men in his description of individual H1ldung; and the "inorganic nature" that we "consume" (as the food of our spiritual life) is "schon erworbnes Eigenthum des aligemeinen Geistes" (as the "substance" that offers itself to us in that "inorganic" form). I. Soli (1972) uses paragraph 28 to argue that Hegel had an elitist conception of educa tion. Since higher education was socially restricted in Hegel's world, this appears to me to be an unjustly anachronistic criticism. Hegel's general view of Religion and of the philo sophical transformation of Religion is "Lutheran-democratic." (A more balanced impres sion of Hegel's educational attitude can be gathered from L. Dickey, 1987. For a collection of the evidence see G. Thaulow, 1854; or in English, F. L. Luqueer, 1 896.)
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 124. This is the point at which to remember what Marx said about the Phenomenology: The outstanding achievement of Hegel's Phenomenology-the dialectic of negativity as the moving and creating principle-is, first, that Hegel grasps the self-creation of man as a process, objectification as loss of the object, as alienation (Entiiusserung) and sublation of this alienation; that he grasps the essence of labor, and conceives objec tive man, true because actual man, as the result of his own labor. (K. Marx, 1 844, MEGA, I, 574; trans. by T. B. Bottomore, 1964, 202). Hegel's procedure validates what Marx says because our intellectual labor completes the process of Bildung, which begins with the self-discovery of the serf in his labor and becomes voluntary self-transformation in the Unhappy Consciousness. See also W. Siinke1 { 1 982) and, for a detailed account, S. Reuss ( 1982). J. McCumber ( 1 99 1 , 301 ff.) claims that the telos of the Phenomenology is the "consoli dated self." This is true, but it is one-sided in its form of statement. Spirit is "the I that is We," and its perfect self-consciousness (which is its telos) is a society which (as Hegel would put it) "knows what it says." That society can exist even if many of the philosophers (and, a fortiori, others) among its members are not "consolidated selves" in McCumber's sense. What is essential-as McCumber says elsewhere ( 1994)-is a certain "company of words." 125. I agree with W. Marx ( 1 975, 39-40, n. 3) that we do not need to worry about the differ ent sorts of history that Hegel distinguished in his maturity, as Fulda did (1965, 2 17ff.). The Phenomenology "comprehends time" at several levels, and we must simply look for the most appropriate standpoint and data as we go along. We may well find Fulda's distinctions illumi nating when we reach the end, but they will not help us much on the way. (He distinguishes history of absolute Spirit, world history, history of philosophy, and history of culture.) 126. The view that the section "Plant and animal" (pars. 689-690) is an interpretation of Hinduism is mistaken; and the reference to the caste-system (par. 700) probably refers to the report of Herodotus about Ancient Egypt. 127. Miller avoided the problem by leaving out the difficult clause, and he gives only a rather loose paraphrase of Hegel's text. Translated literally, with the cancelled version in angled brackets and the additions of 1 8 3 1 in square brackets, it reads as follows: "Mean while, he does at the same time, have lesser efforts to make, because in itself this has been accomplished: the content is already actuality cancelled into possibility the immedi acy subdued, [and the embodied shaping is already degraded into its abbreviation, the sim ple determination of thought]. Already a mental thing (ein Gedachtes), [the content is property of the substance]; there is no longer the being-there [in the form of being-in-itself, but only what is neither still merely original, nor sub merged in thereness, but rather already recollected in-itself to turn over into the form of being-for-selfJ." Physically the Dasein has vanished. But it is transposed into the mode of memory (which is substantial because it is objectively true and logically eternal); in other words, it is now in the element of the self, but it is not actual self-consciousness. Even when we do remember it, we are conscious of it as a substantial world in the past. This first Erinnerung is quite differ ent from-indeed, it is diametrically opposed to--the philosophical Erinnerung in which the remembering of the past is the foaming of the chalice of spirits, by means of which we know ingly constitute ourselves within the community of self-conscious spirit. (On Erinnerung as
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 the principle of the unity of the ego, see H. Schmitz, 1964; V. Verra, 1970; R. Bodei, 197 5, 1 55-83; P.-]. Labarriere, 1979; and A. Peperzak, 1979.)
 
 128. Hegel's "ordinary" usage of Vorstellung is well characterized by G.R.G. Mure: In a narrow sense Vorstellung means "imaginative presentation" . . . but Hegel more often uses it broadly to mean a mode and content of experience in which analysis would show a developing series of phases-roughly sensing, sense-perception, mem ory, imagination (imaging), and thought (understanding)-held together and present ing an object. It is in fact just what the ordinary man calls ''thinking" ( 1965, 1 5n. ) . For the very reason given in Mure's last sentence here, his preferred translation "picto rial thinking" (adopted by Miller in the even more peculiar form "picture-thinking") was an unfortunate (and sometimes misleading) choice. Willem de Vries ( 1987) has given a good introductory account of Hegel's theory. For an earlier (and more detailed) discussion see M. Clark ( 1 960). The fullest and most recent account in English is that of de Vries ( 1988). (For a technically precise discussion of the the ory as presented in the Encyclopedia, see ]. Sallis, 1986, and D. ]. Cook, 1986. All of the dis cussion deals with the Encyclopedia rather than the Phenomenology.)
 
 129. Even the completely determinate "ideas" that are "the same as the order of things" at the sensible level do not escape from their dialectical character (and so they do not fail to be real Gedanken). To refer to "this precise shade," for example, we have to designate it as a "shade" (and more fully as "the shade of red on this card"). Our actual "sense-experience" is made up of"concrete universals"-i.e., "universals" that realize themselves concretely as "singular" through some "particular" species-type. It is not my task to expound empiricist "epistemology" from a Hegelian standpoint. We shall come back to it briefly in the "Percep tion" chapter, but the "natural consciousness" of educated common sense is not much trou bled by its problems. That is why so much philosophizing is readily dismissed as a kind of "glass bead game." One of the most valuable shapes of intellectual despair in the "Science of experience" is the recognition of how many "glass bead games" there are-including our own, for, as Kierkegaard showed us, the pursuit of "Absolute Knowledge" still leaves the philosophical beggar at the gate of the palace. (This is quite true, even though it is not a valid objection against the "absoluteness" of her "knowledge.") 130. Baillie assumed that "what is left over" is the task of sublating "these forms." In effect, he emended the text. Miller inherited from him the conviction that "what is left over" must be a task; but instead of revising the text, he reads Vorste/lung and Bekanntschaft as task words: "to represent and to get acquainted." That this is wrong is rendered quite certain by the discussion of ein Bekanntes and das Bekannte that immediately follows. "What is left over" is, first of all, not a task, but our inheritance from the labor that we have been spared. Our task is the hohere Umbildung of "the forms." "The forms" themselves (as bekannte Vor stellungen) are what "is left over" when Dasein is transcended. They are what we have in our memory-banks as a result of our pre-philosophical education. 13 1 . The awareness that what was familiar had lost its proper historical vitality was common among the Romantic thinkers. Gadamer ( 1 975, 325) cites the Lyceum Fragments of Friedrich Schlegel: The two basic principles of so-called historical criticism are the postulate of the com monplace and the axiom of familiarity. The postulate of the commonplace is that
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 everything that is really great, good and beautiful is improbable, for it is extraordi nary or at least peculiar. The axiom of familiarity is that things must always have been just as they are with us, for things are naturally like this. 132. In 1 807, Hegel identified this "particular spirit" with "the immediate mediation-pro cess, or the one that is there" (G. W IX, 26, lines 1 6-17). Obviously, he decided that this adds nothing, because he cancelled it. On the whole, I agree that it only makes his meaning harder to grasp. But it does emphasize the difference between the remembering of past experience in ordinary life-"the immediate or daseiende Vermittlung" without which we would not have a shared world at all-and the remembering of the past with the object of comprehending why the world we share is the way it is (and what kind of community "we" are, who live and move between the worlds we have lost and the one that we perceive). 133. The mistaken claim involved in Collingwood's "reenactment" theory of history (at least as it is often interpreted) is that the historian "reenacts" the thought of individual agents. The thought that has to be "resurrected" in history is, first of all, that which is the "property of the Substance''-in other words, the world-interpretation that everyone in that "particular" world shares. It is that, for instance, which archaeologists can resurrect-with out knowing anything about the "thoughts" of individual agents and having no record of "thought" at all (in the narrow, subjective, sense). We do not "reenact Caesar's thought" as he decided to cross the Rubicon; and we only invite sceptical satires when we speak like that. We interpret Caesar's recorded actions in the context of how everyone presumably thought about them at the time; and we make the same sort of reasonable (but debatable) hypotheses about what Caesar intended (i.e., about what he personally "thought") that the rest of his world could have made (and no doubt did). But all of this is only the prelude for our histor ical "comprehension" of Caesar's world-which is a kind of thoughtful awareness of it that it could not have of itsel( 1 34. For the historical evolution of the methods of "analysis" and "synthesis" in Hegel's studies and works, see the essay of R. Pozzo in M. J. Petry (ed., 1993). 135. I am referring to Socrates as he would have appeared to Hegel (not to the less determi nate elenchus of the problematic "historical" Socrates). According to my interpretation, Socrates "fought" the Sophists-as Hegel says in his lectures on the Encyclopedia Logic (sec. 121, Add.)-because their concern with Understanding was more "vulgar" than his. Like Bacon, they sought for the knowledge that is "power." But we should not ignore their con tribution to "science" any more than we ignore Bacon's. It is the "absolute power" of the Understanding which becomes, through "determinate negation," the moving force in the advance of consciousness towards "absolute knowing" (compare R. Schacht, 1975, 52-56). A good exposition of the "place of Understanding" in Hegel's logical theory will be found in J. W. Burbidge ( 1990 or 1992, chap. IV). C( also the remarks of D. J. Schmidt ( 1988, 79-86). 1 36. See Aristotle, Metaphysics A.6 (978b), and elsewhere. As for Socrates having the "great est strength," we should remember his prophecies to the judges, in the context of Plato's remark about the polis being marvellously strong (Politicus 302a--..					    
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