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PREFACE

The translation of a philosophical classic into a modern
language is a difficult task, no matter how clear the original. If
the original itself is not very clear, the difficulties increase. But
if, as in our case, the original was never written, but narrated
—by a notoriously bad lecturer—and taken down by his, mostly
lay, students, the task of translation becomes truly hazardous—
as is evidenced by previous English renderings of this text.

The German original is not only often ambiguous and ob-
scure, but the style is extremely uneven. It continually oscil-
lates between the stilted and the colloquial, no doubt because
of the manner of its composition. Hegel often reaches either
too high or too low, and there is little effort to focus the word
exactly on the thought. The importance of Sibree’s pioneer
translation, which I have consulted and followed in some
places, is not to be minimized. Sibree, however, consistently
takes the high road; he is complex even where Hegel is simple.
I have chosen the opposite approach. In steering between the
conservatism of literal translation and the radicalism of trans-
literation, I have taken a middle course, slightly right of cen-
ter. Sibree’s translation has been called baroque; the present
translation, by comparison, might be called Georgian. Al-
though it is more complete and, it is hoped, more correct than
previous ones, it is by no means a definitive translation. This,
1 am persuaded, would have to be a paraphrase of the original.

That, in spite of its risks, the translation was undertaken is
due primarily to the editor of The Library of Liberal Arts,
Mr. Oskar Piest, whose cooperation, constructive criticism, and
.relentless drive for perfection were a continuous source of en-
couragement. My special thanks are due to Professor Paul
Schrecker of the University of Pennsylvania, who critically
examined the entire manuscript, clarified many of the obscu-
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vi REASON IN HISTORY

rities of the text, and made numerous suggestion, which

improved both the accuracy and style of the translation.
The merits of this translation are in large part due to the

help I have received. Its shortcomings are entirely my own.

ROBERT S. HARTMAN
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INTRODUCTION

1. THE SIGNIFICANCE OF HEGEL FOR HISTORY

In Hegel, philosophy and history met. He was the outstand-
ing philosopher of history, as well as historian of philosophy.
But more than that, he was the one philosopher who deci-
sively changed history. Philosophers before him have had a
hand in history, both as persons and as bearers of ideas—Plato,
Hobbes, Leibniz, Locke, Rousseau—but, as Ernst Cassirer re-
marks, “no other philosophical system has exerted such a
strong and enduring influence upon political life as the meta-
physics ot Hegel. . . . There has hardly been a single great
political system that has resisted its influence.”* All recent
political ideologies bear his stamp. Just as in Hegel's philos-
ophy the “Idea,” the logical power of the divine, enters and
guides, through mortal men, the scene of historical struggle,
so has Hegel’s philosophy itself, as an expression of the abso-
lute Idea, entered history. And just as the Idea remains un-
touched by the struggle of human passions 2 which actualize it,
so Hegel’s philosophy stands unconcerned, as an intellectual
creation, above the mortal struggle that has been and is being
fought in its name. Some men have drawn this philosophy
into the strife of parties and attacked its cool and remote
author as a villain and his philosophy as a psychotic product.
{They confuse Hegel's philosophy with the often hysteric
use that has been made of it.\The philosophical arguments to
which Hegel gave rise have, as Cassirer rightly says,

. . . become a mortal combat. A historian recently raised the
question whether the struggle of the Russians and the invad-
ing Germans in 1943 was not, at bottom, a conflict between
the Left and the Right wings of Hegel's school. That may
seem to be an exaggerated statement of the problem but it
contains a nucleus of truth.?

1 The Myth of the State, New Haven, Yale University Press, 1946, p. 248.
2See below, pp. 45f.
3 Casstrer, op. cit., p. 249.
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We may find the manifold influences of Hegel’s philosophy
foreshadowed in the historical constellation in the year of his
birth, 1770. That year Marie Antoinette, the radiant Arch-
duchess of Austria, was married to the dull Dauphin of France.
At Ajaccio, Napoleon, the second son of Laetizia Buonaparte,
was just learning to walk. Captain Cook was completing his
first trip around the world. At Boston, Massachusetts, some
English soldiers fired into a crowd of colonials. At Kénigsberg,
Germany, an overaged Privatdozent, named Immanuel Kant,
read a dissertation concerning form and principles of the sen-
sible and intelligible worlds and man’s position between the
two. At the opposite end of Germany, at Strasbourg, a young
student, Goethe, wrote some peems which swept the whole of
Germany into his own sensuous love for Friederike of Sesen-
heim. A little later the novel of his second love, The Sufferings
of Young Werther, swept the whole world, as far as China, into
a wave of romantic suicides. In France, that same year, Baron
of Holbach published a treatise showing that the world, far
from being a romantic place, was nothing but a large clock-
work. When Hegel died, in 1831, the beheaded body of Marie
Antoinette lay in a common grave at Paris. Both Napoleon
and the Revolution had run their course. The great man had
been taken care of by the English and the Revolution by
Metternich. The American Republic had taken her place
among the powers, and her fast clippers roamed the Seven
Seas. Goethe serenely surveyed a life of a thousand conflicts
merged into classic form and sealed his epic of Faust, the
universal man, who transcends the world of sensuousness.
Holbach was out of fashion; but a thirteen-year-old boy at
Trier, Karl Marx, born the year that Hegel became professor
of philosophy at the University of Berlin, was already dis-
covering philosophy—which meant Hegel—and would soon
resurrect Holbach in a form more dynamic than all roman-
ticism and which would sweep the world, as far as China, with
a passion of the intellect more powerful than anything that
Werther knew.

In both, the triumph of romanticism—in philosophy as well
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as politics—and that of intellectualism, Hegel played a deci-
sive role. The influence of his philosophy confirms his thesis
that universal Reason, through men, shapes history. The fate
of this philosophy bears witness to its content. ']:h_cLostra-
tional and religious philosopher, Hegel unchained the most
irrational and irreligious movements—Fascism and Com-
munism. Often regarded as the most authoritarian, he in-
spired the most democratic: Walt Whitman and John Dewey.
The philosopher who equated what is with what ought to be,
he released the greatest dissatisfaction with what is; and thus,
as the greatest conservative, unchained the greatest revolution.
The form of his philosophy battled with its content, and the
content with its form. They separated. Some thinkers accepted
the content of his philosophy and opposed its form. They
became conservatives and so-called “Hegelians of the Right.”
Other thinkers accepted the form of his philosophy and op-
posed its content. They became revolutionaries and “Hegel-
ians of the Left.” The two opposing factions met finally in th(?
mortal embrace of Stalingrad.

What won at Stalingrad was the revolutionary form, not the
conservative content of Hegel’s philosophy. This concrete fact
corresponds to the abstract situation. The power of Hegel’s
philosophy lies in its form rather than its content. Although
the content is overwhelming in its encyclopedic width, yet the
transitions from fact to fact, following the links of the dia-
lectic concatenation, are sometimes forced, and the “facts”
marshaled little factual. On the other hand, what brilliance
and_perspicacity the philosophy has, and the very universality
of its scope, it owes to the method—the dialectic logic—which
drove Hegel on and on to encompass more and more phenom-
ena, wider and wider regions of knowledge, within its sys-
tematic frame. The secret, then, of Hegel's influence is his
dynamic method. This he did not invent; its roots go back to
the very sources of Greek philosophy, in Heraclitus; and a
thread can be traced, and has been traced by Hegel, through-
out the history of philosophy. But he elaborated and applied
it to the totality of the world and its equipment. The power
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of the method lies in its inner dynamic and universal appli-
cability. One thought, in an almost literal sense, “gives” the
next—thesis leading to antithesis, and both to_synthesis, the
latter serving as new thesis for another train of thought en-
compassing the first, and so on ad infinitum—until the whole
world and all things in it are caughi in the chain of dialectic.
This is possible, on the one hand, through the complete
formalism of the method, that is, its independence from any
concrete fact; and, on the other hand, its complete immersion
in the concrete factuality of the world. Hegel treated pure
thought both as pure and as thought, that is, both as ideal
reality “before the creation of the world,” distinct from all
existence; yet, once there is an existent world, as arising
out of and being part of it. Thought is what is ideal inz
the world; the world is what is concrete in the Idea. For
the Idea is not static but dynamic; it gives rise, by its own
inner dynamic, to all that exists. All existence is the mani-
festation, the actualization, of the Idea. Only by being actual-
ized does the Idea receive its full reality, and only by contain-
ing the Idea does the existing obtain its full existence. Thus,
reality becomes more real in existence, and existence more
existent in reality. Thought and thing merge, and each be-
comes more what it is by being the other.

All this is not as difficult and obscure as it sounds, once the
underlying dialectic dynamic of the Idea and its réle in history
are understood. The Idea develops both in space and in time.
The Idea developing in space is Nature, the Idea subsequently
—or rather consequently, for it is all.a_logical process—devel-
oping in time is Spirit. The latter, the development of the
Idea in time, or of Spirit, is History. History thus becomes
one of the great movements of the Idea; it becomes embedded
in a metaphysical flow of universal scope. It is universal His-
tory. At the same time, since the universal process is logical,
it becomes systematic, or, as Hegel says,* scicntific history.

The Hegelian system has interpreted and touched all the
great historical and spiritual events of and since his time. The

‘4 See below, pp. 12, 24.
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cruelties of the French Revolution were interpreted by Hegcl
as logical abstractions run wild: the vagucness and ab-
stractness of Rousseau’s General Will superimposed without
analysis upon a concrete particular situation. i.ater, when
German students again raised the flag of revolution—much
less violently to be sure, but again pursuing vague and unde-
fined aims—the Prussian Minister of Education, von Allen-
stein, called Hegel to Berlin to cure the political immaturity
of the young men by a philosophy which would patiently
explain the evolution of social and political realities. Nat_agly
students but also officers and officials listened_to_his lecturcs,
and for more than_a decade he was_what some have caﬁ_@:
the Rosal Prussian Gourt-Philosapher. This does not speak
against Hegel but rather for the Prussian state. For what state,
before or since, has thought to find the cure for its political
ills in the teaching of a philosopher, recognized as the greatest
of his time in spirit, independence, and integrity, and sub-
sidized him for quiet production, content to follow rather
than to command him? Thus, while Hegel became the father
of the revolution of the twentieth century, he pacified that ot
the nineteenth. For this he has often been called a reactionary, /
and reaction he did help. But, as the readers of this text will
find, the state that the reactionaries preserved was not the
State which for Hegel was the culmination of world history.
Here is one of the many misunderstandings to which Hegel’s
philosophy gave rise, not only through its inherent dialectic
but also, it must be said, through its often careless prescnta-
tion.

Similar misunderstandings adhere to the notion of the
“great man,” whom Hegel was the first to discuss philosophi-
cally. Like Nietzsche's superman, the Hegelian hero was mis-
understood and mistakenly regarded as prototype for the
subhuman man of Fascism and Nazism. But Hegel fathered
these movements in a much more subtle way. When writing of
the great man, he was thinking of Napoleon. What he has to
say about him is true even though it describes only one aspect
of the phenomenon of the world-historical person. If history
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is, as he holds, the self-development of Spirit, the actualiza-
tion of the divine Idea, of a cosmic plan, then the historical
man must be one in whom the potentialitics of the time, the
historical situation, concentrate themselves. But he is only a
phase in the great world process, connected with individual
states. At _the end of the histerical process,-when—the Spirit
has_ fully realized itself,-stands a glahal state NQE\__/uni}_'(isal
Reason, of all mankind. In it the absolute Idea would be
fulfilled, and historical and spiritual greatness coincide. Hegel
is not specific on this, and some of his interpreters have held
that the world was for him to be forever a battlefield of states.
But what Hegel did not express clearly himself he found
expressed in Wilhelm von Humboldt’s words which serve
as a motto beforc the “Lectures on the Philosophy of History”:
“World history is incomprehensible without world govern-
ment.”

Certain it is that for Hegel listory did not close with the
Prussian state, as has often been held. Those readers of the
‘Lectures on the Philosophy of History” who follow them to
vae end will find that he saw in America “the land of the
{uture.” The present statc of history, that of his time, was
fc. him the relative, not the absolute end of the world-histor-
ical process. At the end of the “Lectures” we find the statement:

To this point conscicusness has come.” What he means is
that the self-development of Consciousness has come to the
point of Hegel’s present. The Prussian state of his time is the
highest development of history—relatively, not absolutely. In
it Spirit has actualized itself most fully thus far. But this con-
crete existence of Spirit is by no means the absolute reality of
Spirit. Here again, the reason that Hegel’s meaning has so
often been misunderstood lies in the presentation of his phi-
losophy, which indeed is often unclear and sometimes careless
-~as it Hegel, in the onrush of thoughts and the tremendous
nutput of a relatively short lite, had had no time to polish his
work with care. This is also truc of the “Lectures,” which
in their present form were not written by Hegel but were
cdited on the basis of students’ lecture notes.
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The spirit of Hegel’s philosophy is less authoritarian than
_it_is_often.represented. It is true, from his works, especially
when misunderstood, a case for his authoritarian views can
be made. But from the same works a case can be made for
the opposite views.

It is a historical fact that Hegel greatly influenced the man
who became the prophet of American democracy, Walt Whit-
man. Whitman, like Hegel, sees the state as a cultural unit;
as the totality of all the artistic, economic, political, and moral
ideas and institutions of the people. Like Hegel, he recognizes
the “principle” of a people, its own unique spirit; like him
he sees the unbroken chain of generations combining to the
wholeness of history beyond and above the will of the indi-
vidual, and indeed beyond the terrestrial globe:

Within the purposes of the Cosmos, and vivifying all
meteorology, and all the congeries of the mineral, the vege-
table and animal worlds—all the physical growth and develop-
ment of man, and all the history of the race in politics, reli-
gions, wars, etc., there is 2 moral purpose, a visible or invisible
intention, certainly underlying all. . . . That something is
the All, and the idea of All, with the accompanying idea of
eternity, and of itself, the soul, buoyant, indestructible, sailing
space forever.®

This is the poetic version of the Hegelian vision. And Whit-
man knows that his dream is Hegelian. The poet of the fu-
ture, who is to sing and incarnate the coming total democracy,
must sing the Hegelian harmony:

In the future of these States must arise poets immenser
far . . . poets not only possessed of the religious fire and
abandon of Isaiah, luxurious in the epic talent of Homer, or
for proud characters in Shakespeare, but consistent with the
Hegelian formulas.®

Thus Hegel has inspired not only totalitarians of Right and
Left but also the poet of democracy. As he has inspired Amer-
ica’s poet, so he has inspired America’s philosopher. Dewey’s

§ Walt Whitman, Democratic Vistas, The Little Library of Liberal Arts,

pp. 62E.
_1bid., p. 63.
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early philosophy is a translation of Hegel’s method into ex-
periential and, Dewey thought, modern scientific terms. In the
process of translation the old text has all but disappeared.
But many of its principles remain. The fusion of thought and
its object, the dynamic of logical thought, the progress of
thinking from the indeterminate to the determinate, the ne-
cessity of thought for human life—all these are Hegelian ele-
ments in John Dewey. Also, the encyclopedic scope of Dewey’s
philosophy and his effectiveness within American civilization
remind one of Hegel's similar stature in his tine and environ-
ment.

On Kant, of course, Hegel had no influence, but his influ-
ence was profound on Kantian philosophy. Hegel rejects
Kant’s program of examining the faculty of understanding
before examining the nature of things. For him things and
thought are dialectically interrelated. Hegel compared Kant’s
program with that of the scholastic who wanted to learn to
swim before he ventured into the water. Thought, for Hegel,
recognizes things themselves. There is no thing “in itself,”
lying unknowably beyond thought, not even God. On the
contrary, as we read in our text, we not only have the possi-
bility, we have the duty of knowing Him.” For if the laws
of logic and those of reality belong together as two aspects of
the same process, then logic is at the same time a doctrine of
reality, or ontology. And the principles of logic, or categories,
are at the same time those of reality. The logical categories
are the laws of the world, and the laws of the world are the
logical categories. Arrived at this point, Hegel needed to take
but one step to regard reality itsel{ as the thought of a thinker,
and the whole system of the world as a theology. The divine
thinker thinks the world; his thought is at the same time the
‘world and the process of his _thinking the world process. The
laws of logic as those of the divine mind are Reason. Since
they arc at the same time those of the world, all that is real-is
rational and all that is rational is real. Also, since the divine
thought progresses according to its own laws, which are the

78ce below, p. 16.
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laws of the world, all that is must be and all is as it ought
to be. But what is real in existence is only that which is
divine in_it._ Only this it is which develops. Everything __el_se
ds_contingent and must perish., The_ interrelationship_hetween
the real and the merely existent, the necessary and the con-
tingent, proceeds dialectically: thesis and antithesis contradict
each other, and the synthesis preserves.and continues what_is
Jworthwhile and necessary in _both., The dialectic process is
thus at the same time logical, ontological, and chronological.
All that happens in the world has not only temporal but also
logical and ontological significance. The temporal is but an
aspect of the eternal and of its ontological structure. On the
other hand, actualization in the world does something to the
eternal Idea. Man’s spirit, the synthesis of the divine Idea
and Nature, makes the indeterminate reality of the Idea deter-
minate in existence. Thus, in thinking more and more about
the world and, in the process, developing his own conscious-
ness more and more, he makes the Idea, that is, the divine
thinker Himself, more and more conscious of Himself. All this
goes on in the course of human generations, organized in
states and nations, that is, in History. History, thus, is _the
progressing self-determination_of the Idea, the progressing
self-development of Spirit. In addition, since Spirit by its inner
nature is free, History is the progress of Freedom.

Into this somewhat complicated scheme Hegel inserts the
facts of history. The main fact, which seems to confirm his
thesis, is that in past Oriental civilizations one was free; in
classical antiquity, Greece and Rome, some were free; and in
modern Germanic and Anglo-Saxon c1v1hzat10ns, all are free.
He thus constructs world history by using the Iog1cal quanti-
fiers; fortunately they form a triad suitable for dialectic treat-
ment. But the neat scheme does not quite agree with histori-
cal reality, and for this reason the “Lectures on the Philosophy
of History” are seldom read today in their entirety. Yet, the
thesis, presented in the Introduction, is fundamentally sound:
that history is the progress of freedom. This Hegelian thesis
is riothing new. It was actually stated by Kant long before it\
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was stated by Hegel. But Hegel gave it the grander, indeed,
the universal setting. Therefore his philosophy of history has
had incomparably deeper influence than Kant's. Hegel simply
caught more of history’s spirit.\For Kant it is not God but
Nature that has designs for men in history 2Her cunning uses
not the great man or the great historical passion but all the
small passions within us. By them she goads us on to find a
mode of living together peacefully in society. Society is the
gradual result of the antagonism between our individual and
our social inclinations. Thus freedom in society is for Kant
a product of Nature and history, “progress in the conscious-
ness of freedom.” This is precisely Hegel’s formulation. It ap-
peared in Kant’s essay ® when Hegel was fourteen years old—
as old as Karl Marx was when Hegel died. In_Kant's defini-
tion, “freedom,” | euress” and “consciousness” have a more
pedestrian meaning, When Hegel took over, the spirit of his-
tary began to blow through philasophy.

Therefore Kant’'s work never inspired the young and ro-
mantic people as did Hegel’s. In the encyclopedic mood of
Hegel, the romantic found a kindred soul—sweeping the whole
world, God and man, Nature and Spirit, into one cosmic
feeling, one Weltgefiihl. Hegel’s rationality was the result of
such a feeling. His purpose and program, his sweep and vi-
sion, the boldness of his conception, are unlimited. Even in our
text romantic passages occur, when Hegel is carried away by
the splendor of his own visions, the “glory and majesty” of
Reason, and the grandeur of the historical spectacle. The
cosmic unity of the world in all its manifestations is of course
the heart of Hegel’s conception. He finds in feeling the begin-
ning of Reason, in the first ripples of emotion the latent intel-
lect, and in sense perception the traces of Spirit.? Though
Hegel was the most sober of the three Tiibingen student
friends—the other two, Schelling and Hélderlin, called him

8 Jdeen zu einer allgemeinen Geschichte in weltbiirgerlicher Absicht
(“Idecas Concerning a Universal History in Cosmopolitan Spirit”), 1784.

8 Sce below, pp. 17Mf.,, 67. Hegel anticipates here a thesis developed in
our time by FErnst Cassirer.
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the “old man”—his is a sobriety which to any philistine would
seem drunkenness.
It is not his influence on romanticism, however, but on

materialism which has given him his historical significance.

It is paradoxical, and quite in keeping with Hegel’s dialectic

of history, that the most idealistic philosopher, who even _tried
to make the realm of dead nature into one of ideal_dynamics,,
“should be the father, or rather the grandfatber. of the most
belligerently materialistic philosophy. Although Hegel was un-

successful as a natural philosopher, he was uniquely success-
ful as a social philosopher. The reason is that the logic of the
natural sciences had been worked out successfully long before
Hegel’s time by the mathematical philosophers of the Renais-
sance, whereas for the social sciences, or for moral philosophy,
no comparable logical tool was at hand. Even today Hegel’s is
the most elaborate intellectual tool of social analysis, which
may partly account for the intellectual success of Marxism. All
non-Hegelian social scientists are in comparison handicapped
and—through lack of an equally systematic tool—confined to
either empirical descriptions or lesser generalizations.

As Hegel conceived his method, it was to be “a science of
pure thought” which, in the words of a modern writer, was
“to develop an unprecedented political philosophy . . . like
geometry in its coherence, in which human philosophical
thought would reach systematic expression.” ** Just as an
astronomer must know the laws of mathematics and geometry
in order to apply them to the stars, so_the historian must know
the_dialectic of the Idea in order to apply it to history. Thus,
in our text,! the mathematical method, applied to natural
phenomena, is compared to the dialectic method, applied to
social phenomena.

It is Hegel’s dialectic method, in its Marxian secularization
—that is, the “sloughing off” of its idealistic content—on which
the Marxists base their claim of “scientific” procedure. Yet
the dialectic method is “scientific” only in comparison with

10 Catlin, Story of the Political Philosophers, New York, 1939, p. 490.
11 See below, p. 79.

K
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the relatively unscientific status of the social sciences. Com-
pared with the scientific method in the natural sciences it, too,
is unscientific.

The difference between Hegelian idealism and Marxian
materialism, and the rise of the latter out of the former,
is a story too complex to be told here. Suffice it to say
that, historically seen, Hegel’'s work is the intermediary be-
tween Holbach and Marx. It enabled Marx to formulate ma-
terialism as a “scientific’” system, which is to Holbach’s gener-
alities as chemistry is to alchemy and which made materialism
into a doctrine applicable, like a science, to all phases of social
and political life.

@or Marx as for Hegel—and also for Kant—history is an
Jmpersonal process. The historical person is for him, as for
Hegel, only the exponent of historical forces; he does not
make history, he executes it. For Hegel the driving power of
history is the dynamic of the Idea; for Marx it is the dynamic
of economic development, dialectically giving rise to a series
of classes which struggle for possession of the state. Thus Marx
took from Hegel the idea of process, the idea of progress (the
teleological course of history), the dialectic method, the supra-
personal power of history, the primacy of the collective over
the individual, the lack of personal ethics. He rejected the
theological, metaphysical, and what ethical content the system
has, its panpsychic tendencies, the identity of logic and being;
and he translated the dialectic into a principle of economic
and political revolution. He applied the dialecticto one aspect
of reality, whereas Hegel tried to apply it to_all aspects, inter-
_twining religion and metaphysics, ology and value, bei
and time, both with his logic and with _one another. Karl
Marx, on the other hand, crystallized one aspect of .the
world. He thus brought the Hegelian method into sllalp
focus and gave it acuteness and striking power. Yet, he him-
self, and still more his followers, fell in turn for the Hegelian
temptation of universality. /In universalizing a limited
ficld into a new system of the world they became dogmatic
and megalomaniac7 In getting rid of some of the metaphysical
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~rimanings” of the Hegelian system they also got rid of some
———t——

—of the fundamental truths_of human_existence, _especially
Freedom.
__Freedom

II. THE SIGNIFICANCE OF HISTORY
FOR HEGEL

1. IDEA AND SPIRIT

History, for Hegel, is the development of Spirit in_ sze,
just_as Nature is the development of the Idea_in Space.? I
we understand this sentence we understand Hegel’s philos-
ophy of history. Hegel’s whole system is built on the great
triad: Idea—Nature—Spirit. The Idea-in-itself is that whxch
develops, the dynamic reahty of and behind—or bef org—the
world Its antithesis, Idea-outside-of-itself, namel y _Space,_is
Nature, Nature develops, after the stages ol of the mineral and
vegetable kingdom, into man, in whose consciousness the_ldea
becomes conscious of itself. This self-consciqusness of the Idea
is Spirit, the antithesis of Idea and Nature, and the develop-
mhls consciousness is Hls“ll History and the Idea,
thus, are interrelated. The Idea is the nature of God’s will,
and since this Idea becomes truly itself only in and through
History, History is, as a modern writer has well characterized
it, “the autobiography of God.” ** Or, in the words of another
modern writer,** God for Hegel not only has but is Histo
History, for Hegel, is not the appearance, it is the reality of
God. For him it is not nature that is divine, as it was for
Spinoza, but History. The Spinozistic formula Deus sive na-
tura becomes the Hegelian formula Deus sive historia.*®> God
and world belong together; without the world God would

12 See below, pp. 20, 87.

13 Sidney Hook, From Hegel to Marx, New York, Humanities Press, 1950,
p. 36.

14 Cassirer, The Myth of the State, p. 262.

15 Ibid.
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not be God.’* The Idea-in-itself is only the starting point of
God—God before Creation. Creation itself completes God.
In Creation, then, God can be known. To bring about the
knowledge of God through an understanding of the world’s
history is the task of philosophy, and, in particular, of the
philosoply of history,/Thus philosophy js the divine Idea, or
Reason, in the process of knowing itself >In addition to this
epistemological mission, philosophy also has an ethical mis-
sion. In seeing in History the actualization, the unlolding of
the divine plan, and supposing. as a matter of definition, that
\God is good, this view of history is necessarily optimistic. The
dread ot accident is overcome in the disregard of contingency.
Onlv the good is necessary and will prevail. What perishes
was not worth its existence, except as a step to the good. His-
tory thus is the justification of God and His goodness; it is
‘Theodicy.1*

What Hegel means by the “Time” in which History de-
*zlops is a problem which he fails (0 discuss in our text.

fe mentions it in Phenomenology of Mind. It is not physical
tune, for this, together with Space, belongs in the Hegelian
s\ tem to Nature. The “Space” in which Nature develops is
physical space-time. The Time in which Spirit develops is
the time of consciousness, in which Spirit “empties and ex-
cernalizes” itself and 1in which Spirit beats out the *phases”
of history. As the Idea-in-itself develops in the purcness of
logical dialectic, so the Idea-outside-itself, as Nature, develops
in the form of Space. And Spirit—the Idea-in-and-for-itself—
develops in the form of Time, the Spirit’s Time of conscious-
ness. Time, then, is to Spirit what logical structure is to the
Jdee. Tt is the concrete counterpart of Logic in the rcalm of
Sprrit, just as is space-time in the realm of Nature. The

science of the Idea is that of logical structure, namely, lqsic;

the science,of Nature is that of Syace, uumclw_;/lit c

* Hege. Philosophy of Religion, 1895, 1, p 200.
sosee biclow, p. 1S
Heael did nat dvaw  this powible consequence of his  1heory.
On s wosdern phy acal sacce has done so.
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_science of Spirig js-that-of Time, namely, history. The mutual

relations can be seen in the following table:

Thesis Antithesis Synthesis
Idea Nature Spirit
Structure: Dialectic Space-Time |Time
(Logical
Dynamic)
Science: Logic Geometry History

It is seen that the philosophy of history is the culmination
of the Hegelian system. History is the complete concretion of
logic, which is the basis of the system. Since Spirit is concrete
Idea, the sequence of historical events is both temporal and
logical; it is temporal in so far as it is the self-development
of Spirit, and it is logical in so far as it is the self-develop-
ment of the Idea. As such it is consequence. For the idealistic
philosopher, the self-development of the Spirit transforms the
primary logical consequence into temporal sequence. For the
historian, on the other hand, for whom temporal sequence is
primary, the self-development of the Idea transforms this tem-
poral sequence into logical consequence. Again, since the logi-
cal differentiation of the Idea becomes in the course of its
further differentiations temporal, Time_is simaply another di-
mension—after logical structure and space—of the development
of the Idea. Temporal process is simply another kind of process
following dialectically after the logical process, which is the
essential process of the Idea-in-itself, and the spatial, which is
the essential process of the Idea-outside-of-itself, or Nature.
Again, since Spirit is-the syathesis.of Idea.and Nature, Time_is
the corresponding synthesis of logical structure and Space,
From this point of view we may call Time Time logicized Space_or
spatialized logical d whc_c_ngmal dynamie and Space

19 The spatial nature of Time logically apprehended has been dis-
cusséd by Bergson.
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are antitheses. That is to say, wherever Space is to be dynamic,
it must be soﬂlme rhus hlSI‘.OI‘X, as Hegel makes_clear, is
bgth in Sﬂcre and in Tlme, it occurs_l,__Namre as‘wcll_a_un
Idea, I‘.hlS Idea is qga‘tl_ve oi_all that is in hlstory_._What the
medieval philosophers ascribed to the mystery of God—that
His thought is creation of things—Hegel ascribes to the logical
system which is the essence of God. Without this actualization,
as we have seen, the Idea itself is not real, just as no thing has
full existence without the ideal in it. This means, logically,
that the universal fulfills itself in the particular and the
particular in the universal. This doctrine of the concrete
universal is in our text applied “to the relationship between
Spirit or Universal History and the human individual, in and
through which Spirit becomes concrete. While individuals are
mortal, Spirit is eternal. The tension between the transitori-
ness of .individual_life and the.eternity of_history. hetween
Spirit and its own historical phases, constitutes the dialectic of
history.

Spirit does not disappear when the life that carries it dis-
appears. The great show of history goes on. What perishes is
the mere existence of the present. The reality of the present,
that is, the present which has manifested the Idea, appears
sublimated in the future. Spirit gains the consciousness of its
own past, “of that which it was,” 2° and thus reappears after
each disappearance of the particular stage, in a new particular
stage which includes the thoughts of the previous one. Thus,
as it says at the end of our text, “the moments which Spirit
seems to have left behind, it still possesses in the depth of its
present.” In the decay of the parncular phases ngt gains its
universality. With every passing phasc, thought_is_enriched
about the past. Indeed, the past as element of the Spixit is
possible only by the passing of concrete actuality; the passing
of actuality is the condition for the ever-progressing life of
Spirit. Thus the historical process is for Hegel the continuous
disappearance of the ideally negative; or positively expressed,

20 See below, p. 94.
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it is the ever clearer self-presentation and self-representation
of Splrlt

" Thus the more happens in history, the more Spirit can
develop itself, can know and think. Only stagnation would be
inimical to histary Yet the _happening must nof be_blind,
chamm,wﬁg_ﬁpmls_ngt enriched by merely grasping
the concrete in its passing. Rather, some events are_more and
some are less in accord with it. Spirit not only is dynamic, has
a._.tate;gf_mogress, is, as we may say, quantitative; it also has

a_quality,-a_goal, a direction: thaf actuality will last longest
and prevail within the chaos of events whose quality most

closely_resembles that of Spirit itself. This quality, as was

mentioned before, is Freedom..

2. FREEDOM

That Spirit is Freedom Hegel shows in our text in three
ways._ Man is part Nature and part Spirit, but his essence is

Spirit. The more man develops spiritually, the more he__be;

comes conscious of himself; and the more he becomes con-_

Thus the developmenL,Qf‘Spuward consc1ousness of uself

in world history is_the development_to ever purer Freedom. {

World history is the progress of Freedom, because it is the
progress of the self-consciousness of Spirit. "Lhus, secondly. not
only man becomes free, but Spirit _itself, in and through man
Spirit is essentially reflective; it makes for itself necessarily a
certain idea of itself, of its own nature. Thus it arrives at a
content of its reflection, not by finding a_content, but ratlier
bL__ aking itself into its own object, its own content. Knowl-
edge is its form and conduct. The content of knowledge how-
ever, is the spiritual itself. Thus Spirit_is essentially with
itself, that is, free.” 2* That Spirit is Freedom is seen, thirdly,
not in the nature of man nor of Spirit, but in that of its
opposite, namely, Matter. Matter is heavy bec because in gravita-_
tion, each piece of Matter strives _toward somethmg outside of

21 Cf. below, pp. 11, 13.

>
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itself. Spirit, on the other hand, is self-contained. Matter has
its substance outside of itself; Spirit, on the other hand, has
its being within itself, and this, precisely, is Freedom.?
Freedom, like Spirit, is dynamic; it progresses dlalectlcally
against its own obstacles. It is never given; it must always be
fought for. Every slackening of Spirit means falling back into
the inertia of Matter, which means the destruction of Free-
dom: either when men are subject to Matter—as in poverty,
sickness, cold, famine—or when they are subject to other men
and used by them like things. On the other hand, Spirit, in
thus overcoming its own obstacles and working itself out in
history, is continuously creative; but its creativeness is not of
anything ontologically new, it is predetermined in the pure
potentiality of the pure Idea. It is the Idea itself, Reason, that
works itself out in history. Spirit, in creating itself in time,
creates the “second realm” of reality, after that of Nature.
Thus it completes the world, which is both Nature and Spirit.
“The Spirit’s own self-consciousness is, therefore, at the same
\time the world’s own self-consciousness; it is world-conscious-
ness. Since the world is completed, or self-completing exist-
ence, existence itself is self-consciousness; and in every-existent,
in so far as it is real, there is self-consciousness. This gives the
Hegelian presentation sometimes a panpsychic tinge, as in the
example of the elements fighting themselves in the building of
a house.?» The essentiality of self-consciousness for exist-
ence is part of the Hegelian dialectic. For how else could
each natural thing “seek” to transcend itself dialectically?
A trace of Spirit, of consciousness, must already be in the
natural realm. The same goes for the concept itself in pure
logic. The universal “strives” toward the particular, and the
partlcular “strives” toward the universal. This striving is
given in the very nature of God’s will, which is the source of
all creation. Only in the human realm does it fully emerge in
self-consciousness.

22 See below, pp. 23f.
23 Sce below, pp. 34£. Also cf. p. 64, where Hegel speaks of the universal
soul of all particulars.
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3. THE NATIONAL SPIRIT

Once Spirit appears on the historical scene, it is not an
abstraction but a fact. Spirit appears in concrete actuality
both as universal and as particular; for the purely abstract
principle, as Hegel never tires to tell us, is nowhere in exist-
ence. Spirit is _a universal whose particulars are existent,
namely, men and peoples. There must be in actuality the ever-
disappearing particular which enforces and re-enforces, by its
death and transfiguration, the universal. The latter in turn,
though in longer temporal phases, dies and transforms itself,
always more closely approaching to the pure ldea of Spirit.
Thus we get the dialectic opposition of individual and people
and of people and World Spirit. The World Spirit, as em-

bodied in_a_people,_is_“the principle of the people,” the _
Natianal Spirit or Volksgeist; and the_individuals, in so far
-as_they are historically active, embody the Volksgeist and
through it the World Spirit itself. Thus the primary “indi-

aduals,”_in_which Spirit_or Freedom embodies itself most_
immediately and_directly,-are_the_peaples and M{e
earth—but_seen not with the eyes of narrow nationalists, but
with those of the cosmic philosopher. By a state or nation
Hegel understands a culture or civilization, an organization
of freedom. Freedom, in the sense not of license but of or-
ganized liberty, is possible only in states. Therefore there is
no history unless there are organized states. The National
Spirit as a differentiation of the universal Spirit defines the
whole cultural life of a people; it gives it its national Gestalt,
its cultural climate and atmosphere.

Here Hegel has been badly misunderstood. If his “State”
is understood too narrowly, stupidities ensue which do not lie
in his.meaning, even though at times narrow nationalisin may
not have been foreign to him. It is true, perhaps, as a modern
writer’ holds, that the young Hegel wanted to become the
German Machiavelli; 2* but the older, and thus real, Hegel—

24 S;bine, A History of Political Theory, 1950, p. 635.
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for also in Hegel himself the Spirit progressed toward its
reality—far outgrew such immature beginnings. When he
spoke of a state, he meant an ideal—that is, in his sense a
more and more real—state, and an actual state only in so far
as it contained the ideal elements. Therefore it is quite true
that a state may be Spirit become concrete and that the
spiritual nature of an individual may find its completion in
a state. In the organization of the state, Spirit achieves con-
crete objectivity, which supplements the subjectivity of the
individual as such. Nor is it paradoxical to say that a state
—that is, a civilization, a culture with all its institutions of law
and religion, art and philosophy—is “the_divine Idea as it
exists on earth,” that is, the divine Idea in relatively highest
actualization. Does not in such a culture the individual be-
come conscious of himself as a cultural individual and only
thus have the possibility of developing his capacities, that is,
his full freedom? 2 This implies, on the other hand, that a
collective organization which keeps only the form but not the
content of what Hegel calls the “State,” a bureaucratic power
without a culture, or, even worse, a pseudo-state which uses
this formal power to destroy all cultural content and all indi-
vidual development within it, is a monstrosity, the very oppo-
site of a state. Hegel did indeed think of such a “state,” al-
though he could never imagine its whole ghastliness. Of such
a state, he says, nothing but ruins must_remajn.?¢ But such a
state is not the State in the Hegelian sense. It is what Hegel
calls “rotten existence,” a dialectic negation of the state, which
must perish. It is the state of the rabble, which “would only
be a shapeless wild blind force, like that of a stormy ele-
mental sea,” only more destructive. There is no doubt that he
would have regarded the Hitlerian Third Reich as such a
negation of the very essence of the State. He would seg in its
ruins today the necessary consequence of its evil, that is, anti-
ideal, anti-spiritual, merely sensuous and mechanical exist-
ence. In this sense this “state” was not historical; it did not

25 See below, pp. 38, 49, 66.
26 See below, p. 91.
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partake of History as the self-development of Freedom, but
only of the countermovement against History over which
History continuously passes in developing itself. It was the
very opposite of a_state.??

The People is a concretion of Spirit or, logically speaking,
an instance of it. Imasmuch as it develops its principles, it
grows into its universality. When it forgets and neglects them,
it falls away from it. In these principles the people finds its
own consciousness of itself. At the height of its development,
by the very dialectic of the process—for otherwise the develop-
ment would not be at its height—it ceases to strive onward.
It leans backward and, as it were, enjoys what it has achieved.
Thus it turns culmination into decline. At that point reflec-
tion flourishes, arts and philosophy arise, but the will—the
temporal actualization of the divine will in this form and
fashion—slackens. Gradually the People dies off. In this very
act, however, the national and thus particular spirit returns
to its universality, enriched by the latest experience. It thus
elevates itself over the actual phase reached, and prepares
itself for the next phase, in another people. Thus history,
through_national cultures,_is_the process of the Spirit pro-
gressing to its'own self, its.own cumulative concept.of jtself,
from nation to nation. The understanding of a civilization of
its own self leads its spirit on toward other civilizations, where
again the World Spirit appears in some individuals, begins
to know itself, and finally shapes the new people into a new
civilization full of historical significance. The totality of all
such civilizations is the Idea as it has completed itself in abso-
lute fullness in infinite time—the absolute Idea. Art, religion,

hilpsophy, created by finite states, transcend in cosmic srg-
nificance the states fram which they sprang; they are the pure—_-
$picit_purely achieved. Beyond the State, as the objective Spirit,
lies the absolute Idea. In this sphere the individual is at home
in a higher sense than as citizen. Here he is man as creator—
artist, saint, and philosopher.

27 This thesis has been developed by Franz Neumann in Behemoth,
New York, 1944.
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4. THE FOUR KINDS OF MEN

There is, then, in man a sphere which the state cannot
wouch.*® This sphere of individual as against political morality
has been neglected bv Hegel’s interpreters, partly, probably,
because he never developed it as clearly as political morality.
But it is a definite and necessary part of his philosophy of
history. We have, in all, four kinds of men in our text: the
citizen, the person the helo, and the victim—or, as we can
ot
also say, the sustainer, the transcender _the subject, and thse.
object of hlstor\ The morahtv of the citizen is_that of the
state; the morality of the person is that of the absolute Ide;&
the morality of the hero is that of the World Spirit; and_the
morality ol the victim is that of the private situation, which
historicallv does not count. Let us briefly discuss these four
kinds of men. 7

T L4

(a) THE CITIZEN

Since what is rational is real and what is real is as it ought
to be, and the state is the rationally universal, the citizen as
the particular of this state is always rational, real, and as he
ought to be, that i, moral. His particular rationality is ful-
filled in the state. Yet, this is not absolute rationality. For the
state itself is only a phase in history; it is never the culmina-
tion, the final point of the ErowressMsaousness in_free-
dom whijgh_is world history. The state is morality on]y in so
far as morality is actualized on earth at the time. Again, only
one particular state is such an actualization, that state, namely,
whose “principle” is at the same time the embodiment of the
World Spirit. There are other states which are not such
embodiments, either because they have not yet reached or have
already passed this stage at another time or because, due to
their special circumstances, they are not fit for it. Their citi-
_zens, presumably, are less “moral” in the present sense of the
“word than those of (Re state waEh happens to be the repre-

28 See below, pp. 45, 48.
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sentative of the World Spirit in this phase. Though Hegel is
not clear on this point, it is certain that his “State,” at least
in certain aspects, is not any state but that state which incor-
porates the maximum ideal at the time. It is the state whose
ambitions and strivings coincide with and complete those of
the citizens, where every citizen finds his own fulfillment, “A
state is then well constituted and internally powerful when
the private interest of its citizens is one with the common
interest of the state, and one finds its gratification and realiza-
tion in the other.” 2 Thus Hegel fuses, through the dialectic
method, the development of the individual with that of all
mankind, in its culmination at the time.

Since particulars alone can make no universal, citizens alone
cannot be the consciousness of freedom. Only the state as a
whole, their culture, actualizes freedom. Individual freedom
alone is capriciousness, arbitrariness, which must be subordi:  *#
nated to_the universa] freedom as concreted in a national #
culture, Indeed, the_story of individuals alone, and _even of L”é‘//f
Wc_sm_gmo_t%urauonal community of the

_family, js not yet history. History is the progress of the con-
sctousness of freedom. The moment._the individual js conscious

of hjs freedom, hi¢ is the citizen of the maral.state, the member
of a_cultural community. The state, not he himself, is the
universal of his freedom; he himself 1s only an instance.
This stage of development can be transcended, in the abso-
lutely moral man, the person, and in the historically moral
man, the hero. But even they must be, or have been, citizens.
Thus Hegel can say that no mere persons are moral *° and
that even in the crude primitive state the individual will
does not and must not count.?* This thought, spun out, leads
to_the individual who is of neither moral nor historical_i_m-
port, the fourth man, the victim. How this fits into true mo-
rality and Hegel’s scheme we shall see in a moment. But it
must be clear that from his premise—that the state is the “ex-

29 See below, p. 30.
30 See below, p. 56.
31 See below, p. 50.
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ternally existing, genuinely moral life . . . the unity of the
universal and essential with the subjective will; and as such

. . Morality” 32—it follows that “the individual who lives in
this unity has a moral life, a value which consists in this sub-
stantiality alone. . . .(/T e laws of ethics are not accidental,
but are rationality itself.It is the end of the state to make
the substantial prevail and maintain itself in the actual doings
and convictions of men.” 32 It is this view of states that inspired
Walt Whitman. Totalitarians can find no comfort in it. Free-
dom purely subjective is capr1c1ousness, but Freedom univer-
sahzed in the concrete form of a_civilization is oglgmxe._an(i
thus concrete moralxty Its objective form is law.** “In sum-
mary, Hegel tells us, “the vitality of the state in_individuals is

what we call Morality,” 35 It was the vagueness and abstractness

of the individual moral law, especially the Kantian, which led
Hegel to this concretion of the moral law in the law of the
state. The state thus became the order of rational wills, and
the rational will is free when and in so far as it is part of and
follows this order.

But this Hegelian construction was historically most dan-
gerous, partly because Hegel never made sufficiently clear
what he meant by the “State,” partly because his readers for-
got what he did tell them. The moment “‘State” is understood
tomean any.state, Hegel's pnsumhecamﬁs ahsurd and his citi-
_zen a caricature of morality. Then it is possible to present as
Hegel’s view that only the citizen is subject to the law, and
hence to morality, but that the state is outside of it—whereas
actually the Hegelian state, the very moment it loses sight of
morality, begins its historical decline. Or Hegel is compared
to Hobbes, according to whom obedience to the state is the
greatest civil duty—and it is forgotten that the Hobbesian

.

32 Ibid.

33 Ibid.

31 Sce below, pp. 53fL.

35 See below, p. 66. Individual morality (Moralitdt) herc fuses with
national ethos (Sittlichkeit). Hegel does not always keep to his distinction
of these terms.
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state is not a moral state in the Hegelian sense but a pragmatic
institution to guarantee law and order. It is not the meeting
point of the World Spirit and the individual spirit._True
enough, Hegel himself sometimes suggests such an interpreta-
t\lOn, when the state, no matter what its moral content, is re-
oarded as that to which blind-cbedience_must he gjven, as at

one or two points in our text.*¢ But there is no blind duty of
“obedience for the Hegelian citizen: there is a_coincidence of
character and inclination between the rational citizen-and-his
state. Again, his statement_that the state is not here for the
citizen_but the citizen owes everything to the state 37 has been
misconstrued in the totalitarian sense, when actually it means
that the state is that creation which gives the individual the
field of action for his innate rational striving.®® His statement
“that that which is, is what ought to be has been misunderstood
as mere opportunism. Yet it makes good moral sense when by
“State” is understood the structure of rational wills. Only such
a state is historically effective in the sense of contributing to
the cumulative effort that is the World Spirit. Therefore it is
indeed true that that which historically is, is that which
ideally ought to be. On the other hand, of course, it must be
said that Hegel’s careless way of expression and the influence
of his feudal German environment open the way to these and
other misunderstandings. By no stretch of the imagination
can Hegel be called a democrat in the sense of his French or
American contemporaries. He has little conception of the dig-
nity and importance of the citizen as such, and in our text
he caricatures the most vital political functions of democracy,
such as voting, which for him is nothing but an arithmetical
counting which the democratic statesman has to read ofl
as the weatherman does the barometer, and act accordingly.3®

36 E.g., p. 53, where the Athenian’s instinctive obedience is praised against
the reflective obedience of the modern.

37 See below, p. 52.

38 This morality is similar to that described by Bradley in “My Station
and lts Duty,” Ethical Studies, Library of Liberal Arts. Cf. below, p. 37.

39 See below, p. 57.
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He does not see, as did Kant, the incompatibility of military
and democratic organization, and therefore uses the military as
his only example for the necessity of obedience in democ-
racy.*® That he thus defeats his own definition of the state
and of the citizen’s morality in it he does not seem to see. The
mulitary organization is not one of rational wills. In war
democracy is suspended. For Hegel, on the other hand, war
is one of the cultural expressions of the state; #* or rather, as
the means for the destruction of states, it is for him the nega-
tive to the creation of states. Whereas the latter is a moral act
by which the rationality of the Idca is fulfilled, the former is
the act by which the immoral. the irrational, is destroyed. But
Hegel does not cxamine the question whether the victor is
always the moral.

(b) THE PERSON

_The morality of the citizen is only relative morality. There

is a decper recess of the human spirit which is beyond the
statc, and which is the abode of absolute morality. The state
is, as we have seen, only relatively the highest development
of the rational. The universal as the (potentially absolute)
resides within the human heart and mind; and this absolute
is not touched by the state, except when the state is the Abso-
lute itsclf, which it will be only at the end of history—if
there ever is one. Man as the absolutely moral being, the
Human Person—rather than as the relatively moral being, the
Citicen—makes a flecting appearance on our pages. His moral-
ity is intrinsic and personal, as against the extrinsic and social
morality of the citizen. There is an element in man “which is
absolutely not subordinate,” not even to the cunning of Rea-
son; indeed, not even to the course of history itself, but which
‘«xists in individuals as inherently eternal and divine.”

v fhid.

+4 But it is false to say that he glorified war. Sce H. G. ten Bruggencate,
‘ degrels Views on War,” The Philosophical Quarterly, Vol. 1, No. 1,
O tol er, 1950.

+ Sce below, pp. 44, 48.
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This “morality, ethics,-and religion” is neither given, guaran-
teed, nor supplemented by the state, It exists absolutely. Man,
in this sense, is an end in _himself: he possesses divinity. And
his divinity is not subject to deyelopment. but exists in_its
absolute form. This is his absolute Freedom, by and through
which man is self-responsible. No matter how circumscribed
the circumstances of his life, this inward morality has infinite,
absolute value. “It is quite shut out from the noisy din of
world history,” both from its contingent and its necessary,
dialectically logical implications.*3

Here, then, is a realm which falls outside of world history
and even, it seems, of the whole Hegelian scheme, at least as far
as Hegel has developed it. But for this matter, this inner
human being is not exempt from dialectic, not even from

Hegelian dialectic. Rather, we have here another strand of
Hegelian influence, which leads _through Kierkegaard to_the.
Existentialists. In_our text Hegel never makes completely clear
the difference in the two meanings of morality, the relative

-and the ahsolute, probably because he himself was not entirely

clear_about it. For this reason some of his interpreters are
right when.they say that he misunderstands the problem of the
individual.** Byt others-are-equally right when they maintain
that he is the one phllosopher who gives a systematic place to
the uniq tands in opposi-
tion_to_the whnle course_of Western philosophy from Plato to
Kant, which_treated systematically only the universal and
- 45
abstract, never. the uniquely concrete.

(c) THE HERO

Between the man of relative or social morality and the man
of absolute or personal morality stands the historic_hero, in
whom the uniquely individual fuses with the universally so-

43 See below, p. 48.

14 Cf. Sabine, op. cit., p. 6563. Kierkegaard himself was of this opinion
and therefore developed his existential dialectic in opposition to Hegel.

48 August Messer, Geschichte der Philosophie von Kant bis Hegel,
LeiBzig, 1932, p. 119.
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cial—with the World Spirit in its course toward the absolute
Idea from one historically relative phase to the next. This is
a third kind of man in our text. In him the historical situa-
tion concentrates itself. As an individual, with all his drives
and powers, he Is nothing but the raw_material of the World
Spirit, which grasps him with an all-consuming historic pas-
sion. Thus the abstract Spirit acquires concrete power of
actualization. The individual as raw material for the historical
efficacy of the World Spirit is primarily power, the motor force
of history, whose direction is prescribed by the Spirit. Hegel
puts the emphasis on the direction; other writers, such as
Goethe, have put it on the power. But even Hegel, much like
Goethe, speaks of the almost animalic identity of the passion
of man with the idea of Spirit.*¢

In such historic men the capriciousness of inclinations and
desires is not merged in the objective law of the state, as in
the citizen, but rather in the demands of the World Spirit
itself, which, with their help, produces these laws. They are,
so to speak, the still fluid form of the future state and its
institutions. Their morality is not that of the state but that
of creating the state. It is the creative idea of the future state
itself. The World Spirit knocks, as Hegel says, through them
at the surface of actuality, ready to break what is, like a
shell. The source of the hero’s power is still hidden under
the surface of actuality; he has direct access to the reality of
the Idea, and it inspires him to his deeds, filling his whole
being with concentrated will and thus making him the sub-
ject of history, the creator of it, who brings to birth what is
still hidden in the womb of time. It is the heroic man who
pushes history forward. On the other hand, the Hegelian hero
is completely guided by the World Spirit, and the World
Spirit uses him, cunningly, for its own ends. The hero* does
not influence the World Spirit. There is no ontological spon-
taneity in him that infuses into the Idca what was not’in it
before he appeared.

16 See below, p. 42. Cf. Goethe, Dichtung und Wahrheit, Pr. 1V, Bk, 20
(on the “Dacmonic”).
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This strict predetermination even in_detail is not a neces-
sity of the i em. i tradicts it.
The particular, in the system, is an equal partner in the dia-
lectic game. Ihe upiversal does not “use” it; it gets its full
nature in and through it. So _does the World Spirit in_and
through the hero The hero could cantribute more than mere
existence to the Spirit. His morality is not derived merely from
_the Spirit, but also from the personal sources of what we called
our sccond kind of man. If Heeel had developed this Tind of
man more, he could have inserted spontaneous individuality
into the course of history. But he did not do ir._The_course of
history is impersonal. From this it follows that the historic
hero himself becomes impersonal and rides roughshod over
“less historical” individuals. Hegel is pained by this, but there
is the overriding necessity of the logical development of the
Idea. Here, then, appears a lack in Hegel’s moral foundations.

His third man gains over the second, with the result that the
fourth man appears, the victim. Morality is more a_collective
than an individual matter for Hegel; and the great man be-
g@f “necessary,” an_immoral force. Here the modern
totalitarians can and do take their departure; libertarians like
Mill get nauseated, and Hegel, in so far as he becomes a his-
toric hero himself, for the prophets_of Left and Right totali:
tarianism, becomes the father of immoral deeds,

(dy THE VICTIM

The historic hero, through his insight and energy, is the
subject of history. The human individual without such in-
sight and energy is the object of history, its victim. He is, in a
way, guilty of his own death and suffering because he does not
rise to the occasion, the human possibilities of seeing the
whaleness of the historical situation. His morality is a fourth
kind of morality, beside that of the citizen, whose morality
is the State; that of the ethical person, whose morality is the
absolute Idea; and that of the hero, whose morality is the Spirit.
This fourth morality is that of the circumscribed private situa-
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tion. The victim is the privatc man or woman who prefers
happiness to greatness. Hegel docs not see the greatness of hap-
piness, the art of the individual in shaping his life and success-
fully linking the succession of life situations. Such ethics of
private success is not for Hegel. The private individual shuts
himself up in small circumstances and thus isolates himself
from the World Spirit and its process. History marches on over
him. In this sense “the history of the world moves on a higher
level than that of morality” +"—again a thought which has been
widely misunderstood, simply because this kind of morality
has becn confused with the other kinds. An individual may
be pericctly moral in this sense and obstruct the course of
history, or he may be immoral in this sense and advance it.*
To be historically effective and, in some cases, even to survive,
it i> not sufficient to be morally good in the private sense.
One must be wide-awake to the historical situation and thus
risc to the higher morality of the Spirit. Many in tm
md’fr_ﬁgn and women in our time, as in past ages,
have lost their lives because of historical shortsightedness and
kept it because of historical awareness.

But no matter whether the individual does or does not see
the historical situation, he is part of it. In this respect his
fate is historical fate; he is historical material. The cunning
of Rcason uses both, the wide-awake and the sleepy, for its
ends—the ones for a grand historical role, of which violent
but historically significant death may be a part; the others for
the smaller role of the individual of the mass who may die
in the same way, though scemingly sensclessly. Thus man as
a particular is always outwitted and deceived by the World
Spirit, whether he 1s its agent or its_victim; only that the
victim appears also as the victim_of the agent. That; the
agent, the hero, is also the victim of the victims is seldom
obscrved. But Hegel makes it cdear. He shows how the hero is
decricd, envied, and betrayed; his work misunderstood and
forced into the smallness of the simall minds of historical

4 Sce below, p. B2,
4 Ilnd
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lackeys and parasites.** Thus, although our text sometimes
reads bloodthirstily—"the mighty form of the hero must tram-
ple down many an innocent flower”—it is not Hegel who must
be condemned but history. The weak ones are_those who can-
not read the signs of the times. What happens_to them js_the
same as happens to the pedestrian who disregards_the_traffic
signals. Rather than bewail this fact, we should open our eyes
to_history and help others to do so. If we see the juggernaut
of history advance, in_its_djalectically negative phase, we do.
not necessarily have to join or be crushed. We can get out
of its way, as did.most of the European emigrants to America.
If we don’t, our only other alternative is the doubly tragic
role of Cassandra, of vainly warning the blind and falling
with them. Then we are not true victims; we choose our fall
more clear-sightedly than the hero chooses his rise. For we
know we will fall, but he does not. The_true victimn_of_history
is_the blind. Thus the tragedy of history is largely one_of

human stupidity.
I"he historical material of Spirit, man, is still imperfect.

It is, precisely, the purpose of history to perfect man more and
more. This, for Hegel, is history’s overriding aim. He sees
history purely teleologically and excludes all the contingent,
tracing the grand outline only of the cosmic drama whose
human detail is often tragedy. In seeing history this way, he
remains, in spite of his efforts at being concrete, often quite
abstract. Especially, in seeing the victim of history as simply
punished fof His Tack of insight, he abstracts from the fullness
ol man, wlio 1s not only a private person and as such failing
to_live up to history, but also a moral person with a right to
secede from it. It is_this person, our second man, who falls vic-
tim to history together with the fourth. That is, the wholeness
.of man falls victim to the failure of one of his aspects. This
neglect of the intrinsic morality of man within the univeral
progress of Reason is the principal shortcoming of Hegel's
philosophy of history. Its emphasis on freedom thus lacks a
most obvious foundation. The humanity of man, the center of
49 See below, pp. 42f.
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Hebrew-Christian religion, is seen in the organizational free-
dom of a state rather than in the privacy of man’s conscience.
What Hegel, mainly through Marx, has historically wrought
is an_antithesis against the Middle Ages: social efficiency
against Christian morality. The task of our time seems to be to
bring about a synthesis of the two.

e




NOTE ON TEXT

The German text of Hegel’s “Lectures on the Philosophy of
History” was published posthumously. Since Hegel did not
leave a final manuscript, but only lecture notes, the German
edition must be considered an “edited” version, primarily, of
course, based on Hegel’s own notes. These notes were sup-
plemented and clarified by students’ notes, of which, for-
tunately, two extensive sets were found and utilized by the
first editor of his work, Eduard Gans.

Gans’ edition appeared in 1837. A revised and enlarged
edition, edited by Hegel’s son, Karl, was published in 1840.
Georg Lasson edited a third and still more comprehensive
edition, which was published in 1917. This last edition differs
in arrangement, as well as in scope, from both the first and
second.

The second edition is generally considered the most authori-
tative version and is followed here with a few exceptions. In-
terpolations from the first edition are marked in the text by
footnotes; those from the third, by brackets and italics. Addi-
tions by the translator, felt necessary for greater clarity of
meaning, have been put in parentheses. All footnotes are the
translator’s, except those designated “Author.” Following the
example of Lasson, subheadings have been inserted in order
to break up the text into logical divisions of convenient length.
These, however, differ from those employed by Lasson.

The following is a list of the passages of the third edition
(Hegel’s Sdmtliche Werke, Leipzig, 1920, Band VIII) inserted
in the text of the second edition:

! xH
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Our text page

171.

20fF.

31

32ff.

331
341
35

37H.

39
41£.
43
44
45
50f.
51f.
52
93
95

Lasson’s page

20f.
271

65

691
70, 71
71, 61
62

72, T3f.
75

76, 78, T9fL.
83, 83
84

85

92

92t

91

161f.

165

Lasson’s edition, published by Felix Meiner (“Philoso-

phische Bibliothek,” vol.

171a), contains on pp. 288-297 a

resume of the textual history of the various German editions,
which 1s recommended to the interested reader.
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[. THE THREE METHODS OF WRITING
HISTORY

The subject of these lectures is the philosophy of world his-
tory. This means that we are not concerned with general de-
ductions drawn from history, illustrated by particular exam-
ples from it, but with_the nature of history itself. What we
mean by history will become clear if vmussing the
other methods of dealing with it. There are, in all, three
methods of treating history:

. Original History
2. Reflective History
3. Philosophical History.

1. We shall get an immediate and definite picture of the
first kind by mentioning a few names. Take, for example,
the histories of Herodotus, Thucydides, and similar historians.
They primarily described the actions, events, and conditions
which they had before their own eyes and whose spirit they
shared. They transferred what was externally present into the
realm of mental representation and thus translated the exter-
nal appearances into inner conception—much as does the poet,
who transforms perceptual material into mental images.
These original historians, of course, drew also upon state-
nments and reports of others—it is inipossible that one man can
see everything. But the poet, too, draws on the product of
others; his most priceless possession is language. The historian
binds together the fleeting rush of events and deposits it for
immortality in the temple of Mnemosyne. Myths, folk songs,
traditions are not part of original history; they are still ob-
scure modes and peculiar to obscure peoples. Here we dcal
with peoples who knew who they were and what they wanted.
Observed and observable reality is a more solid foundation for
history than the transience of myths and epics. Once a pcople

3
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has reached firm individuality, such forms cease to be its his-
torical essence.

Original historians, then, transform the events, actions, and
situations present to them into a work of representative
thought. Hence, the content of such history cannot be of large
external scope—consider, for example, Herodotus, Thucydides,
Guicciardini;? their essential subject is what is actual and liv-
dng.in their_environment. The culture of the author and that
of the events created in his work, the spirit of the author and
that of the actions he relates are onc and the same. He de-
scribes what he has, more or less, experienced, or at least wit-
uessed as a contemporary. He deals with short periods of time,
individual presentations of men and events. Out of individual,
unrcllected featmnes he composes his portrait in order to bring
it before posterity as distinctly as he experienced it in person
«r in the personal accounts of others. He is_not _concerned
with reflections about the events. He lives the spirit of the
events; he does not yet transcend them. If, like Caesar, he
belongs to the rank of the military or political leaders, then
1 is his very own aims which appear as history.

When we say here that such an historian does not reflect
about events, but that persons and pcoples appear themselves
n his work, we scem to be contradicted by the orations which
can be read, for example, in Thucydides. It is certainly true
that they have never been made in this form. But speeches
are actions among micn and, indeed, most cffective ones. True
enough, pcople often say they were merely talks and thus sup-
poscdly insignificant. But such talk is merely chatter, and
chatter has the important advantage of being historically in-
significant. But speeches from peoples to peoples or to peoples
and princes are integral parts of history. Even granted, there-
fore, that orations like those of Pericles—that most proloundly
accomplished, most genuine, and most noble of statesmen—
had been claborated by Thucydides, they were yet not foreign
to Pericles” character. In these orations these men expressed

tFranceswo Guicdardini (1483 1540), in his Istoria d’ltalia (published
1561 61), treats the period from 1492 to 1534,
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the maxims of their people, of their own personality, the
consciousness of their political situation, and the principles of
their moral and spiritual nature, their aims and actions. What

~the historian puts into their mouths is not a borrowed con-
sciousness_but_the speaker’s own mind.
There are not as many historians as one may think whose
close and continued study is necessary if we want to re-live
the life of nations and enter into their spirit—historians who
give us not only scholarship but deep and genuine enjoy-
ment. We have already mentioned Herodotus, the father and
founder of history, and Thucydides; Xenophon's Anabasis is
an equally original work; Caesar’s Commentaries are the sim-
ple masterpiece of a great mind. In antiquity these historians
were necessarily great captains and rulers. In the Middle Ages,
if we except the bishops who stood in the center of political
events, the monks, as naive writers of chronicles, were as much
isolated from, as the men of antiquity were connected with, the
course of events. In modern times all this has changed. Our
minds are primarily conceptual and immediately transform
all events into reports for communication. We have excellent
works of this type—simple and concise ones—mainly about mil-
itary events, which can well be compared with those of Caesar
and even exceed them in wealth of information and description
of techniques and circumstances. Here also belong the French
“Memoirs.” They are often written by witty men about small
areas of events and with an abundance of anecdotes, so that
their historical basis is rather thin; but some, as those of
Cardinal von Retz,? are true historical masterpieces, which
survey a larger historical field. Germany has few such masters:
Frederick the Great with his Histoire de Mon Temps is a
noteworthy exception. Such men must really be of high social
position. Only when one stands on high ground can one sur-
\}ey the situation and note every detail, not when one has
to-peer up from below through a small hole.
2. The second method of history may be called the reflecs

:2Jean Frangois Paul de Condi, Cardinal von Retz (1614-79), Arch-
bishop of Paris and leader of the Fronde.
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tive. It is that kind_of history which_trapscends the present—
not in time but in spirit. Here we must distinguish several
kinds:

(a) The first_is_universal history, that is, the survey of the
entire history of a people, a country, or the world. Here the
main thing is the elaboration of the historical material. The
historian achieves this with his own spirit, which is different
from the spirit of the material. What is important here is, on
the one hand, the principle with which the author approaches
the content and meaning of the actions and events he de-
scribes, and, on the other hand, his own method of writing
history. With us Germans, reflectibn and understanding vary
greatly in these respects; each historian insists on his own
peculiar ways and manners. The English and French have a
more general knowledge of how to write history. They are on
a higher level of universal and national culture. With us
everybody invents something peculiar for himself, and instead
of writing history we keep on trying to find out how history
ought to be written.

This first kind of reflective history connects with original
history if it has no other purpose than to present the totality
of a country’s history. Such compilations—as those of Livy,
of Diodorus of Sicily, and Miiller’s “History of Switzerland” 3—
are most commendable when well done. In this case it is best,
of course, for the writer to approximate closely the first mode
and write so plastically that the reader gets the impression that
he is listening to contemporaries and eyewitnesses of the
events. But the individuality of spirit which must characterize
a writer who belongs to a certain cultural period is frequently
not in accord with the spirit that runs through the period he
writes about. The spirit that speaks out of the writer is quite
different from that of the times he describes. Thus Livy makes
his old Roman kings, consuls, and generals speak in the fash-
ion of accomplished lawyers of the Livian era, which contrasts
strikingly with the genuine traditions of Roman antiquity,

3 Johannes von Miiller (1752-1809), Schweizergeschichten, 24 vols,, writ-
ten 1780-1808, published 1810.
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such as the fable of Menenius Agrippa.* Livy also gives us
descriptions of battles as if he had seen them himself; but their
features are simply features of battles of any period. And their
distinctness contrasts further with the lack of connection and
the inconsistency in his treatment of other, often essential, fea-
tures. The difference between such a compiler and an original
historian may best be seen when one compares the work of
Livy with that of Polybius, and the manner in which Livy
uses, expands, and abridges the historical periods which
are preserved in Polybius’ account. Johannes von Miller,
in order to be true to the times he describes, has given his
history a stilted, hollowly solemn, pedantic character. One
does better to read these things in old Tschudi,® where every-
thing is more naive and natural without such artificial, af-
fected archaism.

A history of this kind, which endeavors to survey long pe-
riods or the whole of world history, must give up the individ-
ual presentation of reality and abridge itself by means of
abstractions, not only in the sense of leaving out events and
actions, but also in the sense of making thought itself the
mightiest epitomist. A battle, a great victory, a siege are no
longer themselves; they are concentrated in simple statements.
When Livy speaks of the wars with the Volsci he says at times
shortly enough: “This year war was carried on with the
Volsci.”

(b) A second kind of reflective history is the pragmatic. In
_dgghgg_mnluh&pasn_znd_amup;ung_amsemestmm

world, there opens up for the mind an_actuality which arises
out of its own activity and as reward for its labor. The events
are many, but their universal idea and their inner connection
are one. This nullifies the past and makes the event present.
Pragmatic_reflections, no_matter_how abstract, belong indeed
to the present, and_the stories of the past are quickened into
present-day life. Whether such reflections are really interesting

¢ The moral of which is that it is unwisc to starve oneself to spite one’s
stomach.
5 Aegidius von Tschudi (1505-72), Schweizerchronik, published 1734-36.
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and full of life depends on the spirit of the writer. Here
belong, in particular, moral reflections and the moral enlight-
enment to be derived from history, {or the sake of which history
has often been written. Although it must be said that exam-
ples of good decds clevate the soul and should be used in the
moral instruction of children in order to impress upon them
moral virtue, the destiny ol peoples and nations—their inter-
ests, conditions, and complicated affairs—are a different matter.
One often advises rulers, statesmen, and peoples to learn from
the experiences of history. But what experience and history
teach is that peoples and governments have never yet learned
from history, let alone acted according to its lessons. Every age
has conditions of its own and is an individual situation; deci-
sions must and can be made only within, and in accordance
with, the age itself. In the turmoil of world affairs no univer-
sal principle, no memory of similar conditions in the past can
help us—a vague memory has no power against the vitality
and freedom of the present. Nothing is more shallow in this
respect than the oftrepeated appeal to Greek and Roman
examples during the French Revolution; nothing is more dif-
ferent than the nature of these peoples and that of our own
times. Johannes von Miiller had such moral intentions in his
universal as well as in his Swiss history; for the enlightenment
of princes, governments, and peoples, particularly the Swiss
people, he prepared his own collection of lessons and reflec-
tions and often gives in his correspondence the exact number
of reflections produced during the week. But he must not
count these works among his best. Only the thorough, frec,
and comprehensive insight into situations and the deep under-
standing of their idea—as for example in Montesquicu’s Spirit
of the Laws—can make such reflections true and integesting.
One reflective history, therelore, supersedes another. Each
“writer has access to the materials; each can think himself able
to arrange and elaborate them and inject his spirit into them
as the spirit of the ages. Weary of such reflective historics, one
has [requently taken recourse to presenting cvents [rom all
possible angles. Such histories are, it is true, of some value,
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but they offer mostly raw material. We Germans are content
with them; the French, however, spiritedly create a present
for themselves and refer the past to the present state of affairs.

(c) The third kind of reflective history is_the criticgl. It
must be mentioned, for this is the mode in which in present-
day Germany history is written. It is not history itself which
is presented here, but rather history of historiography; evalua-
tion of historical narratives and examination of their truth
and trustworthiness. The outstanding feature of this method,
in point of fact and of intention, consists in the acuteness of
the author who wrests results from narrations rather than
from events.® The French have here given us much that is
profound and judicious. But they have not attempted to pass
off such a purely critical procedure as historical; rather, they
have presented their evaluations in the form of critical treat-
1ses. With us, the so-called “higher criticism’ has taken posses-
sion not only of all philology but also of historical literature.
This higher criticism has then served to justily the introduc-
tion of all Kind3 of umnhistorical monstrosities of pure imagina-
tion. Here we have another method of gaining actuality from
history: replacing historical data by subjective fancies—fancies
which are held to be the more excellent, the bolder they are,
that is, the smaller their factual basis and the larger their con-
tradiction with the most definite facts of history._

(d) The last kind of reflective history is that which presents
itself openly as fragmentary. It is abstractive buf, in adopting
universal points of view—for example the history of art, of
Taw, of religton—it forms _a transition to_philosophical world
history. In our time this kind of conceptual history has been
particularly developed and emphasized. Such branches of his-
tory refer to the whole of a people’s history; the question is
only whether this total context is made evident or iercly
shown in external relations. In the latter case they appear as
purely accidental peculiarities of a people. But if such reflec-

6 T'he text here is ambiguous. It may also be read as mecaning that the
outstanding feature of this method lies in the author and not in the
events.

>
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tive history succeeds in presenting general points of view and
if these points of view are true, it must be conceded that such
histories are more than the merely external thread and order
of events and actions, that they are indeed their internal,
guiding soul. For, like Mercury, the guide of souls, the Idea
is in truth the guide of peoples and the world; and the Spirit,
its rational and necessary will, guides and always has guided
the course of world events. To learn to know it in its office
of guidance is our purpose. This brings us to:

3. The third method of history, the philosophical. There,
was little in the two preceding methods that had to be clari-
fied; their concept was self-explanatory. But it is different with

“this last one, which indeed seems to require somec _commentary
~or justification. THe most universal definition would be that
philosophy of Tiistory is nothing but the thoughtful contem-
plation of history. To think is one of those things we cannot
help doing; in this we differ from the animals. In our sensa-
tion, cognition, and intellection, in our instincts and volitions,
in as far as they are human, there is an element of thinking.
But reference to thinking may here appear inadequate. In
history, thinking is subordinate to the data of reality, which
latter serve as guide and basis for historians. Philosophy, on
the other hand, allegedly produces its own ideas out of specu-
lation, without regard to given data. If philosophy approached
history with such ideas, it may be held, it would treat history
as its raw material and not leave it as it is, but shape it in
accordance with these ideas, and hence construct it, so to
speak, a priori. But since history is supposed to understand
events and actions merely for what they are and have been,
and is the truer, the more factual it is, it seems that the
method of philosophy would be in contradiction to th¢ func-
tion of history. This contradiction and the charge conse-
quently brought against philosophy shall here be explained
and refuted. But we shall not, for that matter, attempt to cor-
rect the innumerable specific misrepresentations which are
current and conunuously recur about the aims, interests, and
methods of history, and its relations to philosophy.




II. REASON AS THE BASIS OF HISTORY

The sole thought which philosophy brings to the treatment
of history is the simple concept of Reason: that Reason is the
Jaw of the world and that, therefore, in_world history, things
have come about rationally. This conviction and insight is a

presupposition of history as such; in philosophy itself it is not
presupposed. Through its speculative reflection philosophy
has demonstrated that Reason—and this term may be accepted
here without closer examination of its relation to God—is both
substance and infinite power, in itself the infinite material of
all natural and spiritual life as well as the infinite form, the
actualization of itself as content. It is substance, that is to say,
that by which and in which all reality has its being and sub-
sistence. It is infinite power, for Reason is not so impotent as
to bring about only the ideal, the ought, and to remain in an
existence outside of reality—who knows where—as something
peculiar in the heads of a few people. It is the infinite content
of al] essence and truth, for it does not require, as does finite
activity; the condition of external materials, of given data
from which to draw _pourishment and objects of its activity; it
supplies_ifs own.meurishment and is_its own reference. And
it is infinite form, for only_in_its_ image and by its fiat do
phenomena_arise and begin_to live. It is its own exclusive
presupposition and absolutely final purpose, and itsclf works
out this purpose from potentiality into actuality, from inward
source to outward appearance, not only in the natural but also
in the spiritual universe, in world history. That this Idea or
Reason is the True, the Eternal, the Absolute Power and that
it and nothing but it, its glory and majesty, manifests itsclf
in the world—this, as we said before, has been proved in phi-
losophy and is being presupposed here as proved.

Those among you, gentlemen, who are not yet acquainted

1 This sentence, deleted in the second edition, is here restored from the
first edition.

11
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with philosophy could perhaps be asked to come to these lec-
tures on world history with the belief in Reason, with a desire,
a thirst for its insight. It is indeed this desire for rational
insight, for cognition, and not merely for a collection of vari-
ous facts, which ought to be presupposed as a subjective aspi-
ration in the study of the sciences. For even though one were
not approaching world history with the thought and knowl-
edge of Reason, af least one ought to have the firm and invin-
cxbleﬁtwmg@w:y@nd to_believe that
the world of 1g;§L,ggncundwaLﬂeLLLQmeU§\ﬂJ4_g_ is not
abandoned._to_mere_chance, but must _manifest itself in the
light of the rational Idea. Actuglly, however, I do not have
to demand such belief in advance. What I have said here
provisionally, and shall have to say later on, must, even in our
branch of science, be taken as a summary view of the whole.
It is not a presupposition of study; it is a result which hap-
pens to be known to myself because I already know the whole.
Therefore, only the study of world history itself can show that
it has proceeded rationally, that it represents the rationally
necessary course of the World Spirit, the Spirit whose nature
is indeed always one and the same, but whose one nature un-
folds in the course of the world. This, as I said, must be the
result of history. History itself must be taken as it is; we have
to proceed historically, empirically. Among other things, we
must not let ourselves be tempted by the professional histo-
rians, for these, particularly the Germans, who possess great
authority, practice precisely what they accuse the philosophers
of, namely, a priori historical fiction. For example, it is a
widespread fabrication that there was an original, primeval
people taught immediately by God, endowed with perfect in-
sight and wisdom, possessing a thorough knowledge of all
natural laws and spiritual truths; or that there were such or
such sacerdotal peoples; or, to mention a more specific matter,
that there was a Roman epos from which the Roman his-
torians derived the earliest history—and so on. Apriorities 2

2 “Authorities” (Autoritdten) in earlier editions was a misrcading. T'he
original text is Aprioritilen.
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of this kind we shall leave to these talented professional his-
torians, among whom, at least in our country, their use is
quite common. As our first condition we must therefore state
that we apprehend the historical faithfully. In such general
terms, however, as “faithfully” and “apprehend” lies an am-
biguity. Even the average and mediocre historian, who per-
haps believes and pretends that he is merely receptive, merely
surrendering himself to the data, is not passive in his think-
ing. He brings his categories with him and sees the data
through them. In everything that is supposed to be scientific,
Reason must be awake and reflection applied. To_him who
_looks at the world rationally the world looks rationally back.
The relation_is mutual, But we cannot treat here the various
inodes of reflection, of points of view, of judgment, not even
those concerning the relative jmportance or unimportance of
facts—the most elementary category.

Only two aspects of the general conviction that Reason has
ruled in the world and in world history may be called to your
attention. They will give us an immediate opportunity to
examine our most difficult question and to point ahead to the
main theme.

1. The first is the historical fact of the Greek, Anaxagoras,
who was the first to point out that nous, understanding

in general les the world—but not an intelligence
wwwwwm__ as

_such. These two must be carefully distinguished. The motion
of the solar system proceeds according to immutable laws;
these laws are its reason. But neither the sun nor the planets,
which according to these laws rotate around it, have any con-
sciousness of it. Thus, the thought that there is Reason in
nature, that nature is ruled by universal, unchangeable laws,
does not surprise us; we are used to it and make very little
of it: Also, this historical circumstance teaches us a lesson of
history: things which may seem trivial to us have not always
been in the world; a new thought like this one marks an epoch
in the development of the human spirit. Aristotle says of
Anaxagoras, as the originator of this thought, that he ap-
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peared like a sober man among the drunken. From Anaxa-
goras, Socrates adopted the doctrine, which became forthwith
the ruling idea in philosophy, except in the school of Epicu-
rus, who ascribed all events to chance. “'I was delighted about
this,” Plato makes Socrates say, “and hoped to have found a
teacher who would interpret Nature by Reason and would
show me in the particular its particular purpose, and in the
universal, the universal purpose. I should not have given up
this hope for anything. But how greatly was I disappointed
when, having zealously applied myself to the writings of
Anaxagoras, I found that he mentions only external causes,
such as Air, Ether, Water, and «he like, instead of Reason.” 3
t is evident that the insufficiency which Socrates found in the
E)rinciple of Anaxagoras has nothing to do with the principle
gtself, but with Anaxagoras’ failure to apply it to concrete
nature. Nature was not understood or comprehended through
this principle; the principle remained abstract—nature was
—not understood as a_development of Reason, as an organiza-
tion brought forth by it. I wish at the very outset to draw your
attention to this difference between a concept, a principle, a
-txuth, as confined to the abstract and as determining concrete
-application and dévelopment. I'his m
among other things we shall come back to precisely this point
at the end of our world history, when we deal with the most
recent political events.

2. The second point is the historical connection of the
thought that Reason rules the world with another form of it,
well known to us—that of religious truth: that the world is
not abandoned to chance and external accidentbur controlled

_by Providence. 1 said before that I do not make any demand
on your belief in the principle announced; but I think;'I may
appeal to this belief in its religious form, unless the nature
of scientific philosophy precludes, as a general rule, the ac-
ceptance of any presuppositions; or, seen from another angle,

3 Phaedo, 97-98. Hegel paraphrases this passage. Cf. Plato’s Phaedo,
translated by F. J. Church, edited by F. H. Anderson (New York, Liberal
Arts Press), pp. 50f.
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unless the science itself which we want to develop should first
give the proof, if not of the truth, at least of the correctness of
our principle. The truth that a Providence, that is to say, a
divine Providence, presides over the events of the world cor-
responds to our principle; for divine Providence is wisdom
_endowed with infinite power which realizes its own aim, that
is, the absolute, rational, final purpose of the world Reason
_-is ‘Thought determining. itself in absolute freedom.

On the other hand, a difference, indeed an opposition,
now appears between this faith and our principle, very much
like that between Socrates’ expectation and the principle of
Anaxagoras. For this faith is also indefinite, it is what is called
faith in Providence in general; it is not followed up in defi-
nite application to the whole, the comprehensive course of
world history. To explain history means to reveal the passions
of men, their genius, their active powers. This definiteness of
Providence is usually called its plan! Yet this very plan is
supposed to be hidden from our view; indeed, the wish to
recognize it is deemed presumption. The ignorance of Anaxa-
goras about the manifestation of Reason in reality was naive;
the knowledge of the principle had not yet developed, either
in him or in Greece in general.ﬂ&&ww
his‘ggneral principle to the concrete, to deduce the latter from
the former. Only Socrates took.the first step in comprehending
the union of the concrete and the universal. Anaxagoras, then,
was not opposed to such _application;_but_the faith_in_Provi-

~dence_is. It is opposed at least to the application at large of
our principle, to the cognition of the plan of Providence. In
particular cases, it is true, one allows it here and there, when
pious minds see in particular events not only chance but
God’s will-when, for example, an individual in great per-
plexity and need gets unexpected help. But these instances
are limited to the particular purposes of this individual. In
world history the “individuals” that we have to deal with are
peoples; they are totalities which are states. We cannot, there-
fore,. be satisfied with what we may call this “retail” view of
faith in Providence, nor with the merely abstract, undeter-
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mined faith in the universal statement that there is a
Providence, without determining its definite acts. On the con-
trary, we must seriously try to recognize the ways of Provi-
dence, its means and manifestations in history, and their rela-
tion to our universal principle.

But in mentioning at all the recognition of the plan of
divine Providence I have touched on a prominent question
of the day, the question, namely, whether it is possible to
recognize God-—or, since it has ceased to be a question, the
doctrine, which has now become a prejudice, that it is impos-
sible to know God. Following this doctrine we now contradict
what the Holy Scripture commands as our highest duty,
namely, not only to love but also to know God. We now cate-
gorically deny what is written, namely, that it is the spirit
which leads to truth, knows all things, and penetrates even
the depths of divinity. Thus,in-placing_the Divine Being
beyond our_cognition and the pale of all human things, we
gain the convenient license of indulging in our own fancies.
We are freed from the necessity of referring our knowledge
to the True and Divine. On the contrary, the vanity of knowl-
edge and the subjectivity of sentiment now have ample justifi-
cation. And pious humility, in keeping true recognition of
God at arm’s length, knows very well what it gains for its
arbitrary and vain striving.

I wanted to discuss the connection of our thesis—that Rea-
son governs and has governed the world—with the question
of the possible knowledge of God, chiefly in order to mention
the accusation that philosophy avoids, or must avoid, the dis-
cussion of religious truths because it has, so to speak, a bad
conscience about them. On the contrary, the fact is that in
recent times philosophy has had to take over the defense of
religious truths against many a theological system. In the
Christian religion God has revealed Himself, which means He
has given man to understand what He is, and thus is no
longer concealcd and secret.@ith this possibility of knowing
God the obligation to know Him is imposed upon u@ God
wishes no narrow souls and empty heads for his children; He
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wishes our spirit, of itself indeed poor, rich in the knowledge
of Him and holding this knowledge to be of supreme value.
The development of the thinking spirit only began with this
revelation of divine essence. It must now advance to the in-
tellectual comprehension of that which originally was present
only to the feeling and imagining spirit.

Feeling is the lowest form in which any mental content
can exist. God is the Eternal Being in and for itself; and what
is untversal in and for itself is subject of thought, not of feel-
ing. It is true that everything spiritual, every content of con-
sciousness, anything that is product and subject of thought—in
particular religion and morality—must also, and originally
does, exist in the mode of feeling. But feeling is not the fount
from which this content flows to man, but only a primal mode
in which it exists in him. It is indeed the worst mode, a mode
which he has in common with the animal. What is substaniial
must also exist in feeling, but it does mainly exist in_a higher,
more dignified form. If one wants to relegate the moral. the
true, the most spirtlual mental conlent necessarily to_feeling.
and emotion and_keep it there on general principle, one
would ascribe to it essentially the animalic form; but this is
not at all capable of containing the spirit. In feeling, the men-
tal content is the smallest possible; it is present in_its lowest
Ppossible form. As long as it is still in feeling it is veiled and
entirely indefinite. It is still entirely subjective, present ex-
clusively in the subjective form. If one says: “I feel such and
such and so and so,” then one has secluded himself in himself.
Everybody else has the same right to say: “I don’t feel it that
way.” And hence one has retreated from the common soil of
understanding. In wholly particular affairs feeling is entirely
in ils right. But_to maintain that all men had this or that in
their feeling'g a contradiction in terms; it contradicts the con-
cept of feeling, the point of wiew of the individual subjectivity
WMIIE ftaken with_this stalement. As soon as
mental content is plgced into feeling, everybody is reduced
to_his subjective point _of view. If someone called anyone else”

by this_or that epithet, the other would be entitled to give it
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back; and both, from their respective points of view, would
be entitled to offend each other. If someone says he has re-
ligion in his feeling and the other that he does not find any
God in his feeling, then both are right. If in_this manner the
7 divine conteni—the revelation of God, the relationship of man
to God, the heing ef-od-for man=—is reduced to pure feeling,
then_it_is_reduced to pure subjectivity, to Lhe arbitrary, to
whim. [o-this-way one actually gets rid of truth as it is in and

for itself. The true is_universal in and for itself, essential,
Substantial; as such it can be only in and for thought.] The

Time has finally come to understand also the rich product of
creative Reason which is world history.

It was for a while the fashion to admire God’s wisdom In
animals, plants, and individual lives. If it is conceded that
Providence manifests itself in such objects and materials, why.
Dot also in _world history? Because its scope seems to be too
large. But the divine wisdom, or Reason, is the same in the
large as in the small. We must not deem God too weak to
exercise his wisdom on a grand scale. Our intellectual striving
aims at recognizing that what eternal wisdom intended it has
actually accomplished, dynamically active in the world, both
in the realm of nature and that of the spirit. In this respect
our method is a theodicy, a justification of God, which Leibniz
attempted metaphysically, in his way, by undetermined abstract
categories. Thus the evil in the world was to be comprehended
and the thinking mind reconciled with it. Nowhere, actually,
exists a larger challenge to such reconciliation than in world
history. This reconciliation can only be attained through the
recognition of the positive elements in which that negative
element disappears as something subordinate and vanquished.
This is possible through the consciousness, on the one hand,
of the true ultimate purpose of the world and, on the other
hand, of the fact that this purpose has been actualized in the
world and that the evil cannot ultimately prevail beside it.
But for thy ere belief in nous a rovidence i1s not
sufficient. “Reason,” which is said to _govern the world, is as
indefinite a term as “Providence.” One always speaks of Rea-

(\‘--/A\\Jr‘\
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son without being ghle ta_indicate its definition, its content,

which _alon 1 in
rational or jrrational.What we need is an adequate definition
of Reason. Without such_defipition we can get no_further

than mere words, With this let us proceed to the second point
that we want to consider in_this introduction.




III. THE IDEA OF HISTORY AND
ITS REALIZATION

The question of how Rcason is determined in itself and
what its relation is to the world coincides with the question,
What ts the ultimate purpose of the world? This question im-
plics that the purpose is to be actualized and realized. Two
things, then, must be considered® first, the content of this ulti-
mate purpose, the determination as such, and, secondly, its
realization.

To begin with, we must note that world history goes on
within the rcalm of Spirit. The term “world” includes both
physical and psychical nature. Physical nature does play a
part in world history, and from the very beginning we shall
draw attention to the fundamental natural relations thus in-
volved. But Spirit, and the course of its development, is the
substance of history. We must not contemplate nature as a
rational system in itself, in its own particular domain, but
only in its relation to Spirit.

[After the creation of nature appears Man. He constitutes
the antithesis to the natural world; he is the beinz that lifts
tself up to the sccond world. We have in our universal
consciousness two realms, the rcalm of Nature and the realm
of Spirit. The realm of Spirit consists in what is produced by
man. One may have all sorts of ideas about the Kingdom of
God; but it is always a realn of Spirit to be realized and
brought about in man. :

The realm of Spirit is all-comprehensive; it includes every-
thing that ever has interested or ever will interest man.: Man
s active in it; whatever he does, he is the creature within
which the Spirit works. Hence it is of interest, in the course
of histury, to leavn to know spiritual nature in ils existence,
that is, the point where Spirit and Nature unite, namely,

20
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human nature. In speaking of human nature we mean some-
thing permanent. The concept of human nature must fit all
men and all ages, past and present. This universal concept
may suffer infinite modifications; but actually the universal
is one and the same essence in its most various modifications.
T hinking reflection disregards the variations and adheres to
the universal, which under all circumstances is active in the
same manner and shows itself in the same interest. The uni-
versal type appears even in what seems to deviate from it most
strongly; in the most distorted figure we can still discern
the human. . . .

This kind of reflection abstracts from the content, the pur-
pose of human activity. . . . But the cultured human mind
cannot help making distinctions between inclinations and de-
sires as they manifest themselves in small circumstances and
as they appear in the struggle of world-wide historical inter-
ests. Here appears an objective interest, which impresses us in
two aspects, that of the universal aim and that of the individ-
ual who represents this aim. It is this which makes history so
fascinating. T hese are the aims and individuals whose loss and
decline we mourn. When we have before us the struggle of
the Greeks against the Persians or Alexander’'s mighty domin-
ion, we know very well what interests us. We want to see the
Greeks saved from barbarism, we want_the Athenian state pre-
served, and we are interested in the yuler under whose leader-

ship the Greeks subjugated Adsia If it were only g matter of
human_passion, we would not feel any loss in _imagining that
Alexander would have failed in_his enterprise. We could very
well content ourselves in seeing here a mere play of passions,
but we would not feel satisfed. We have here a substantial,
an objective interest. . . . -
l(z,contemplating world history we must thus consider its
ultimate purpose. This ultimate purpose is what is willed in
the world itself. We know of God that He is the most perfect;
He can will only Himself and what is like Him. God and
the nature of His will are one and the same; these we call,
philasophically, the Idea. Hence, it is the Idea in general,
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in its manifestation as human spirit, which we have to
contemplate. More precisely, it is the idea of human freedom.
The purest form in which the Idea manifests itself is Thought
itself. In this aspect the Idea is treated in Logic. Another form
is that of physical Nature The third form, finally, is that of
Spirit in general.] Spirit, on the stage on which we observe it,
that of world history, is in its most concrete reality. But never-
theless—or rather in order to understand also the general idea
of this concrete existence of Spirit—we must set forth, first,
some general definition of the nature of Spirit. But this can
only be done here as a mere assertion; this is not the place to
develop the idea of Spirit thropigh phllosophlcal speculation.
As was mentioned above, what can be said in an introduction
can be taken only historically—as an assumption to be ex-
plained and proved elsewhere or to be verified by the science
of history itself.
We have therefore to indicate here:

£(1) The abstract characteristics of the nature of Spirit.
laracteristic p
Z(2) The means Spirit uses in order to realize its Idea.
(8) The form _which the complete realization of Spirit as-
sumes in existence—the State.
s,

1. THE IDEA OF FREEDOM

The nature of Spirit may be understood by a glance at its

direct o&osue Matter. The essence of matter is gravity, the
essence ol Spirlt—its substance—is Freedom. It is imiediately
plausible to everyone that, among other properties, Spirit also
possesses Freedom. But philosophy teaches us that all the
properties of Spirit exist only through Freedom. All dre but
means of attaining Freedom; all scek and produce this and
this alone. It is an insight of speculative philosophy that Free-
dom is the sole truth of Spirit. Matter possesses gravity by
virtue of its tendency toward a central point; it is essentially

tIn this aspect the Idea is treated in the Philosophy of Nature.
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composite, consisting of parts that exclude each other. It seeks
its unity and thereby its own abolition; it seeks its opposite.?
If it would attain this it would be matter no longer, but would
have perished. It strives toward ideality, for in unity it exists
ideally. Spirit, on the contrary, is that which has its center in
itself. It does not have unity outside of itself but has found it;
it is in itself and with itself. Matter has its substance outside
of itself; Spirit is Being-within-itself (self-contained existence).
But this, precisely,_is Freedom. For when I am dependent, I
refer myself to something else which I am not; I cannot exist
independently of something external. I am_free when I am
within_myself. This self-contained existence of Spirit is self-
consciousness, consciousness of self.

Two things must be distinguished in consciousness, first,
that 1 know and, secondly, what I know. In sell-consciousness
the two coincide, for Spirit knows itself. It is the judgment of
its own nature and, at the same time, the operation of coming
to itself, to produce itself, to make itself (actually) into that
which it is in itsell (potentially). Following this abstract
definition it may be said that world history is the exhibition
of spirit striving to attain knowledge of its own nature. As the
germ bears in itself the whole nature of the tree, the taste
and shape of its fruit, so also the first traces of Spirit vir-
tually contain the whole of history. Orientals do not yet
know that Spirit—Man as such—is free. And beccause they
do not know it, they are not free. They only know that one
is free; but for this very reason such freedom is mere caprice,
ferocity, dullness of passion, or, perhaps, soltness and tame-
ness of desire—which again is nothing but an accdent of
nature and thus, again, caprice. This one is therefore only
a despot, not a [ree man. The consciousness of {reedomn first
arose among the Greeks, and therefore they were free. But
they, and the Romans likewise, only knew that some arc free—
not man as such. This not even Plato and Aristotle knew.
For this reason the Greeks not only had slavery, upon which
was based their whole life and the maintenance of their splen-

2Sce Encyklopddie der philosophischen Wissenschaften, par. 262.
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did liberty, but their freedom itself was partly an accidental,
/y"transmnt and limited flowering and partly a severe thralldom

of human nature. Only _the ﬁcrmamc peoples came, through
A to reali as free and ¢ ee-

dom of Spirit is the very essence of man’s nature. This realiza-
tion first arose in religion, in the innermost region of spirit; *
but to introduce it in the sccular world was a further task
which could only be solved and fulfilled by a long and severe
effort of civilization. Thus slavery did not cease immediately
with the acceptance of the Christian religion. Liberty did not
suddenly predominate in states nor reason in governments and
constitutions. The application of the principle to secular con-
ditions, the thorough molding and interpenetration of the
secular world by it, is preciscly the long process of history.
I have already drawn attention to this distinction between a
principle as such and its application, its introduction and
execution in the actuality of life and spirit. This is a funda-
mental fact in our science and must be kept constantly in
mind. Just as we noted it in the Christian principle of self-
consciousness and freedom, so it shows itsclf in the principle
of freedom in general. World history is the progress of the
consciousness-of freedom=—a progress whose necessity we have
to investigate.

The preliminary statement given above of the various
grades in the consciousness of freedom—that the Orientals
knew only that one is free, the Grecks and Romans that some
are free, while we know that all men absolutely, that is, as
men, are free—is at the sane time the natural division of
world history and the manner in which we shall treat it. But
this is only mentioned in passing; first, we must explain some
other concepts. Q

We have established Spirit’s consciousness of its freedom,
and thereby the actualization of this Freedom as the final
purpose of the world. For the spiiitual world is the sub-
stance of reality, and the physical world remains subordinate

3 Of the Jewish people, sce Philosophy of World History, Part 111, Sec-
uon 117, Ch. 2.
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to it, or, in terms of speculative philosophy, has no truth com-
pared with the former. But the term “freedomn,” without
further qualification, is indefinite and infinitely ambiguous.
Being the highest concept, it is liable to an infinity ol misun-
derstandings, confusions, and errors and may give rise to all
possible kinds of extravagances. All this has never been ore
clearly known and experienced than today. Yet for the time
being we must content ourselves with this general, as yet unde-
fined term. Attention was also drawn to the importance of the
infinite diflerence between the principle, as that which so far
is only in itself, and that which is real. At the same time, it is
Freedom in itself that comprises within itsclf the infinite ne-
cessity of bringing itself to consciousness and thereby, since
knowledge about itsclf 1s its very nature, to reality. Freedom
is itself its own object of attainment and the sole purpose of
SFnt It is the ultimate purpose toward which_all world his-

tory has continually aimed. To this end all the sacrifices have
been offered on the vast altar of the carth throughout the
long lapse of ages. Freedom alone is the purpose which real-
izes and fulfills itself, the only enduring pole in the change of
events and conditions, the only truly eflicient principle that
pervades the whole. This final aim is God’s purpose with the
world. But God is the absolutely perfect Being and can, there-
fore, will nothing but Himsclf, His own will. The nature of
His own will, Fis own nature, is what we here call the Idea
of freedom. Thus we translate the language of religion into
that of philosophy. Our next question then is: what are the
means the I1dea uses for its realizatjony? This is the sccond
point that we have to consider.

2. {THE MEANS OF REAL[ZA’I‘ION%
(@) THE IDFA AND THE INDIVIDUAL

The question of the means whereby Freedom develops itsclf
into a4 world leads us dircctly to the phenomenon of history.
Althgough Freedom as such is primarily an mternal idea, the



W

26 REASON IN HISTORY

means it uses are the external phenomena which in history
present themselves directly before our eyes. The first glance
at history convinces us that the actions of men spring from
their needs, their passions, their interests, their characters, and
their talents. Indced, it appears as if in this drama of activ-
itics these needs, passions, and interests arc the sole springs
of action and the main cfhcient cause. It is true that this
drama involves also universal purposes, benevolence, or noble
p:uriotism<But such virtues and aims arc insignificant on the
broad canxas_.of_hjﬁgr_y>\'\7e may, perhaps, see the idcal of
Rcason actualized in those who adopt such aims and in the
spheres of their influence; but their number is small in pro-
portion to the mass of the human race and their influence
accordingly limited. Passions, private aims, and the satisfac-
tion of sclfish desires are, on the contrary, tremendous springs
of action. Their power lics in the fact that they respect none
of the limitations which law and morality would impose on
them; and that these natural impulses are closer to the core
ol human nature than the artificial and troublesome disci-
bline that tends toward order, sclf-restraint, law, and morality.

When we contemplate this display of passions and the con-
scquences of their violence, the unrecason which is associated
not only with them, but even—rather we might say especially
—with good designs and rightcous aims; when we see arising
therefrom the cvil, the vice, the ruin that has befallen the
most flourishing kingdoms which the mind of man ever cre-
ated, we can hardly avoid being filled with sorrow at this uni-
versal taint of corruption. And since this decay is not the work
ol mere nature, but of human will, our reflections may well
lead us to a moral sadness, a revolt of the good will (spirit)
—if indeed it has a place within us. Without rhetorical ¢xag-
geration, a simple, tuthful account of the miscries that have
overwhelmed the noblest of nations and polities and the finest
exemplars of private virtue forms a most f{earful picture and
¢scites emotions of the profoundest and most hopeless sad-
ness, counter balanced by no consoling result. We can endure
it and strengthen ourselves against 1t only by thinking that
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tus is the way it had to be—it is fate; nothing can be done.
And at last, out of the boredom with which this sorrowful
reflection threatens us, we draw back into the vitality of the
present, into our aims and interests of the moment; we retreat,
in short, into the selfishness that stands on the quiet shore and
thence enjoys in salety the distant spectacle of wreckage and
confusion.

But in contemplating history as the slaughter-bench at
which the happiness of peoples, the wisdom of states, and the
virtue of individuals have been sacrificed, a question neces-
sarily arises: To what principle, to_what final purpase, have
these monstrous_sacrifices been offcred? £

From here one usually proceeds to the starting point of our
investigation: the events which make up this picture of
gloomy emotion and thoughtful reflection are ouly the means
for realizing the essential destiny, the absolute and final pur-
pose, or, what amounts to the same thing, the true result of
world history. We have all along purposely eschewed that
method of reflection which ascends from this scene of partic-
ulars to general principles. Besides, it is not in the interest of
such sentimental reflections really to rise above these depress-
ing emotions and to solve the mysteries of Providence pre-
sented in such coutemplations. It is rather their nature to
dwell melancholically on the empty and fruitless sublimities
of their negative result. For this reason we return to our orig-
inal point of view. What we shall have to say about it will also

answer the questions put to us by this panorama of history.

The first thing we notice—something which has been stressed
more than once before but which cannot be repeated too
often, for it belongs to the central point of our inquiry—is
the, merely general and abstract nature of what we call prin.
ciple, final purpase, _destiny, or the nature and concept of
é&iiit. A principle, a law is something implicit, which as such,
however true in itsel, is not completely real (actual). Pur-
posés, principles, and the like, are at first in our thoughts,
our'inner intention. ‘They are not yet in reality. That which
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is in itself is a possibility, a faculty. It has not yet emerged
out of its implicitness into existence. A second clement must
be added for it to become reality, namely, activity, actualiza-
tion The principle of this 1s the will, man’s activity in gen-
eral. It is only through this activity that the concept and its
implicit (“being-in-themselves”) deterininations can be re-
ahzed, actualized; for ol themselves they have no immediate
eflicacy. 'The activity which puts them in operation and in ex-
istence is the need, the instinct, the inclination, and passion of
man. When I have an idea I am greatly interested in trans-
forming it into action, into actuality. In its realization through
mv participation I want to find my own satisfaction. A pur-
pose lor which I shall be active must in some way be my pur-
posc; Imust thereby satisly my own desires, even though it may
have ever so many aspects which do not concern me. This is
Lic infinite right of the individual to find itself satisfied in its
activity and labor. If men are to be interested in anything
Lwev must have “thewr heart” in it. Their feelings of self-
unportance must be satisfied. But here a misunderstanding
must be avoided. To say that an individual “has an interest”
in something is justly regarded as a reproach or blame; we
imply that he seeks only his private advantage. Indeed, the
blame implies not only his disregard of the cormmon interest,
but his taking advantage of it and even his sacrificing it to his
own intercst. Yet, lie who is active for a cause is not simply
“intercsted,” but “intercsted in it.” Language faithfully ex-
presses this distinction. Nothing therefore happens, nothing
1s accomplished, unless those concerned with an issue find
their own satisfaction in it. They are particular individuals;
thev have their special nceds. instincts, and interests. They
have their own particular desires and volitions, their Qwn
isizht and conviction, or at least their own attitude and
opinion, once the aspirations to reflect, nnderstand, and rea-
son have been awakened. Therefore people demand that a
Case for which they should be active accord with their ideas.
And thoy expect theiy opinion  concerning 1ts goodness, jus—
tice advantiee, profit to he taken into account. This is of
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particular importance today when people are moved to sup-
port a cause not by faith in other people’s authority, but
rather on the basis of their own independent judgment and
conviction.

We assert then that nothing has been accomplished without
an interest on the part of those who brought it about. And if
“interest” be called “passion”--because the whole individ-
uality is concentrating all its desires and powers, with every
fiber of volition, to the neglect of all other actual or possible
interests and aims, on one object—we may then affirm without
qualification that nothing great in the world has been accom-
plished without passion. o

Two elements therefore enter into our investigation: first,
the Idea, secondly, the complex of human passions; the one the
warp, the other the woof of the vast tapestry of world history.
Their contact and concrete union constitutes moral liberty
in the state. We have already spoken of the Idea of freedom
as the essence of Spirit and absolutely final purpose of history.
Passion is regarded as something wrong, something more or
less evil; man is not supposed to have passions. “Passion,” it
is true, is not quite the right word for what 1 wish to express.

I mean here nothing more than human activity resulting
_f{gm private interest, from special or, if you will, self-seeking'
designs—with this qualification: that the whole energy of will
and_character js devoted to the attainment of one aim and
E.l}it other interests or possible aims, indeed everything else, is
sacrificed to this aim. This particular objective is so bound
up with the person’s will that it alone and entircly determines
its direction and is inseparable from it. It is that which makes
the person what he is. For a person is a specific existence. He
is not man in general—such a thing does not exist—but a par-
ticular human being. The term “character” also expresscs
this uniqueness of will and intelligence. But character com-
prises all individual features whatever—the way in which a
person conducts himself in his private and other relations. It
does not connote this individuality itself in its practical and
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active phase. I shall therefore use the term *“passion” to mecan
the particularity of a character insofar as its individual voli-
_uons not_only have a particular content but also supply the
impelling and actuating force for deeds of universal scope.
Passion 1s thus the subjective and therefore the formal aspect
of energy, will, and activity, whose content and aim are at this
point still undetermined. And a similar relation exists be-
tween individual conviction, insight, and conscience, on the
one hand, and their content, on the other. If someone wants to
decide whether my conviction and passion are true and sub-
stantial, he must consider the content of my conviction and
the aim of my passion. Converscly, if they are true and sub-
stantial, they cannot help but attain actual existence.

Irom this comment on the second essential element in the
historical embodiment of an aim, we infer—considering for a
moment the insticution of the state—that a state is then well
constituted and internally vigorous when the private interest
of 1ts citizens 1s one with the common interest of the state,
und the one finds gratification and realization in the other—a
most important proposition. But in a state many institutions
are necessary—inventions, appropriate arrangernents, accom-
panied by long intellectual struggles in order to find out what
1s really appropriate, as well as struggles with private interests
and passions, which must be harmonized in difficult and te-
dicus discipline. When a state reaches this harmony, it has
readied the period of its bloom, its excellence, its power and
prosperity. But woild history does not begin with any con-
scious aim, as do the particular circles of men. Already the
simple instinct of living together contains the conscious pur-
pose of sccuring life and property; once this primal society
has been established, the purpose expands. But world history
begins its general aim—to realize the idea of Spirit—only in an
smplicit form (an sich), namely, as Nature—as an innermost,
ule onscious instinet. And the whole business of history, as
already observed, is to bring it into consciousness. Thus, ap-
praring in the form of nature, of natural will, what we have
called the subjective side is immediate, actual existence (fir
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sich) : need, instinct, passion, private interest, even opinion

and subjective representation. These vast congeries of voli-

tions, interests, and activities constitute the tools and means of

the World Spirit for attaining its purpose, bringing it to con-
sciousness, and realizing it. And this purpose is none other

than finding itseli—coming to itself—and contemplating itself
in concrete actuality. But one may indeed question whether
those manifestations of vitality on the part of individuals and
peoples in which they seek and satisfy their own purposes are,
at the same time, the means and tools of a higher and broader
purpose of which they know nothing, which they realize un-
consciously. This purpose has been questioned, and in every
variety of form denied, decried, and denounced as mere dream-
ing and “philosophy.” On this point, however, I announced
my view at the very outset, and asserted our hypothesis—
which eventually will appear as the result of our investigation
—namely, that Reason governs the world and has consequently
(governed its history. In relation to this Reason, which is uni-
versal and substantial, in and for itself, all else is subordinate,
subservient, and the means for its actualization. Moreover,
this Reason is immanent in historical existence and reaches
its own perfection in and through this existence. The union
of the abstract universal, existing in and for itself, with the
particular or subjective, and the fact that this union alone
constitutes truth are a matter of speculative philosophy which,
in this gencral form, is treated in logic. But in its historical
development [the subjective side, consciousness, is not yet able
to know what is] the abstract final aim of history, the idea of
Spirit, for it is then itself in process and incomplete. The
idea of Spirit is not yet its distinct object of desire and inter-
Thus desire is still unconscious of its purpose; yet it
already exists in the particular purposes and realizes itself
thro'u'gh them. The problem concerning the union of the gen-
eral and the subjective may also be raised under the form of
the union of freedom and necessity. We consider the imma-
nent-development of the Spirit, existing in and for itself, as
necessary, while we refer to freedom the interests contained
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in men's conscious volitions. Since, as was said, the speculative,
that is, the conceptual aspect of this connection belongs to
logic, it would be out of place to analyze it here. But the chief
and cardinal points may be mentioned.

In philosophy we show that the Idea proceeds to its infinite
antithesis. . . . [The Idea has within itself the determination
of its self-consciousness, of activity’Thus it is God’s own eter-
nal life, as it was, so to speak, before the creation of the world,
(the) logical connection (of all things)>1t still lacks at this
point the form of being which is actuality. It still is the uni-
versal, the immanent, the represented. The second stage be-
gins when the_ldea_satisfies the ¢ontrast which_originally is
only ideally in it and posits the difference between itself in its
free universal mode, in which it remains within itself, and
itself as purely abstract reflection in itself. In thus stepping over
Eone side (in order to be object of reflection) the Ideq sels
tﬁww_ggyﬂitz (Fiirsichsein), as formal free-
dom, as abstract_unity of self—consci% as infinite reflec-
tion in itself, and as infinite negativity (antithesis).* Thus it
becomes Ego, which, as an atom (indivisible), opposes itself to
all content and thus is the most complete antithesis—the
antithesis, namely, of the whole plenitude of the Idea. The
absolute Idea is thus, on the one hand, substantial fullness of
content and, on the other hand, abstract free volition._gc_)_(_l
and universe have separated, and set each_other_as opposites.

Lonsaousness,the Ego, has a being such that the other (every-
thing else) is_for it (its_obgect). In developing this train of
thought one arrives at the creation of free spirits, the world,
and so on. The absolute antithestis, the atom (i.e., the Ego),
which at the same time is a manifold (of contents of conscious-
ness), is finiteness itself. It is for itself (in actuality) mérely
exclusion of its antithesis (the absolute Idea). It is its limit
and barrier. Thus it is_the Absolute itself become.finite..Re-
flection in itself, individual self-consciousness, is_the antithesis
of the absolute /dea and hence the Idea in absolute finiteness.
This finitude, the acme of freedom, this formal knowledge—

4 Note this fivefold development of the Idea. It implies what follows.
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when referred to the glory of God as to the absolute Idea
which recognizes what ought to be—is the soil on which the
spiritual element of knowledge as such is falling; thus it con-
stitutes the absolute aspect of its actuality, though it remains
merely formal.] s
To comprehend the absolute connection of this oppositior>—d

is the profound task of metaphysics. [The Divine, and henc
religion, exists for the Ego, and likewise also the world in
general, that is, the universal totality of finite existence, exists
for the Ego. The Ego, in this relation, is itself its own finite-
ness and comprehends itself as finite. Thus it is the viewﬂ@
of finite purposes, of mere appearance. (At the same time it

‘is particularity of consciousness.) Consciousness in_itself, free-
dom abstractly considered, is the formal aspect of the activity
of the absolute Idea. This self-consciousness, first of all, wills
ilself in general and, secondly, wills itself in every particular.
This self-knowing subjectivity projects itself into all objectiv-
ity. This constitutes the Ego’s certainty of its own existence.
Inasmuch as_this subjectivity_has no other content, 1t_must be
called. the rational desire—just as piety is nothing but the
desire for the subject’s salvation. The Ego thus wills itself
primarily not as conscious but as finite in its immediacy. This
is the sphere of its phenomenality. It wills itself in its par-
ticularity. At this point we find the passions, where individ-
uality realizes its particularity. If it succeeds in thus realizing
its finiteness, it doubles itself (its potential finiteness becomes
actual finiteness). Through this reconciliation of the atom and
its othernesses individuals are what we call happy, for happy
is he who 1s in harmony with himself. One may contemplate
history from the point of view of happiness.] But actually
history is not the soil of happiness. The periods of happiness
are blank pages in it. [There is, it is true, satisfaction in world
history. But it is not the kind that is called happiness, for it
is satisfaction of purposes that are above particular interests.
Purposes that_gre relevant for world history must be gﬂped
in abstract volition and with _energy. The world- historical in-
dividuals who have _pursued such purposes have satisfied
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themseives, it_ts true, but they did not want to be happy.®
__————-.-'—'" = . it
This element of abstract action] is to be regarded as the
bond, the middle term, between the universal ldea, which
reposes in the inner recesses ol Spirit, and the external world.
[{t s that which carries the Idea [rom its immanence into its
external state. Universality, in being externalized, is at the

same time made particular. The immanent by itself would

be dead, abstract. Through action it becomes existent. Con-
versely, activily elevates (the) empty objectivity (of nalure) to

be the appearance of the essence which is in _and for itself.]

»
(b)y THE INDIVIDUAL AS SUBJECY OF HISTORY

[In world history we deal with the ldea as it manifests
dself e the element of human will, of human freedom. . . .
Objectively seen, the Idea and the particular individual stand
o Lhe great opposition of Necessity and Freedom—the struggle
of man cgainst fute. But we take necessity not as the external
necessily of fate, but as that of the dvoine ldea. The question
then as: How 1s this high Idea to be united with human [ree-
dom? The will of the individual is [ree when it can posit
abstractly, absolutely, and in and for itself that which it wills.
Low then can the universal, the rational in general, be deter-
minanl m history? Ths contradiction cannot be clarified here
in comblete detarl. But think of the followung:

The flame consumes the air; it is nourished by wood. The
aw s the sole condition for the grounng of trees. In the wood's
endeavor to consume the air through five, it fights against it-
self and against ils own source. And yet oxygen continues in
the arr and the brees do not cease to grow green. So also when
someone starvts bullding a house, Jus decision to do so s freely
made. But all the clements must nelp, And yet the house s
being budlt to protect man against the elements. [{ence the
elements are here used against themselves. But the general

3 They wanted to be great. Greainess is satisfaction in large situations,
happaness catsiaction an siall situations, Gl lutiadiaction, po asviii.
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law of nature is not disturbed thereby.] The building of a
house is, in the first instance. a subjective aim and design. On
the other hand we have, as means, the several substances re-

quired for the work—iron, wood, stones. The elements are

used in preparing this material: fire to _melt the iron, wind
to blow the fire, water to set wheels in motion in order to cut
the wood, etc. The result is that the wind, which has helped
“to build the house, is shut out by the house; so also are the
violence of rains and floods and the destructive powers of fire,

so far as the Thouse 1s made fire-proof. The stones and beams
obey the law ol gravity and press downwards so that the high
walls are held up. Thus the elements are made use of in ac-
cordance with their nature and cooperate for a product by
which they become constrained. In a similar way the passions
of men satisly themselves; they develop themselves and their
purposes in accordance with their natural destination and
produce the edifice_of human society. Thus they fortify a
structure for law and order against themselves. [Thus the pas-
sions are by no means glways opposed to morality but actual-
1ze the universal. As far as their own morality is concerned,
it is true, they strive to realize their own interests. Thus they
appear bad and self-seeking. But action is always individual;
it is always I who act. It is my purpose which I want to fulfill.
T his purpose may be a good one, a universal aim; on the
other hand, the interest may be o particylar, a private one.
This does not mean that it _is necessarily opposed Lo the uni-
versal good. On the contrary, the universal must be actualized
through the particular.)

This connection 1mplies that human actions in history pro-
duce additional results, beyond their immediate purpose and
attainment, beyond their immediate knowledge and desire.
They gratify their own interests; but somethmg more is
thereby accomplished, which is latent in the action though
not present in their consciousness and not included in their
design. An analogous example is offered in the case of a man
who, thirsting for revenge perhaps justly to redress an unjust
injury, sets fire to another man’s house. The deed immediately

K
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establishes a train of circumstances not directly connected with
it, taken in itself. In itself it consists in merely presenting a
small flame to a small portion of a beam. Events not involved
in that simple act follow of themselves. The part of the beam
which was set afire is connected with its remote portions; the
beam itself is united with the woodwork of the house and
this with other houses, and a wide conflagration ensues. It
destroys the goods and chattels of many other persons besides
those of the original victim and may even cost their lives.
This lay neither in the deed itself, nor in the design of the
man who committed it. But the action has a further general
bearing. In the design of the doer it was only revenge exe-
cuted against an individual through the destruction of his
property. But it is moreover a crime, and that involves pun-
ishment. All this may not have been present to the mind of
the perpetrator, still less in his intention; but his deed itself,
the general principles that it calls into play, its substantial
content, entail it. By this example I wish only to impress on
you the consideration that in a simple act something further
may be implicated than lies in the intention and conscious-
ness of the agent. The example before us involves, however,
this additional consideration, that the substance of the act—
consequently we may say the act itself—recoils upon the per-
petrator, reacts upon him and destroys him.

This union of the two extremes—the embodiment of a gen-
eral idea in immediate actuality and the elevation of a par-
ticularity into universal truth—comes about under the condi-
tion of the diversity and mutual indifference of the two ex-
tremes. The human agents have before them limited aims,
special interests. But they are also intelligent, thinking beings.
Their purposes are interwoven with general and essential con-

siderations of law, the good, duty, etc. For mere desire, voli-
tion In _its raw and savage form, falls outside the scene and
sphere of world history. These general considerations, which_

at_the same time form norms for directing purposes and
actlons have a definite content. For such empty abstractions
“good for its own sake” have no place in living actuality.
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If men are to act, they must not only intend the good but
must know whether this or that particular course is good.
What special course of action is good or not, right or wrong,
is determined, for the ordinary circumstances of private life,
by the laws and customs of a state. It is not too difficult to
know them. [It is part of the freedom in the state . . . that no
apportionment in castes determines to which business an indi-
vidual should dedicate himself. The morality of the individ-
ual, then, consists in his fulfilling the duties of his social posi-
ton. And it is an easy matter to know what these duties are;
they are determined by this position. The substantial content
of such a relationship, its rationale, is known. It is, precisely,
what is called duty. To investigate the content of duty is un-
necessary speculation; in the tendency to regard the moral as
a difficult problem, we rather sense the desire to get rid of
one’s duties.] Each individual has his position; he knows, on
the whole, what a lawful and honorable course of conduct is.
To assert in ordinary private relations that it is difficult to
choose the right and good, and to regard it as mark of an
exalted morality to find difhculties and raise scruples on that
score indicates an evil and perverse will. It indicates a_will
that seeks to evade obvious duties or, at least, a petty will that
gives its mind too little to_do. The mind, then, in_idle_reflec
tion, busies itself with_itself and indulges in moral smugness.

[The essence of a moral relation lies in the substantial na-
ture that duty indicates. Thus, the nature of the relation
between children and parents simply lies in the duty to be-
have accordingly. Or, to mention a legal relationship, if I owe
money to someone, I just have to act according to law and the
nature of the relation and return the money. There is noth-
ing problematic in all this. The basis of duty is the ciuil life;
the individuals have their assigned business and hence their
assigned _duties. Their morality consists_in_acting accolé-

But each individual is also the child of a people at a definite
stage of its development. One cannot skip over the spirit of
his people any more than one can skip over the earth. The
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earth is the center of gravity; a body imagined as leaving this
center can only be imagined as exploding into the air. So it
is with an individual. But only through his own effort can he
be in harmony with his substance; he must bring the will
demanded by his people to his own consciousness, to articula-
tion. The individual does not tnvent his own content; he is
what he is by acting out the universal as his own content.

Lhis_univessal -confent _cyeryone must activate within him-
self. Through this activity he maintains the whole of ethical
life. But there is another element active in history which does
bring about just this difficulty of acting according to ethical
norms. We saw earlier, in the discussion of the dialectic of the
Idea, where this universal contgnt originates. It cannot orig-
inate within the ethical community. There particular events
may occur that violale its determinate universality, such as
vice, fraud, and the like, which are suppressed. But a moral
whole, as such, is limited. It must have above it a higher uni-
versality, which makes it disunited in itself. The transition
from one spiritual pattern to the next is just this, that the
former moral whole, in itself a universal, through being
thought (in terms of the higher universal), is abolished as a
particular.® The later universal, so to speak, the next higher
genus of the preceding species, is potentially but not yet actu-
ally present in the preceding one. This makes all existing real-
ity unstable and disunited.

In the course of history two_factors are important. One is
the preservation of a _people, a_state, of the well-ordered
spheres of life. This is the activity of individuals participating
in~the common effort and helping to bring about its partic-
ular manifestations. It is the preservation of ethical life. The
other important factor, however, is the decline of a state. The
_existence of a national spirit is broken when it has used up-
musted itself. World history, the World Spirit, con-
tinues on its course. We cannot deal here with the position of
the individuals within the moral whole_and their moral con-
duct and duty. We are concerned with _the Spirit's develop-

— 27 O :

6 For it is elevated into the universal.
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ment, its_progression_and_ascent to an ever higher concept of

itself. But this deve t is connected with the degrada-
tion, destrycls thilation of the preceding mode of actu-

ality which the concept of the Spirit had evolved. This is the
result, on the one hand, of the inner development of the
Idea and, on the other, of the activity of individuals, who are
its agents and bring about its actualization.] It is at this point
that appear those momentous collisions between existing,
acknowledged duties, laws, and rights and those possibilities
which are adverse to this system, violate it, and even destroy
its foundations and existence. Their tenor may nevertheless
seem good, on the whole advantageous—yes, even indispen-
sable and necessary. These possibilities now become historical
fact; they involve a universal of an order different from that
upon which depends the permanence of a people or a state.
This universal is an essential phase in the development of the
creating Idea, of truth striving and urging toward itself. The
historical men, world-historical individuals, are those. [who

grasp just such a higher universal, make it their own purpose,
and realize_this pyrpose in accordance with the higher law of
the spirut]-

Caesar was such a man. Before reaching his position of
superiority he was in danger of losing his place of equality
with the other leaders of Rome. He was about to succumb to
those who were just becoming his enemiecs. These enemies,
who at the same time pursued their own personal interests,
had on their side the formal constitution of Rome and the
power of legal appearance. Caesar fought to keep his position,
honor, and safety. But victory over his enemies, who held the
power over all the Roman provinces, became at the same time
conquest of the entire empire. Thus Caesar, without changing
the form of the constitution, became the sole ruler of the state.
In accomplishing his originally negative purpose—the au-
tocracy over Rome—he at the same time fulfilled the neces-
sary historical destiny of Rome and the world. Thus he was
motivated not only by his own private interest, but acted in-
stinctively to bring to pass that which the times required. It is
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the same with all great historical individuals: their own_par-
ticular purposcs _contain_the substantial will of the World
_Spitit. They must be called “heroes,” nsofar as they have
derived their purpose and vocation not from the calm, regular
course of things, sanctioned by the cxisting order, but from a
secret source whose content is still hidden and has not vet
broken through into existence. The source of their actions is
the inner spirit, still hidden beneath the surface but already
knocking against the outer world as against a shell, in order,
finally, to burst forth and break it into pieces; for it is a kernel
different from that which belongs to the shell. They are men,
therefore, who appear to draw the impulses of their lives from
themselves. Their deeds have preduced a condition of things
and a complex of historical relations that appear to be their
own interest and their own work.

Such individuals have no consciousness of the Idea as such.
They are practical and political men. But at the same time
they are thinkers with insight into what is needed and timely.
They see the very truth of their age and their world, the next
genus, so to speak, which is already formed in the womb of
time. It is theirs to know this new universal, the necessary
next sTage of their world, to make it their own aim and put

Tall their energy into it. The world-historical persons, the
heroes of their age, must therefore be recognized as its seers—
their words and deeds are the best of the age.” Great men
have worked for their own satisfaction and not that of others.
Whatever prudent designs and well-meant counsels they
might have gotten from others would have been limited and
inappropriate under the circumstances. For it is they who
knew best and from whom the others eventually learned and
with whom they agreed or, at least, complied. For Spirit, in
taking this new historical step, is the innermost soul of all:indi-
viduals—Dbut in a state of unconsciousncss, which the great
men arouse to consciousness. For this rcason their fcllow- men

7 This seems to imply that insofar as they only bring about the destruc-
tion of the old, the antithesis to the thesis, without synthesis, their words
and actions arc the worst of their age.
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follow these soul-leaders, [they stream to their banner]. For
they feel the irresistible power of their own spirit embodied
in them.

Let us now cast a look at the fate of these world-historical
individuals. [They were fortunate in being the agents of a
purpose which constitutes a step in the progress of the uni-
versal sz'ritMﬁuahd&@g@bﬂ.ﬁm&thw-
stantial aim, they were not what is commonly called happy,
nor did they want to be® They wanted to_achieve their oim,
and_they achieved it by_their toil and labor. . They succeeded
in finding their satisfaction in bringing about their purpose,
the universal purpose. With such a grand aim they had the
boldness to challenge all the opinions of men.] Thus they at-
tained no calm enjoyment. Their whole life was labor and
trouble, their whole being was in their passion. Once their
objective is attained, they fall off like empty hulls from the
kernel. They die early like Alexander, they are murdered like
Caesar, transported to Saint Helena like Napoleon. This awful
fact, that historical men were not what is called happy—for
only private life in its manifold external circumstances can
be “happy”’—may serve as a consolation for those people who
nced it, the envious ones who cannot tolerate greatness and
eminence. They strive to criticize the great and belittle great-
ness. Thus in modern times it has been demonstrated ad
nauseam that princes are generally unhappy on their thrones.
For this reason one does not begrudge them their position
and finds it tolerable that they rather than oneself sit on the
throne. The f{ree man, however, is not cnvious, but gladly
recognizes what is great and exalted and rejoices in_its exist-

ence. . . . [But to such great men attaches a whole train of
envy, which tries to demonstrate that their passion is a vice.
One can indeed apply the term “passion” to the phenomenon
of the great men and can judge them morally by saying that
passion had driven them. They were indeed men of passion:
they .had the passion of their conviction and put their whole
character, genius, and energy into it. FHere, then, what is neces-

8 Gf. above, p. 34, note 5.
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sary in and for itself appears in the form of passion. These
great men seem only to follow their passion and their arbi-
trary wills. But what they pursue is the universal; that alone
is their pathos. The passion precisely has been the energy of
their ego; without it they would not have been able to achieve
anything.

In this way the purpose of passion and the purpose of the
Idea are one and the same. Passion is the absolute unity of
individual character and the universal. It is something almost
animalic how the spirit in its subjective particularity here
becomes identified with the Idea. . . .

By fulfilling their own great purpose in accordance with the
necessity of the universal Spiri{, these world-historical men
also satisfy themselves. These two things belong inseparably
together: the cause and_ils berq. They must both be satis-
fied. . . . It is psychological pedantry to make a separation
and, by giving passion the name of addiction, to suspect the
morality of these men. By saying they acted only from morbid
craving, one presents the consequences of their actions as their
purposes and degrades the actions themselves to means.] Alex-
ander of Macedon partly conquered Greece and then Asia;
it is said, therefore, that he craved conquest, and as proof it is
offered that he did things which resulted in fame. What
schoolmaster has not demonstrated that Alexander the Great

and Julius Caesar were driven by such passions and were, con-
sequently, immoral? From which it immediately follows that
he, the schoolmaster, is a better man than they because he
has no such passions, and proves it by the fact that he has not
conquered Asia nor vanquished Darius and Porus, but enjoys
life and allows others to enjoy it too. These psychologists are
particularly fond of contemplating those peculiaritics. that
belong to great historical figures as private persons. Man*must
eat and drink; he has relations with {riends and dcquammnccs,
he has emotions and fits of temper. “No_ma

’»

valel_de chambre,” is 1 well-known proverb; 1 have added—

Wuted it two years later—"but not because the
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former is no hero, but because the latter is a valet.”® He
takes off the hero’s boots, helps him into bed, kno—mhat he
prefers champagne, and the like. Historical personages fare
badly in historical literature when served by such psycholog-
ical valets. I}_lgse attendants degrade them to_their own_level,
or rather a few degrees below the level ol their own morality,
these_exquisite discerners of_spirits. Homer’s Thersites, who
‘abuses the kings, is a standing figure for all times. Not in
every age, it is true, does he get blows—that is, bearing with
a solid cudgel—as in the Homeric one. But his envy, his ego-
tism, is the thorn that he has to carry in his flesh; and tbe
l)'ndyinq worm that gnaws him is the tormenting thought that
his excellent intentions and criticisms get absolutely no result
in the world. One may be allowed a certain glee over Ther-
sites’ fate.

A world-historical individual is not so sober as to adjust his
ambition to circumstances; nor is he very considerate. He is
devoted, come what may, to one purpose. Therefore such men
may treat other great and even sacred interests inconsider-
ately—a conduct which indeed subjects them to moral repre-
hension. But so mighty a ﬁgure(‘rﬁ]l?t\ trample down many an
innocent flower, crush to pieces many things in its path.

(¢ THE INDIVIDUAL AS OBJECT OF HISTORY

The special interest of passion is thus inseparable from the
actualization of the universal; for the universal results from
the particular and definite and its negation. [The particular
has its own role to play in world history; it is finite and must,
as such, perish.] It is the particular which exhausts itself in
the struggle and part of which is destroyed. [But the universal
resulls precisely from this struggle, from the destruction of the
particular.] It is not the general Idea that involves itself in
opposi’tion and combat and exposes itself to danger; it remains
in the background, untouched and uninjured. This may be

9 Hegel's remark appeared in the Phenomenology of Mind, 1807. Goethe
used it-in Elective Affinities, 1809 (Part IX, Ch. 5, “Ottilia’s Diary").
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called the cunning of Reason—that it sets the passions to_work
for itself, while that through which it develops itself pays the

penalty and suffers the Toss. For it 15 the phenomenal which
in part is ncgative, in part positive. The particular in most
cases is too trifling as compared with the universal; the indi-
viduals are sacrificed and abandoned. The ldea pays the trib-
ute of existence and transience, not out of its own funds but
with the passions of the individuals.

We might find it tolerable that individuals, their purposes
and gratifications, are thus sacrificed, their happiness aban-
doned to the realm of {natural forces and hence of] chance to
which it belongs; and that individuals in general are regarded
under the category of means. Yet there is one aspect of human
individuality that we must refuse to take exclusively in this
light even in relation to the highest, an element which is
absolutely not subordinate but exists in individuals as essen-
tially cternal and divine, 1 mean morality,*® ethics, religion.
Already in discussing the role of individuals in the realization
of the rational aim we said that the subjective element in
them, their interests, cravings, and impulses, their views and
judgments had an infinite right to be satished, although we
regarded these as only the formal aspect of the process. In
speaking of means we imagine, first of all, something external
to the end which has no share in it. But actually even merely
natural things, the niost common lifeless objects used as
means, must somehow be adapted to their purpose; they must
have something in conunon with it. This bare external rela-
tion of mecre means is the least relation human beings have to
the rational purpose. In the very act of realizing it they make
it the occasion of satisfying their personal desires, whose im-
port is different from that purpose. Morcover, they share in
the rational purpose itself and for that very reason aic cnds
in themsclves—not merely formally, as is the world of other
living beings, whose individual life is essentially subordinate

16 Note the difference between the intrinsic morality (Moralitdt) meant
here and the previcusly mentioned extrinsic morality of social position
(Settlichheit).
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to that of man and is properly used up as an instrument. Men,
on the contrary, are ends in themselves in regard to the con-
tent of the end. This defines those clements which we demand
to be exempt from the category of means: morality, ethics,
religion.!

Man is an end in himself only by virtue of the divine in
him—that which we designated at the outset as Reason, or,
insofar as it has activity and power of sclf-determination, as
Freedom. And we say—without entering at present into fur-
ther discussion—that religiosity, morality, etc., have their foun-
dation and source in it and are thus essentially exempt from
external necessity and chance. [But we must not forget that
here we speak of morality, religiosity, etc., only insofar as they
exist in individuals, hence, subject to individual freedom. In
this sense, that is,] to the extent of their freedom, individuals
are responsible for the depravation and enfeeblement of mo-
rality and religion. This is the seal of the absolute and sublime
destiny of man, that he knows what is good and what is evil,
and that his destiny is his very ability to will either good or
evil. In one word, he can be guilty—guilty not only of evil
but of good, and not only concerning this or that particular
matter and all that happens in and around him (Sittlichkeit),
but also the good and evil attaching to his individual freedom
(Moralitit). The animal alone is truly innocent. It would,
however, require an extensive explanation—as extensive as
that of frecdom itself—to avoid or refute all the misunder-
standings which usually arise from the stateruent that the
word “innocénce” means ignorance of evil.

In contemplating the fate which virtue, morality, even piety
have in history, we must not fall into the litany of lamenta-
tions that the good and pious often, or for the most part, fare
ill in the world, while the evil and wicked prosper. By pros-
perity one may understand a variety of things—riches, out-
ward honor, and the like. But in speaking of purpose in and
for itself, the so-called prosperity or misfortune of this or that
isolated individual cannot be regarded as an essential clement

11 Which rcfer to the essential nature of man as an end in himseit.
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in the rational order of the universe. With more reason than
merely the happiness or fortunate circumstances ol individ-
uals we demand of the purpose of the world that good, moral,
righteous purposes should find in and under it their satisfac-
tion and security. What makes men miorally discontented—a
discontent on which they pride themselves—is that they do not
find the present appropriate for the realization of aims which
in their opinion are right and good—especially the ideals of
political institutions of our time. They contrast things as they
are with their ideal of things as they ought to be. In this case
it is neither private interest nor passion that desires gratifica-
tion, but reason, justice, liberty. In their name people demand
their due and often are not merely discontent but rebellious
against the condition of the world. To estimate such views
and feelings one would have to examine the stubborn de-
mands and dogmatic opinions in question. At no time as
much as in our own have such general principles and notions
been advanced with so much pretentiousness. At other times
history seems to present itself as a struggle of passions. In our
time, however, though passions are not wanting, history ex-
hibits partly and predominantly a struggle of justifiable ideas
and partly a struggle of passions and subjective interests under
the mask of such higher pretensions. These pretensions, re-
garded as legitimate in the name of the supposed destiny of
Reason, are thereby vahdated as absolute ends—in the same
way as religion, morality, ethics.

As was said earlier, nothing is now more common than the
complaint that the ideals which imagination sets up are not
actualized, that these glorious dreams are destroyed by cold
actuality. These ideals, which in the vovage of life founder
on the rocks of hard reality, may be merely subjective to
begin with and belong to the peculiarity of an individual
who regards himself as supremely wise. Such ideals do not
belong here. For what an individual fancies for himself in his
isolation cannot be the norm for universal reality. The uni-
versal law Is not designed for individuals, as such, who indeed
may find themselves very much the losers. But by the term
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“ideal” we also understand the ideal of Reason, of the good
and true. Poets, like Schiller, have painted such ideals touch-
ingly and with strong emotion, and with the deeply melan-
choly conviction that they could never be actualized. In affirm-
ing, on the contrary, that the universal Reason does actualize
itself, we have nothing to do with the empirical detail. For
this can be better or worse; here chance and particularity have
received authority to exercise their tremendous power. Much
fault, therefore, might be found in phenomenal details. This
subjective fault-finding is easy, particularly since it keeps in
view only the detail and its deficiency, without understanding
the universal Reason in it. In asserting good intentions for the
welfare of the whole and exhibiting a semblance of good-
heartedness, it can swagger about with great airs. It is easier
to discover the deficiency in individuals, in states, and in
Providence, than to see their real meaning. For in negative
fault-finding one stands nobly and with proud mien above the
matter, without penetrating into it and without comprehend-
ing its positive aspects. Age generally makes people more toler-
ant; youth is always discontented. For older people have a
more mature judgment, which accepts even the bad, not out of
mere indifference but because it has been more deeply taught
by the grave experience of life. It has thus been led to the
essence, the intrinsic value of the matter in question,

The insight then to which—in opposition to these ideals—
philosophy should lead us is that the actual world is as it
ought to be, that the truly good, the universal divine Reason
is the power capable of actualizing itself. This good, this
Reason, in its most concrete representation, is God. God gov-
erns the world. The actual working of His government, the
carrying out of His plan is the history of the world. Philos-
ophy strives to comprehend this plan, for only that which
has been carried out according to it has reality; whatever
does not accord with it is but worthless existence. Before the
pure_light of this divine Idea, which is no mere ideal, the
illusion disappears as though the world were a crazy, inane
process. Philosophy wishes to recognize the content, the reality

2
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o[ the divine Idea, and to justily the spurned actuality; for
_Ikgis_on_l.s.dlc_cgmp[dmnuag_g_f:_he divine_work.

But then what about the atrophy, corruption, and ruin of
religious, cthical, and moral purposes and social conditions
in general? It must be said that essentially these purposes are
infinite and cternal. But the forms that they assume may be
of a limited order and conscquently belong to the realm of
mere nature, subject to the sway of chance. They are there-
fore transitory and exposed to atrophy and corruption. Re-
ligion and morality, as the universal essences in themselves,
have the peculiarity of being present, conformably to tlieir
concepts and thercfore truthfully, in the individual soul,
although they may not be represented there fully claborated
and applied to completely developed conditions. The reli-
giousness, the morality of a limited life—of a shepherd, a pcas-
ant—in their concentrated inward limitation to a few and
quite simple circumstances of life, has infinite value. It has
the same value as the religiousness and morality of a trained
intellect and of an existence rich 1n scope of relations and
activities. This inner focus, this simple region of the claims
of subjective frecdom—the seat of volition, resolution, and
action, the abstract content of conscience, that wherein re-
sponsibility and worth of the individual are enclosed—remains
untouched. It is quite shut out from the noisy din of world
history, not only from its external and temporal changes but
also from all alterations entailed by the absolute necessity of
the concept of freedom itsell.** In general, however, it must
be noted that for whatever in the world is acclaimed as noble
and glorious there is something even higher, The claim of
the World Spirit rises above all special claums.

So much concerning the means which the World Spirit uses
for actualizing its concept. Simply and abstractedly, its the
activity of the subjects in whom Reason is present as their
substantial essence in 1tself, but still obscure and concealed
from themn. The matter becomes niore compticated and diffi-

12 But note that insofar as freedom is rational, individual consdience is
in accord with it. (Cf. Philosophy of Right, par. 129 {1.)
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cult when we regard the individuals not merely as active but,
more concretely, consider the definite content of their religion
and morality—features which have part in Reason and thereby
in its absolute claims. Here the relation of mere means to an
end disappears. The main points of this seeming difficulty
with regard to the absolute purpose of Spirit have been briefly
considered.

3. THE STATE
(2) THE STATE AS REALIZATION OF THE IDEA

The third point, then, concerns the end to be attained by
these means, that is, the form it assumes in the realm of the
actual. We have spoken of means; but the carrying out of a
subjective, limited aim also requires a.material clement, cither
already present or to be procured.or to serve this actualizatign.
Thus the question would arise; What is the material in which
the final end of Reason is to be realized? It is first of all the
subjective agent itself, human desires, subjectivity in genecral.
In human knowledge and volition, as its material basis, the
rational attains existence. We have considered subjective voli-
tion with its purpose, namely, the truth of reality, insofar as
moved by a great world-historical passion. As a subjective will
in limited passions it is dependent; it can gratify its particular
desires only within this dependence. But the subjective will
has also a substantial life, a reality where it moves in the
region of essential being and has the essential itself as the
object of its existence. This cssential being is the union of
the subjective with the rational will; it is the moral whole,
the State. It is that actuality in which the individual has and
enjoys. his freedom, but only as knowing, believing, and will-
ing the universal. This must not be understood as if the sub-
jective- will of the individual attained its gratification and
enjoyment through the common will and the latter were a
means for it—as if the individual limited his freedom among
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the other individuals, so that this common limitation, the
mutual constraint of all, might secure a small space of liberty
for each. (This would only be negative frecdom.) Rather, law,
morality, the State, and they alone, are the positive reality
and satisfaction of frecdom. The caprice of the individual is
not freedom. It is this caprice which is being hmited, the li-
cense of particular desires.

The subjective will, p'lSSiOIl, 1s the force which actualizes
and realizes. The 1dea is the interior; the State is the exter-

nally existing, genuinely moral IWMP
mx'ltll the subjective will, and as such it is
Mérality. The individual who lives in this unity has a moral
life, a value which consists in this substantiality alone.'* Soph-
ocles’ Antigone says: “The divine commands are not of ycs-
terday nor of today; no, they have an infinite cxistence, and
no one can say whence they came.” * The laws of ethics are
not accidental, but are rattonality itsclf. It is the end of the
State to make the substantial prevail and maintain itself in
the actual doings of men and in their convictions. It is the
absolute interest of Reuason that this moral whole exist; and
herein lies the justification and merit of heroes who have
founded states, no matter how crude.

[What counts in a state is the practice of acting according
to a common will and adopting universal aims. Fven in the
crude state there is subjection of one will under another; but
this does not mean that the individual does not have a will of
his own. It means that_his_particular will has no_validity.
Whims, lusts are not valid. The particularity of the will ts
being renounced already in such crude political formations.
IWhat counts is the common will. In thus being suppressed

18 Social institutions, originally extrinsic to the individual and his in-
trinsic morality, grow up to complete this morality in the course :;l' their
development. Their totality, the State, thus becomes itsell intrinsic moral-
ity, both with respect to the individual, as completion of his intrinsic
freedom, and to the World Spirit, as concretion of its universal I‘r«.cdom

14 This scems an unfortunate reference, for Antigone opposes the cter-
nal laws of the gods to the temporal commiands of a state—thus making a
paint opposed to the one here being made by Hegel.
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the individual will retires into itself. And this is the first
condition necessary for the existence of the universal, the con-
dition, namely, of knowledge, of thought—for it is thought
that man has in common with the divine?® It thus makes
its appearance in the state. Only on this soil, that is, in the
state, can art and religion exist. The objects of our considera-
tions are peoples that have organized themselves rationally.]
In world history only those peoples that form states can come
to our notice. [One must not-tmagine that such organizations
could appear on a desert island or in isolation. Although it
e ey

is true that all great men have formed themselves in solitude,
they have done so only by assimilating what the state had
already created. The universal must be not only something

“which the individual merely intends, but which is in existence.
As such it is present in the state; it is that which is valid in it.
Here inwardness is at the same time actuality. It is but actual-
ity of an external manifold, yet comprehended here in uni-
versality.

The universal Idea manifests itself in the state. The term
“mantfestation” has here a meaning different from the usual
one. Usually we distinguish between power (potentiality) and
manifestation, as if the former were the essential, the latter
the unessential or external. But mo concrete determination lies
as yet in the category of power itself, while where Spirit is,
or the concrete concept, manifestation itself is the essential.
The criterion of Spirit is its action, its active essence. Man is
his own action, the sequence of his actions, that into which
he has been making himself. Thus Spirit is essentially Energy;
and in regard to Spirit one cannot set aside its manifestation.
The manifestation of Spirit is its actual self-determination,
and this is the element of its concrete nature. Spirit which
does not determine itself is an abstraction of the intellect. The
manifestation of Spirit is its self-determination, and it is this
mantifestation that we have to investigate in the form of states
and individuals.

The spiritual individual, the people, insofar as it is or-

15 This clause is restored from the first edition.
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ganized in itself, an organic whole, is what we call the State.
This designation is ambiguous in that by “state” and ‘“‘con-
stitutional law” one usually means the simple political aspect
.as distinct from religion, science, und art. But when we speak
of the manifestation of the spiritual we understand the term
“state” in a more comprehensive sense, similar to the term
Reich (empire, realm). For us, then, a people is primarily a
spiritual individual. We do not emphasize the external aspects
but concentrate on what has been called the spirit of a people.
We mean ils consciousness of itself, of its own truth, its own
essence, the spiritual powers which live and rule in it. The
universal which manifests itself in the State and is known in
it—the form under which everythiug that is, is subsumed—is
that which constitutes the culture of a nation. The definite
content which recetves this universal form and s contained
in the concrete actuality of the state is the spirit of the pco-
ple. The actual siate is animated by this spirit in all its
particular affairs, wars, institutions, etc. This spiritual content
is something definite, firm, solid, completely exempt f[rom
caprice, the particularities, the whims of individuality, of
chance. That which is subject to the latter is not the nature
of the people: it is like the dust playing over a city or a field,
which does not essentially transform ii. This spiritual content
then constitutes the essence of the individual as well as that
of the people. It is the holy bond that ties the men, the spirits
together. It is one life in all, a grand object, a great purpose
and content on which depend all individual happiness and all
private decisions.]) [The state does not exist {or the cilizens;
on the contrary, one could say that the state is the end and
they are its means. But the means-end relation is _not filting

here. For the state is not the abstract confronting the citizens;

they are parts of it, like members of an organic body, where

no member is end and none is means.] It is the realization
of Freedom, of the absolute, final purpose, and exists for
its own sake. All the value man has, all spiritual reality, he
has only through the state. For his spiritual reality is the
knowing presence to him of his own essence, of rationality,
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of its objective, immediate actuality present in and for him.

Only thus is he truly a consciousness, only thus does he

partake in morality, in the legal and moral life of the state.

For the True is the unity of the universal and particular W
124

will, And the universal in the_state 1s In Its laws, its uni-
versal and rational provisions. The stg;c,is_LhL(liv__ig(LI_t}?a
as_it exists on earth.

Thus the State is the definite object of world history proper.
In it freedom achieves its objectivity and lives in the enjoy-
ment of this objectivity. For law is the objectivity of Spirit;
it is will in its true form. Only the will that obeys the law is
free, for it obeys itself and, being in itsell, is free. In so far as
the state, our country, constitutes a community of existence,
and as the subjective will of man subjects itself to the laws,
the antithesis of freedom and necessity disappears. The ra-
tional, like the substantial, is necessary. We are free when we
recognize it as law and follow it as the substance of our own
being. The objective and the subjective will are then recon-
ciled and form one and the samic harmonious whole. For the
ethos of the state is not of the moral, the reflective kind in
which one’s own conviction rules supreme. This latter is
rather the peculiarity of the modern world. The true and
antique morality is rooted in the principle that everybody
stands in his place of duty. An Athenian citizen did what was
required of him, as it were from instinct. But if I reflect on the
object of my activity, I must have the consciousness that iny
will counts. Morality, however, is the duty, the substan-

tial law, the second nature, as_it has been rightly called; for

the first nature of man is his iminediate, animalic existence.

/"_"
=T

(b) LAW AS REALIZATION OF FREEDOM

The detailed development of the state is the subject of legal
philosophy. But it must be observed that in present-day the-
ories various errors are current respecting the state, which pass
for established truths and have become prejudices. We will
mention only a few of them, particularly those which refer
to the subject of history.
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The first error that we _encounter is t:he direct contradiction
of our principle that the State is the realization of [reedom:
the view, namely, that man is free by nature but that in society
and in the state, to which he necessarily belongs, hc must it
this natural freedom. That man is free by nature” is quite cor-
rect in the sense that he is free according to the very concept
of man, that is, in his destination only, as he is, in himself;
the “naturc” of a thing is indeed tantamount to its con-
cept. But the view in question also introduces into the concept
of man his immediate and natural way of existence. In this
sense a state of nature is assumed in which man is imagined
in the possession of his natural rights and the unlimited exer-
cise and enjoyment of his freedom. This assumption is not
presented as a historical fact; it would indeed be difficult, were
the attempt seriously made, to detect any such condition any-
where, cither in the present or the past. Primitive conditions
can indeed be found, but they are marked by brute passions
and acts of violence. Crude as they are, they arc at the same
time connccted with social institutions which, to use the com-
mon expression, restrain freedom. The assumption (of the
noble savage) is one of those nebulous images which theory
produces, an idea which nccessarily flows from that theory and
to which it ascribes real existence without sufficient historical
justification,

Such a state of nature is in theory exactly as we find it in
practice. Freedom_as the ideal of the original statc of nature
does not exist as original and natural, It must first be acguirca‘
and won; and that is possible only through an infinite process
of the discipline of knowledge and will power! The state of
nature, therefore, is rather the state of injustice, violence,
untamed natural impulscs, of inhuman deeds and emotions.
There is, it is true, a limitation by society and the state, but
it is a limitation of the brute cmotions and rude instincts, as
well as (in a2 more advanced stage of culture) of sclf-reflecting
caprice and passion. This constraint is part of the process
through which is first produced the consciousness of and the
desire for freedom in its true, that ts, rational and ideal form.
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The idea of freedom necessarily implies law and morality.
These are in and for themselves universal essences, objects,
and aims, to be discovered only by the activity of thought,
emancipating itself from, and developing itself in opposition
to, the merely sensuous; it must be assimilated to and incor-
porated with the originally sensuous will against its natural
inclination. The perpetual misunderstanding of freedam is
this:_that one knows it only in_ its formal subjective sense,
abstracted from.its essential-abjects.and aims, Thus the limita-
tion_of impulse, desire, passion—pertaining merely to_the
particular individual_as such—of caprice and_willfulness, is
taken as a limitation of freedom. On.the coptrary, such_limi-
tation is the very condition leading tg liberation; and society
and._the state are the very copditions in which freedom is
realized.

Secondly, there is another theory that objects to the devel-
opment of morality into legal form. The patriarchal state is
viewed, either in relation to the whole or to some branches
(of the human family), as that condition in which, together
with the legal element, the moral and emotional find their ful-
fillment. Hence justice, it is believed, can be truly carried out
only through the union of its content with the moral and emo-
tional elements. The basis of the patriarchal condition is the
family relation. It develops as the first phase of conscious
morality, to be followed by that of the state as its second
phase. The patriarchal condition is one of transition, in which
the family has alrcady advanced to a race or people. The
union, therefore, has already ceased to be simply a bond of
love and confidence and has become one of service. To uuder-
stand this transition we must first examine the cthical prin-
ciple of the family. The family is a single person; its members
have either, as parents, mutually surrendered their individual-
ity—and consequently their legal relations to one another, ag
well as their particular_interests and_desir¢s—or have not yeg
attained individuality, as children, who_are at first in the
“merely natural condition already mentioned! They live there-
fore in a unity of feeling, love, confidence, and faith in cach

"
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other. In love, the one individual has the consctousness of
himself in the consciousness of the other; he lives selflessly.
In this mutual self-renunciation each gains the life of the
other, as well as his own which is one with the other. All other
interests of life, its necessities and external concerns, education
of the children, form a common purpose for the members of
the family. The spirit of the family—the Penates—are as much
one substantial being as the spirit of a people in the State.
Morality in both cases consists in a feeling, a consciousness,
and a will not of the individual personality and its interests
but of the common personality, the interest of all members
as such. But this unity is in the case of the family essentially
one of feeling, remaining within the limits of the natural, The_
sacredness of the family relation should be respected in the
highest degree by the state. Through it the state has as mem-
bers individuals who are already, as such and in themselves,
moral—for as mere persons they are not; and_who, in uniting
to form a state, bring with them the sound basis of a_political
edifice, the capacity of feeling one with a whole. But the ex-
pansion of the family to a patriarchal whole extends beyond
state. Beyond that the individuals must acquire th_é—status_q_of
.personality.” A detailed review of the patriarchal condition
would lead us to the discussion of theocracy. The head of the
patriarchal clan is also its priest. When the family is not yet
distinct from civil society and the state, the separation of re-
ligion from it has not yet taken place either; and so much
the less since its piety is itself (like religion) an inwardness of
feeling.

(© THE LEGAL FOUNDATION OF THE STATE
(THE. CONSTITUTION)

We have discussed two aspects of freedom, the objective
and the subjective. If freedom implies the consent of each
individual, then of course only the subjective aspect is meant.
From this principle follows as a matter of course that no law
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is valid except by agreement of all. This implies that the
majority decides; hence the minority must yield to the ma-
jority. But already Rousseau has rcmarked that this mcans
the absence of freedom, for the will of the minority is disre-
garded In the Polish diet_all decisions had to be unanimous,
and it was _from this kind of freedom that the statc pcrlshcd
Moreover, it is a dangerous and false presupposition on that the
people alone has reason and insight and knows what is right;
for each popular faction can sct itself up as the Pcople. What
constitutcs the state is a matter of trained intelligence, not a
matterme."

1f the principle of individual will and conscnt of all is laid
down as the only basis of constitutional freedom, then actu-
ally there is no Constitution. The only institution necessary
would be a neutral, centrally located observer who would an-
nounce what in his opinion were the nceds of the state, a
mechanism of assembling the individuals, casting their vote,
and the arithmetical counting and comparison of the votes on
the various propositions—and this would already be the deci-
sion. The state is an abstract entity which has its—mercly gen-
cral—reality in the citizens. But it is real, and the merely
general existence must be translated into individual will and
activity. Thus arises the necessity of government and adminis-
tration, the selection of individuals who have to take the helm
of political administration, decide its execution, and command
the citizens entrusted with it. Thus, even in a democracy the
people’s decision on a war requires a general as leader of the
army. Qnly in the constitution does the abstract cntity of the
state_assume life_and reality; but this involves a dlstmcupn
hetween those who command and those who obC)'_th it does
not seem to be in accordance with frecdom to obey, and thosg
who command seem to act_in opposition to the concept of
freedom, the very basis of the_state.

"Thus the distinction between commanding and obeying
seems necessary for the very function of the state. Hence one
recommends—as a matter of purely external necessity, which
isin opposition to the nature of freedom in its abstract aspect
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—that the constitution should at least be so framed that the
citizens have to obey as little as possible and the authorities are
allowed to command as little as possible. The nature and de-
gree of whatever authority is necessary should be determined
and decided in large measure by the people, that is to say, by
the will of the majority; yet, at the same time the state, as
reality, as individual unit, should have power and strength.

The primary distinction to be made is, then, between the
governing and the governed. Constitutions have rightly been
classified as monarchic, aristocratic, and democratic; the mon-
archy proper, however, must be distinguished again from
despotism. Also, it must be understood that such classifications
are drawn from abstract concepts so as to emphasize the fun-
damental differences only. They are types or genera or species
which cannot exhaustively account for the concrete realities.
Particularly, they admit of a great number of special modifi-
iations, not only within the types but also among the types;
«ven though such fusions or mixtures of type conduce to
raisshapen, unstable, and inconsistent forms. The problem, in
such collisions, therefore, is to determine the best constitution,
nmely, that institution, organization, or mechanism of gov-
«tument which most securely guarantees the purpose of the
<cate. This goal can of course be considered in various ways,
for example, as the quiet enjoyment of life, as universal happi-
ness. Such aims liave brought about the so-called ideals of
government and, particularly, the ideals of the education of
princes, as in Fénelon,'® or of the rulers or the aristocracy in
general, as in Plato. The emphasis is here put on the nature
of the ruling individuals; the content of the organic institu-
tions of the state is not at all considered. 1t is often thought
that the question of the best or a better constitution is not

v In his Télémaque (1699), written after Fénelon's tutorship of the
Duke ol Buigundy, who for a year (1711-1712) was heir-apparent to the
throne of Lows XIV, Fénelon (1651 1715) also wrote a Treatise on “the
Eduecation of CGirls, which for a century becune the standard handbook
on the subject. In 1695 he became archbishop of Cambrai. His writings
forin the transinon from absolutism to enlightenment.,
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only in theory a matter of free individual conviction, but that
its actual introduction could also be only a matter of purely
theoretical decisions; so that the constitution would be a
matter of free choice, determined by nothing but reflection.
In this quite naive sense the Persian magnates—though not
the Persian people—deliberated upon the constitution which
they wanted to introduce in Persia, after their conspiracy
against the pseudo-Smerdis and the Magi had succeeded and
there was no royal heir. And the account that Herodotus gives
of this deliberation is equally naive.

Today the constitution of a country and people is not re-
garded as so entirely dependent upon free choice. The under-
lying, but abstractly entertained conception of freedom has
resulted in the Republic’s being quite universally regarded—
in theory—as the only just and true constitution. Many of
those who even have high official positions under monarchical
constitutions do not resist but rather incline toward such
views. They understand, however, that such a constitution,
though ideal, cannot be realized under all circumstances. Peo-
ple being what they are, one has to be content with less free-
dom; so that the monarchical constitution, under the given
circumstances and the moral condition of the people, is re-
garded the most useful. Even in this view the actual condi-
tion on which the constitution is thought to depend is re-
garded as a merely external accident. This opinion is based on
the separation which reflection and understanding make be-
tween the concept and its reality. Holding to an abstract and
hence untrue concept they do not grasp the idea; or—which
comes to_the same thing insofar as the content, though mnot
—Lﬁ’evform, is concerned—they have no concrete view of a
people and a state, We shal] show later that the constitutjon
of a people is of the same substance, the same spirit as its art
and_philosophy, or at least its imagination, its_thoughts, and
its ‘general culture—not to mention the additional, external

“influences of climate, neighbors, and global position. A statc
Ts an individual totality from which no particular aspect, not
even one as highly important as the constitution, can be

“
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separated and considered by itself alone. Nor can this consti-
tution be considered, discussed, and selected in isolation. Not
only is the constitution intimately connected with those other
spiritual forces and dependent on them, but the determina-
tion of the whole spiritual individuality, including all its
forces, is only a moment in the history of the whole and pre-
determined in its course. It is this that gives to the constitu-
tion its highest sanction and necessity. The origin of the state
1s domination on the one hand, instinctive obedience on the
other. But obedience and force, fear of a ruler, is already a
connection of wills. Already in primitive states we found that
the will of the individual does not count, that particularity
is renounced and the universal will is the essential. This unity
of the universal and the particular is the Idea itself, present as
the State and as such developing itself further. The abstract
but necessary course of the development of truly independent
states begins then with royal power, either patriarchal or mili-
tary. After that, individuality and particularity must assert
themselves in aristocracy and democracy. The end is the sub-
jection of this particularity under one power which must be
absolutely of such a nature that the two spheres have their
independence outside of it: it must be monarchical. Thus we
must distinguish a first (or original) and a second phase of
royalty. This course is a necessary one; each concrete constitu-
tion must enter it. A constitution is therefore not a matter
of choice but depends on the stage of the people’s spiritual
development.

What is important in a constitution is the internal develop-
ment of the rational, that is, the political condition, the set-
ting free of the successive moments of the concept. The par-
ticular powers must become distinct, each one completing
itself, but at the same time they must freely cooperate fot one
purpose and be held together by it, thus forming an organic
whole. él"hus the State is rational and self-conscious freedom,
objectively knowing itself; For its objectivity resides precisely
in the fact that its moments are not merely ideally present but
actualized in their particularity; that they pass over from their
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own self-related activity into that activity from which results
the whole, the soul, the individual unity.

The State is the idea of Spirit in the externality of human
will and its freedom. It therefore is essentially the medium of
historical change, and the stages of the Idea represent in it
various principles. The constitutions wherein world-historical
peoples have reached their flowering are peculiar to them,
hence give us no universally valid basis. Their differences con-
sist not in the individual manners of elaboration and develop-
ment, but rather in the differences of principles. Thus we can
learn little for the political principle of our time, as the last
constitutional principle, from a comparison with the consti-
tutions of earlier world-historical peoples. It is different with
science and art. The philosophy of the ancients, for example,
is so much the basis of modern philosophy that it must be
contained in the latter as its fundament. The relation is here
one of uninterrupted development of an identical structure,
whose foundations, walls, and roof are still the same. In art
that of the Greeks is the highest model. But in respect to the
constitution it is different; here the old and thc new do not
have the essential principle in common, although we do have
in common abstract speculations and doctrines of just govern-
ment, of insight and virtue of the ruler. Yet, nothing is so inap-
propriate as to use as models for our constitutional institu-
tions examples from Greece, Rome, or the Orient. From the
Orient we can take agreeable pictures of patriarchal condi-
tions, fatherly government, popular devotion; from the Greceks
and Romans descriptions of popular liberty. The Greeks and
Romans understood the concept of a free constitution as
granting all citizens a share in the council and decisions of
communal affairs and laws. Also in our times this is the gen-
eral opinion, but with one modification: our states are so big
and their people so many, that they cannot directly, but only
indirectly through representatives, contribute their will to
political decisions. For purposes of legislation the people must
Le represented by deputics. A free constitution is for us de-
pendent upon the idea of rcpresentative government, and
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this has become a firm prejudice. Thus people and govern-
ment are separated. But there is something malicious in this
opposition, a trick of bad will, as il the pecople werc the
whole. Also, at the bottom of this idea lies the principle of
individuality, the absoluteness of the subjective will of which
we spoke above. The main thing is that freedom, as it is
determined by the concept, is not based on the subjective will
and caprice but on the understanding of the general will, and
that the system of frcedom is the free devclopment of its
stages. The subjective will is a purely formal concept which
does not say at all what it wills. Only the rational will is the
universal which determines and develops itself-in itsclf and
unfolds its successive moments in an organic manner. Of such
Gathic cathedral architecturc the ancients knew nothing.

(d) THE RELIGIOUS FOUNDATION OF THE STATE

We have established as the two points of our discussion,
first, the idea of Frecdom as absolute final aim, and, secondly,
the mcans_of its realization, the subjective side_of knowledge
and volition with their_vitality, mobility, and activity. We
then discussed the State as the moral whole and the reality
of frcedom, and thus as the objective unity of the two preced-
ing factors. Although for analysis we separated the two ele-
ments, it must be well remembered that they are closely con-
nected and that this connection is within cach of them when
we examine them singly. On the onc hand we recognized the
Idea in its determination, as sclf-knowing and self-willing
freedom which has only itself as its aim. As such, it is at the
same time the simple idea of reason and likewise that which
we have called subject, the consciousness of sclf, the Spirit
existing in the world. On the other hand, in considering this
subjectivity, we find that subjcctive knowing and willing are
Thinking. But in thoughtful knowing and willing I will the
universal object, the substance of actualized rationality (of
what is in and for itsclf rational). We thus observe a union
which is in itself, between the objcctive clement, the concept,
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and the subjective element. The objective existence of this
unity is the State. The State, thus, is the foundation and cen-
ter of the other concrete aspects of national life, of art, law,
morality, religion, science. All spiritual activity, then, has the
aim of becoming conscious of this union, that is, of its free-
dom. Among the forms oi these conscious unions religion is
the highest. In it the spirit existing in the world becomes con-
scious of absolute Spirit. In this consciousness of actualized
(“‘being-in-and-for-itself”) essence the will of man renounces
particular interest; it puts it aside in devotion in which he s
not concerned any more with particulars. Through sacrifice
man expresses his renunciation of property, his will, his pri-
vate feelings. The religious concentration of the mind appears
as emotion, but passes also into contemplation; ritual is an
expression of contemplation. The second form of the spiritual
union_between the objective and the subjective is Art: it ap-

pears more in sensible reality than does religion; n its most
noble attitude it has to represent, not indeed the spirit of God
but the form of the God—and then the divine, the spiritual in
general. It renders the divine visible to imagination and the
senses. 'The True, however, not only achieves representation
and feeling, as in religion, and for the senses, as in art, but
also for the thinking spirit; this leads to the third form of the
union, Philosgghy. It is in this respect the highest, freest, and
wisest product. We cannot here discuss these three forms in
any detail. They had to be mentioned only because they
occupy the same ground as the object of our study, the State.

The upiversal which appears and becomes known in the
state, the form into which is cast all reality, constitutes what
is generally called the culture of a nation.!’” The definite
content, however, which receives the form of universality and
is contained in the concrete reality of the State, is the spiry
of the people. The true State is animated by this spirit in all
its affairs, wars, institutions, etc. But man must himself know
of this—his own—spirit and essence and give himself the con-
sciousness of his original union with it. For we said that all

17 See above, p. 52.
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morality is the unity of subjective and general will. The
spirit, then, must give itsclf an express consciousness of this
unity, and the center of this knowledge is religion. Art and
science are only different aspects of this very same content.

In discussing religion it is important to ask whether it
recognizes truth, or the Idea, only in its separation or in its
true unity. In its separation: when God is conceived as the
abstract highest Being, Lord of Heaven and Earth, transcend-
ing the world, beyond, and excluded from, human reality—or
in its unity: God as unity of the universal and particular, in
Whom even the particular is positively regarded, in the idea
of incarnation. Religion is the sphere where a pecople gives
itself the dcfinjtion of what it rggards as the True. Such a
definition contains everything which belongs to thie essence
of the object, reducing its nature to a simple fundamental
characteristic as focus for all other characteristics—the uni-
versal soul of all particulars. The idea of God thus is the
general fundament of a people.

In this respect religion stands in closest connection with the
principle of the State. Freedom can only exist where indi-
viduality is known as positive in the divine Being. There is
a further connection between religion and the state: secular
existence is temporal and moves within private interest. Hence
it is relative and unjustified. Its justification can only be de-
rived from the absolute justification of its universal soul, its
principle. And this is justified only as determination and
existence of the essence of God. For this reason the State is
based on religion. We hear this often repeated in our time.
But mostly nothing more is meant than that individuals
should be pious in order to be more willing and prepared to
do their duty; for obedience to prince and law is so casily
connected with reverence toward God. It is true that reverence
toward God, in eclevating the universal over the partichlur,
can turn against the particular in fanaticism, and work against
the State, burning and destroying its buildings and institu-
tions. IHence revercnce for God, 1t i1s believed, should be tem-
perate and kept in a certain degree of coolness, lest it storm
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against and destroy that which ought to be protected and pre-
served by it. The possibility of such disaster is at least latent
in it.

The correct conviction that the State rests on religion may
givegaeligion a position which presupposes the existence of
the*te. Then, in order to preserve the State, religion must
be carried into it, in buckets and bushels, in order to impress
it upon people’s minds. It is quite correct that man must be
educated to religion, but not as to something which does not
yet exist. For, when we say that the State is based on religion
and that it has its roots in it, we mean essentially that it has
arisen from it and now and always continues to arise out
of it. That is, the principles of the State must be regarded as
valid in and for themselves, which they can only insofar as
they are known to be determinations of divine nature itself.
The nature of its religion, therefore, determines that of the
State and its constitution. It actually has originated from it:
the Athenian and the Roman states were possible only
through the specific_paganism of these peoples, just as a
Catholic_state_has a spirit and constitution diflerent from
a Protestant one.

It would be bad if this appeal, this urge and drive to im-
plant religion, were a call of anguish and distress, as it looks so
often—as if it expressed the danger that religion were about to
disappear or already had disappeared from the State. Indeed,
it would be worse than this appeal assumes; for it assumes
it can still implant and inculcate religion as a means against
this cvil. But religion is not such an artifact. Its self-produc-
tion is a much more profound process. Another and opposite
folly which we meet in our time is the tendency to invent and
institute constitutions independently from religion. The Cath-

olic religion, although, like the Protestant, part of Christianity,
does not _concede to the State the inner justice and morality

This- separation of constitutional law and of constitutions
themselves {rom morality is necessary because of the peculiar-
ity of that religion; it does not regard law and morality as

*
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independent and substantial. But thus torn away from inward-
ness, from the last sanctuary of conscience, from the quiet
corner where religion has its abode, the constitutional prin-
ciples and institutions lack a real center and remain abstract
and indeterminate.

In summary, the vitality of the State in individuals i*hzlt
we call Morality.’® The State, 1ts laws, its institutions are the
rights of the citizens; its nature, its soil, its mountains, air,
and waters are their land, their country, their external prop-
erty. The history of the State are their deeds, and what their
ancestors have accomplished belongs to them and lives in
their memory. Everything is their possession just as they are
possessed by it, for it constitutes their substance and being.

Their minds are full of it and their wills are their willing
of these laws and of their country. Tt is this temporal totality
which is One Being, the spirit of One People. To it the indi-
viduals belong; each individual is the son of his people and,
at the same time, insofar as his state is in development, the
son of his age. No one remains behind it, no onc can leap
ahead of it. This spiritual being is his—he is one of its repre-
sentatives—it is that from which he arises and wherein he
stands. For the Athenians Athens had a double mcaning, the
totality of their institutions as well as the goddess which rcp-
resented the spirit and the unity of the people.

This spirit of a people is a definite spirit and, as was just
said, is also determined according to the historical state of
its development. This spirit, then, is the basis and content
of the other forms of consciousness whichh have been men-
tioned. For the spirit in its consciousness of itself must be
concrete to itself. Its objectivity immediately contains the
origin of diflerences, which in their totality are the various
spheres of the objective spirit itsetf—just as the soul exists
only as the organization of its members which constitute it by
combining themselves into simple unity. Fhus it 1s one 1ndi-
viduality. Its essence is represented, revered, and enjoyed as

1k Objective Suttlichkeit fused with subjective Moralitat. Sce Introduc-
tion, p. xxxil.
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God, in religion; presented as image and intuition, in art; ap-
prehended cognitively and conceived as thought, in philos-
ophy. Because of the original identity of their substance, their
content, and their subject matter with that of the State these
products are inseparably united with the spirit of the State.
Only with such a religion can there be such a form of the
State, and only with such a State such art and such philos-
ophy.

Furthermore, the definite national spirit itself is only one
individual in the course of world history. For world history
is the manifestation of the Divine, the absolute process of
Spirit in its highest forms. It is this development wherein it
achieves its truth and the consciousness of itself. The products
of its stages are the world-historical national spirits, the defi-
niteness of their moral life, their constitution, art, religion,
and science. To rcallze these stages is the infinite élan of the
World Spirit, jts ix: Tge; for this differentiation and |
its realization constitute its concept. World history only shows

how the World Spirit gradual]y attains the consciousness and
wﬂlmg of truth, Dawn riscs in the Spirit; 1t discovers To—c"l
points; ™ and finally, 1t attains full consciousness.

12 Cf. the account of the Spirit’s epistemological self-differentiation,
from the form of gesture up to that of modern science, in Ernst Cassirer’s
Philosophie der symbolischen Formen, Berlin, 1923-1929. English trauns.

by Ralph Manheim, The Philosophy of Symbolic Forms (New Ilaven,
Yale U. Press, 1953).




IV. THE COURSE OF WORLD HISTORY
I. THE PRINCIPLE OF DEVELOPMENT

We have now learned the abstract characteristics of the na-
ture of Spirit, the means wlich it uses to realize its Ldea, and
the tonn wlirch its complete realization assumes in external
ealstence, namely, the State. All that renamns for this intro-
duction is to consider the course of world history.

Historical change, seen abstractly, has long been under-
stood generally as involving a plogress toward the better, the
more perfect. Change in nature, no matter how infinitely
varied it is, shows only a cycle of constant repetition. In nature
nothing new happens under the sun, and in this respect the
multiform play of her products leads to boredom. One and
the same permanent character continuously reappears, and all
change reverts to it. Only the changes in the realm of Spirit
create the novel. This characteristic of Spirit suggested to man
a feature entirely different from that of nature—the desire
toward perfectibility. This principle, which brings change it-
self under laws, has been badly received by religions such as
the Catholic and also by states which desire as their true right
to be static or at least stable. When the mutability of secular
things, such as states, 15 conceded on principle, then religion,
as religton of trutl, 1s excluded. On the other hand, one leaves
undecided whether changes, revolutions, and destructions of
legitiniate conditions are not due to accidents, blunders, and,
i particular, the license and evil passions of men. Actually,
perfectibility is somcething almost as undetermined as muta-
bility in geueral; it is without aim and purpose and without
a stund ud ol change. The better, the more perfect toward
which it 15 supposed to attain, is entirely undetermined.

Lhe prindple of development vmplies further that it is
based on an inner princple, a presupposed potendality, which

68
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brings itself into existence. This formal determination is
essentially the Spirit whose scene, property, and sphere of
realization is world history. It does not flounder about in the
external play of accidents. On the contrary, it is absolutely
determined and firm against them. It uses them for its own
purposes and dominates them. But development is also a prop-
erty of organic natural objects. Their existence is not merely
dependent, subject to external influences. It proceeds from
an inner immutable principle, a simple essence, which first
exists as germ. From this simple existence it brings forth out
of itself differentiations which connect it with other things.
Thus it lives a life of continuous transformation. On the
other hand, we may look at it from the opposite point of
view and see in it the preservation of the organic principle
and its form. Thus the organic individual produces itself; it
makes itself actually into that which it is in itself (potentially).
In the same way, Spirit is only that into which it makes
itself, and it makes itself actually into that which it 1s in itself
{potentially). The development of the organism proceeds in
an immediate, direct (undialectic), unhindered manner. Noth-
1ng can interfere between the concept and its realization, the
inherent nature of the germ and the adaptation of its existence
to this nature. It is different with Spirit. The transition of its
potentiality into actuality is mediated through consciousness
and will. These are themselves first immersed in their immedi-
ate organic life; their first object and purpose is this natural
existence as such. But the latter, through its animation by
Spirit, becomes itself infinitely demanding, rich, and strong.
Thus Spirit is at war with itself. It must overcome itself as
its own enemy and formidable obstacle. Development, which
in nature is a quiet unfolding, is in Spirit a hard, infinite
struggle against itself. What Spirit wants is to attain its own
concept. But it hides it from itself and is proud and full of
enjoyment in this alienation from itself.

Historical development, therefore, is not the harmless and
unopposed simple growth of organic life but hard, unwilling
labor, against itself. Furthermore, it is not mere formal sclf-
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development in general, but the production of an end of
determined content. This end we have stated from the begin-
ning: it is Spirit in its essence, the concept of freedom. This is
the fundamental object and hence the leading principle of
development. Through it the development receives meaning
and significance—just as in Roman history Rome is the ob-
ject and hence the guiding principle of the inquiry into past
events. At the same time, however, the events arise out
of this object and have meaning and content only with refer-
ence to it.

There are in world history several large periods which have
passed away, apparently without further development. Their
whole enormous gain of culture has been annihilated and,
unfortunately, one had to start all over from the beginning in
order to reach again one of the levels of culture which had
been reached long ago—assisted, perhaps, by some ruins saved
of old treasures—with a new, immeasurable effort of power
and time, of crime and suffering. On the other hand, there
are continuing developments, structures, and systems of cul-
ture in particular spheres, rich in kind and well-developed
in every direction. The merely formal view of development
can give preference neither to one course nor the other; nor
can it account for the purpose of that decline of older periods.
It must consider such events, and in particular such reversals,
as external accidents. It can judge the relative advantages only
according to indefinite viewpoints—viewpoints which are rela-
tive precisely because development in general is viewed as
the one and only purpose.

World history, then, represents the phases in the develop-
ment of the principle whose content is the consciousness of
freedom. The analysis of its stages in general belongs to Logic.
That of its particular, its concrete nature, belongs to the
Philosophy of Spirit.* Let us only repeat here that the first
stage is the immersion of Spirit in natural life, the second its
stepping out into the consciousness of its freedom. This first

1 The Phinomenologie des Geistes, 1807. English translation by Baillie,
1910, 1931.
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emancipation from nature is incomplete and partial; it issues
from immediate naturalness, still refers to it, and hence is still
incumbered by it as one of its elements. The third stage is
the rising out of this still particular form of {reedom into pure
universality of {freedom, where the spiritual essence attains the
consciousness and feeling of itself. These stages are the funda-
mental principles of the universal process. Each is again,
within itself, a process of its own formation. But the detail of
this inner dialectic of transition must be left to the sequel.

All we have to indicate here is that Spirit begins with its
infinite possibility, but only its possibility. As such it contains
its absolute content within itself, as its aim and goal, which it
attains only as result of its activity. Then and only then has
Spirit attained its reality. Thus, in existence, progress appears
as an advance from the imperfect to the more perfect. But
the former must not only be taken in.abstraction as the merely

imperfect, but_as_that which countains at_the same time_its
own_opposite, the so-called perfect, as_germ, as urge within
itself. In the same way, at lecast in thought, possibility points
to something which shall become real; more precisely, the
Aristotelian dynamis is also potentia, force and power. The
imperfect, thus, as the opposite of itself in itsclf, is its own
antithesis, which on the one hand exists, but, on_the other, js
annulled and resolved. It is the urge, the impulsc of spiritual
life in itself, to break through the hull of nature, of sensuous-
wm%muml the light of con-
sciousness, namely, its own self.

2. THE ORIGIN OF HISTORY
(2) THE PRE-HISTORY OF REASON

We have already discussed how the beginning of the history
of Spirit must be understood in terms of the concept of [ree-
dom, when we referred to the “state of nature” in which {rec-
dom and justice would be, or have been, perfectly actualized.

-
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This however was only an assumption, the assumption of an
historical existence presented in the twilight of hypothesis.
There is another assumption of an entirely different kind put
into circulation today by certain parties, a pretension which is
not presented as a theoretical hypothesis, but as an historical
fact; and not only as an historical fact, but as a fact verified by
higher sanction. This pretension takes up again the old notion
of a primary, paradisical state of man, which the theologians
had elaborated after their fashion by asserting, for example,
that God had spoken with Adam in Hebrew. This is today re-
vised in accordance with other interests. The higher authority
in question is the Biblical account. But this account, on the
one hand, represents the primitive conditions only throngh the
few traits that are known. On the other hand, it either con-
siders these traits as belonging to man in general, that is, to
human nature as such; or it regards Adam as a particular indi-
vidual and thus considers these primitive traits as belonging
to one human person or to one human couple only. Yet these
interpretations do not justify the opinion that a people has
existed historically tn such primitive conditions, and still less,
that the pure knowledge of God and nature has been formed
therein. Nuature, so the fiction runs,? originally stood open and
transparent before the clear eye of man, as a bright mirror
of divine creation, and the divine truth was equally open to
him. It is even hinted—yet at the same time left in some degree
of obscurity—that in this primary condition men had been in
possession of an indefinite, already quite extensive knowledge
of religious truths immediately revealed by God. From this
supposedly historical condition, then, all religions are said to
have taken their origin. But in the process, the original truth
had been polluted and obscured by monstrous errors and per-
versions. Yet in all the mythologies invented by such error,
traces of that origin and those first religious truths are sup-
posed to be present and recognized. Investigations of the
history of ancient peoples are thercfore essentially interested

2 Fr. v. Schlegel, Philosophy of Iistory, “Bohn’s Standard Library,”
p- 91.
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in going back to a point where such fragments of first re-
vealed insight are still to be found in greater purity.?

We owe to this interest a great deal of valuable investiga-
tions. But this investigation immediately testifies against itself
because it tends to verify as historical only that which it has
presupposed as historical. Thus, world history is said to have
had its origin in this knowledge ol God or in scientific no-
tions, such as astronomical knowledge allegedly possessed by
the Hindus. From such beginnings, it is then held, the re-
ligions of the peoples had taken their traditional point of
departure, but subsequently they had been perverted and de-

3We have to thank this interest for many valuable discoveries in
Oriental literature and for a renewed study of treasures previously re-
corded regarding ancient Asiatic culture, mythology, religions, and his-
tory. In Catholic countries, where a refined literary taste prevails, Gov-
ernments have yielded to the requirements of speculative inquiry, and
have felt the necessity of allying themselves with learning and philosophy.
Eloquently and impressively the Abbé Lamennais has reckoned it among
the criteria of the true religion that it must be the universal—that is,
Catholic—and the oldest in date; and the Congregation has labored zcal-
ously and diligently in France towards rendering such assertions no longer
mere pulpit tirades and authoritative dicta, such as were deemed suthcient
formerly. The religion of Buddha—a god-man—which has prevailed to
such an enormwous extent, has especially attracted attention. The [ndian
Timurtis, like the Chinese abstraction of the Trinity, has furnished
clearer evidence in point of subject matter. The scholars, M. Ahel
Remusat and M. Saint Martin, on the one hand, have undertaken the
most meritorious investigations in the Chinese literature with a view to
making this also a base ol operations for rescarches in the Mongolian and,
if possible, the Tibetan. On the other hand, Baron von Fckstein, after his
fashion (i.e., adopting from Gennany superficial conceptions ol natural
philosophy and mannerisms in the style of Fr. v. Schlegel, though with
more geniality than the lauer) in his periodical, Le Catholique—has fur-
thered the cause of that primitive Catholicism generally, and in partic-
ular has gained for the scholars of the Congregation the support of the
government. As a consequcernce, expeditions have ¢ven been sent to the EFast
in order 1o discover there treasures still concealed (from which further dis-
clos'urcs have been anticipated, respecting profouned theological quustions,
particularly on the higher antiquity and sources of Buddhism), and with a
view to promoting the interests ol Catholidsm by this circuitous but scicn-

tfically interesting method.—A4uthor
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generated, for example, in the crudely conceived so-called sys-
tems of emanation. All these are subjective, arbitrary assump-
tions, which neither have nor can have any historical justifi-
cation in the light of the true conception of history.

Philosophical investigation can and ought to take up the
study of history only where Reason begins to assume worldly
existence, where consciousness, will, and action appear, and
not where all this is still an unrealized possibility. The un-
organic existence of Spirit, the still unconscious dullness—or,
if you will, excellence—of freedom, of good and evil and
thereby of laws, is not the object of history. The natural and

_at the same time religious morality is the piety of the family.
Morality in this society consists in the very fact that its mem-
bers behave toward each other not out of free will as indi-
viduals, not as persons. It is for this very reason that the
family is still excluded from the development in which history
takes its rise (it is pre-historical). Only when spiritual unity
steps beyond this circle of feeling and natural love, and ar-
rives at the consciousness of personality, does that obscure
and rigid nucleus emcrge in which neither nature nor spirit
arc open and transparent and where both can become open
and transparent only through the further working of that self-
conscious will and, indeed, through the long drawn-out cul-
tural process, the goal of which is very remote. For conscious-
ness alone is that which is open, that to which God and any-
thing else can reveal itself. Nothing can reveal itself in its
truth, in its concrete universality (for itself), unless there is a
consciousness aware of itself. Freedom is nothing but the
recognition and adoption of such universal substantial objects
as Right and L.aw and the production of a reality which is in
accordance with them—the State.

Peoples may have continued a long life before they reach
their destination of becoming a state. They may even “have
attained considerable culture in certain directions. This, pre-
history, according to what has been said, lies outside of our
plan. Subscquently, these pcoples may either have had a real
history or never attained the formation of a state. During the
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last twenty-odd years a great discovery, as if of a new world,
has been made in history, that of the Sanskrit language and
its connection with the Enropean languages. "Fhis has given us
an insight into the connection of the Germanic and Indian
peoples, a theory which carries as much certainty as such
muatters allow. Thus, at present we know quite certainly that
there existed peoples which scarcely formed a society, lct
alone a state, but which nevertheless are known to have
existed for a long time. Of others whose civilized condition
interests us greatly the tradition reaches back beyond the his-
tory of the origin of their state. Much has happened to them
before. 'This linguistic connection of so widely separated peo-
ples shows as an irrefutable fact the spread of these peoples
from Asia as a center and, at the same time, the disparate dif-
ferentiation of an original kinship. This fact, fortunately, does
not arise from the favorite method of combining and embel-
lishing all kinds of circumstances, which has enriched and
continues to enrich history with so many fictions presented
as facts. Yet, this apparently so extensive range of events lies
outside of history; it preceded it.

(b) THE STATE AS CONDITION OF HISTORY

History combines in our language the objective as well as
the subjective side. It mcans both the historiam rerum ges-
tarum and the res gestas themselves, both the events and the
narration of the events. (It means bothg(eschehen—and Ge-
schichte) This conncction of the two meantngs must be re-
garded as highly significant and not mercly accidental. We
must hold that the narration of history and historical deeds
and events appear at the same time; a common inner principle
brings them forth together. Family mecinories, patriarchal
traditions have an intcrest confined to the family and the
tribe. "The uniform course of events under such conditions is
not an object for memory. But distinctive cvents or turns of
fortune may rouse Mnemosyne to form images of them, just
as love and religious sentiments stiinulate the magination to
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give shape to an originally formless tmpulse. But it is the
State which first presents subject matter that is not only appro-
priate for the prose of history but creates it together with it-
sclf. A community which acquires a stable existence and ele-
vates itself into a state requires more than merely subjective
mandates of government, sufficient only for the necds of the
moment. It requires rules, laws, universal and universally
valid norms. It thus produces a record of, and interest in, intel-
ligent, definite, and in their effects lasting actions and events.
To thesc, Mncwmosyne, in order to perpetuate the [ormation
and constitution of the State, is impelled to add duration by
remembrance. Deeper sensitivity in gencral, like that of love
and religious insight and its inrages, arc in themselves com-
plete, constantly present, and satislying. But the state has (not
only an internal but)—in rational laws and customs—at the
same time an external existence. Thus its mere present state
is incomplete; its coniplete understanding requires the con-
sciousness of the past.

The periods, whether we suppose them to be centuries or
millennia, which peoples have passcd belore the writing of
history, may have been filled with revolutions, migrations, the
wildest transformations. Yet, they are without objective his-
tory because they lack subjective history, records of history.
Such records are lacking, not because they have accidentally
disappeared during those long ages, but becausc they never
could have cxisted.

Only in the statc with the consciousness of laws are there
clear actions, and is the conscionsness of them clear cnough
to make the keeping of records possible and desired. It is
striking to everyone who becomes acquainted with the treas-
ures of Indian hiterature that that country, so rich in spiritual
products of greatest profundity, has no history. In this it con-
trasts strikingly with China, which possesses such an excellent
history going back to the oldest times. India not only has old
books of religion and brilliant works of poetry but also old
codes of law—which above were mentioned as a condition of
the formation of history—and yet it has no history. In that
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couatry the impulse of organization, which begins to differen-
tiate society, was immediately petrified inte the natural dis-
tinctions of castes. The laws, thus, concern the civil rights,
but make them dependent on these natural distinctions. They
determine primarily piutual prerogatives of the castes—wrongs
rather than rights—namely, of the higher against the lower.
Therewith the element of morality is banished {romn the splen-
dor of Indian life and its empires. Because of that bondage of
the caste system, in ail historical relation there is wild arbi-
trariness, ephemeral bustling, indeed, raging without a final
purpose of progress or development. Thus therc is no think-
ing memory, no object present for Mnemosvne. A deep yet
wild fantasy roams all over the ground; whereas, to create his-
tory, it would have needed a purpose within reality, belonging
at the same time to substantial tfreedom.

(¢ THE HISTORICAL ROLE OF LANGUAGE

Due to such a condition of history this rich, indeed immeas-
urable growth of families into tribes, of tribes into nations,
and their expansion due to this increase—a series of events
which itsclf suggests so many complications, wars, rcbeltlions,
ruins—ﬂl__t\lj_sﬂas mercly happened without real history. What
is more, the extension and organic growth of the realm of
sounds connccted with this process itself remained voiceless
and dunmib—a stealthy unnoticed advance. It is a fact of philo-
logical cvidence that the languages that peoples have spoken
in their rude conditions were highly claborate; the under-
standing threw itself with great ingenuity and completeness
into this theorctical task. A comprchensive, consistent gram-
mar 1s the work of thought which reveals its categories in it.
It is, moreover, a fact that with advancing social and political
civilization this systematic product of intelligence is blunted,
and language becomes poorer and less subtle. It is a strange
phenpmenon that the progress toward greater spiritualization
and cmphasized rationality should neglect this intelligent pro-
lixity and expressiveness and actually find it cumbersonie and

K
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dispensable.* Language is the work of theorctical intelligence
in the true scnse: it is its cxternal expression. Without lan-
guage the exercises of memory and fantasy are immediate
(non-speculative) manifestations. But this theoretical achieve-
ment in general and its further development, as well as the
concrete fact connccted with it—the spreading of pcoples over
the earth, their separations from one another, their commin-
glings and wanderings—all this remains veiled in the obscurity
of a voiceless past. These are not acts of a will becoming
conscious of itself, not acts of {reedom giving itself phenom-
enal form and true reality. These peoples do not partake of
the true element of history, in spite of their development of
language. Therefore they have not attained historical exist-
ence. The premature growth of language and the progress and
dispersion of nations gains significance and interest for con-
crete Reason only in cither the contact with states or the
autonomous formation of states,

3. THE COURSE OF DEVELOPMENT

So much for the beginning of world history and the pre-
historical periods to be excluded from it. We must now more
closely examine the manner of its course, though here only
formally. The concrete content will be dealt with in the main
part.

(a) THE PRINCIPLE OF A PEOPLE

World history, as already shown, represents the develop-
ment of the Spirit’s consciousness of freedom and the conse-
quent realization of that freedom. This development implies
a gradual progress, a serics of ever more concrete differcntia-
tions, as involved in the concept of {reedom. The logical;and,

4 This is not so strange as Hegel thinks. The process from elaborateness
to simplicity of language is a process from concreteness to abstraction.
While the Junguage becomes poorer in concrete expressions (e.g. the 5744
words for “camel” in nomadic Arabic) it becomes richer in symbolic
reference.
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even more, the dialectical nature of the concept in general,
the necessity of its purely abstract self-development, is treated
in Logic. There it 1s shown that it determines itself, posits
its own determinations and in turn abolishes them (transcend-
ing itself), and by this very process of abolition and transcend-
ing gains an affirmatve, ever richer and more concretely
determined form. Here we have to adopt only one of its re-
sults: that each stage, being different from the other, has its
definite, peculiar principle. Such a principle is in history the
differentiation of Spirit; it is a particular national spirit. In
this particular form a national spirit expresses concretely all
the aspects of its will and consciousness, its whole reality. This
principle defines the common features of its religion, its polit-
ical constitution, its morality, 1ts system of law, its inores,
even its science, art, and technical skill. These special partic-
ularities must be understood in the light of the universal
particularity,® the special principle of a people. Conversely,
that universal may be detected in the historically present
factual detail of the particulars.

That the particular principle of a people is ndeed a defi-
nite particularity is a point which must be empirically exam-
ined and historically proved. This presupposes not only a
practiced faculty of abstraction, but also an intimate acquaint-
ance with the Idea. One has to be familiar, so to speak, a
priori, with the whole sphere of conceptions to which the
principles belong, just as Kepler, to mention the greatest man
in this mode of thinking, must have been acquainted a priori
with eclipses, cubes, and squares and their relations. Only
thus, by application of these mathematical concepts to the
empirical data, was he able to invent his immortal laws, which
consist in determinations of those concepts.® e who is igno-
rant of the scence embracing these elementary definitions

5 The “principle” is universal with respect to the cultural forms but
particular with respect to Spirit.

6 In other words, just as one must know mathematics before applying it
to nature so one must know the dialectic of the Idea before applying it to

history.
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can neither understand nor invent these laws, no matter how
long he looks at the sky and the motions of the stars. This
unfamiliarity with the Idea of the self-development of Free-
dom gives rise to sonie of the reproaches which are leveled
against the philosophical treatment ol a supposedly empirical
science, in particular against the so-called a priori method
and the introduction of ideas into the cmpirical data ol his-
tory. Such ideas then appear as something foreign to the
material. To a mind which lacks both knowledge and disci-
pline of thought they certainly are forcign and beyond the
conception which its ignorance forms of the object. Hence
the statement that philosophy does not understand such sci-
ences. Philosophy niust indeed concede that it does not have
the kind of understanding which rules in these sciences and
does not proceed according to the categories of such under-
standing. Rather, it follows the categories of Reason. But
these cnable it to know not only this understanding but also
its valuc and systematic position. It is equally necessary in
this procedure ol scientific understanding to separate the es-
sential from the uncssential and to bring both into relief
against cach other. To do so, however, one must know the
essential; and the essential in world history, scen as a whole,
is the consciousness of freedom and the realization of that
consciousness in developing itsclf. The direction toward this
category is the direction toward the truly essential.

Parc of the arguments and objections raised against such 2
determination through universals arises usually through the
lack of comprehension and understanding of ideas. 1f in nat-
ural history a monstrous or hybrid growth is brought forward
as example against the tidy order of species and classes, then
onc can rightly apply what is often said vaguely, that the ex-
ception proves the rule—which is to say that it is up to thc;‘rule
to demonstrate the condition under which it applies and to
show up the deficiency, the hybridism, which lies in the devia-
tion from the normal. Mere nature is too weak to keep its
genera and species pure against condlicting clemental influ-
ences. U, g, on considening the human organization 1 1ts
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concrete aspect, we assert that brain, heart, and so forth are
essential to its organic life, some miserable abortion may be
adduced which has on the whole the human form or parts
of it. It has been generated in a human body, has lived in it,
and has breathed after birth, yet no brain and no heart is
found in it. If such an instance is quoted against the general
concept of a human being—the objector persisting in using
the name coupled with a superficial idea of it—it can be
proved that a real concrete human being is a truly different
object. It must have a brain in its head, and a heart in its
breast.

A similar mode of reasoning is used when it is rightly said
that genius, talents, piety, moral virtues and scntiments ap-
pear in all zones, under all constitutions, and political condi-
tions. There is an abundance of examples to confirm this.
However, if such an assertion means to repudiate these distinc-
tions as unimportant or unessential, then thinking stops at ab-
stract categories and disregards any specific content—for which,
it is true, no principle can be supplied by thesc categories. Tl.e
viewpoint that adopts such merely formal perspectives pre-
sents a vast field for ingenious questions, erudite views,
and striking comparisons, scemingly profound rellections and
declamations, which can be the more brilliant, the more
indchnite their subject is. Morcover, they can be rencwed
and varied again and again in inverse proportion to the
certainty and rationality to be gained by their cfforts. In
this sense the well-known Indian epics can be compared with
the Homeric and, taking vastness of imagination as proof of
poetical genius, can be put above them. Or, one wmay find
similarity in some [antastic features of Greek and Indian
divinities and claim to recognize figures of Greek mythology
in those of India. Again, the One (1'ao) in Chinese philosophy
has been held to be the same as that which at later periods
appéared in Eleatic philosophy 76 & xai way and in the Spino-
zistic system (Subsiance). Also, because it expresses itself in ab-
stract numbers and lines, onc has scen in it Pythagorean and
Clristian features. Instances of courage, persisting fortitude,

-+
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features of nobility, of self-denial and self-sacrifice, which are
found among the most savage and the most pusillanimous
nations, are regarded as sufficient proof that there is as much
or cven more morality and ethics in them as in the most civ-
ilized Christian states, and so on. On this ground, then, the
doubt has been raised whether men in the progress of history
3 . - = —_ e’

wliether their morality—has increased —morality “ere beéing
_understood_only as the_subjective_intention and insight 6f
the agent, his own view of what is right or wrong, good or
bad, and not as a pr_ir_lf_lip_l_g_\_v_hjdljn__mifor itself 1s right
and good, bad and _evil, nor as a_Rarticular religion believed
to be_the true one. 8

We do not have to make evident the formalism and error
of such a view, nor to establish the true principles of morality
—or rather, establish ethics against false morality. For the his-
tory of the world moves on a higher level than that proper
to morality. The locus of morality is private sentiment, indi-
vidual conscience, particular will anrd mode of action. These
have their own appropriate value, responsibility, reward, or
punishment. The demands and accomplishments of the abso-
lute and final aim of Spirit, the working of Providence, lie
above the obligations, responsibilities, and liabilities which
are incumbent on the individuals in regard to their morality.
(An individual may for moral reasons resist and for immoral
reasons advance the course of history.) Those who through
moral steadfastness and noble sentiment have resisted the nec-
essary progress of the Spirit stand higher in moral value than
those whose crimes have been turned by a higher purpose into
means of carrying on the will behind this purpose. But in
revolutions of this kind both parties stand within the same
circle of disaster. It is therefore only a formal right, forsaken
both by the living spirit and by God, which the defenders of
ancient right and order (no matter how moral) maintain.
The deeds of the great men who are the individuals of world
history thus appear justified not only in their intrinsic, uncon-
scious significance but also from the point of view of world
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history. It is irrelevant and inappropriate from that point of
view to raise moral claims against world-historical acts and
agents. They stand outside of morality. The litany of the
private virtues of modesty, humility, love, and charity must
not be raised against them. World history (if it wanted to)
could on principle altogether ignore the sphere of morality
and its often mentioned difference with politics. It could not
only refrain from moral judgments—its principles and the
necessary relations of actions to them already are the judg-
ment—but leave individuals entirely out of view and un-
mentioned. For what it has to record are the actions of the
spirits of peoples. The individual forms which that spirit
assumes in the sphere of external reality could be left to
historiography in the narrow sense.

The same formalism which finds everything everywhere
also plays around with vague ideas of genius, poetry, and
philosophy, and finds them, too, everywhere alike. These idcas
are products of a purely general reflection, which singles out
and names essential distinctions, moving around with agility
without going to the bottom of the matter. In this way we
get general culture—something merely forial which aiins at
nothing more than the analysis of a subject, whatever it may
be, into its constituent elements and the comprehension of
these elements through conceptual definitions and forms of
thought. This is not the free universality which has to be
made for itself an object of consciousness. Such consciousness
of thought itself and of its forms isolated from all content
is philosophy. The condition of its existence is indeed general
culture, for its function is to invest the given content with
the form of universality. Thus its possession involves both
content and form in inseparable connection, so inseparable,
indeed, that the content is regarded as purely empirical, with-
out any admixture of thought. In this way analysis of an idZs
into a multitude of ideas enlarges the content itself to immeas-
urable richness. But it is quite as much an act of thought,
naniely of the understanding, to make an object which in
itself comprehends a rich concrete content into a simple idea



84 REASON IN HISTORY

and designate it by one name "—such as, Earth, Man, or Alex-
ander and Caesar—as it is to analyze the Idea, isolate in
thought the meanings 1t contains, and give them particular
names. ¥From all this follows that just as refiection brings forth
the universal concepts of Genius, Talent, Art, Science, so formal
culture on every stage of intellectual development not only
can but must prosper and reach a high bloom when it (reaches
abstract, universal reflection. This it does when it) forms itself
into a state. For on such a foundation civilization progresses
to reflective understanding and abstract universality, not only
in laws but in everything. In the life of the State as such
lies the necessity of formal culture and therewith of the rise
of sciences and of a finer poetry and art in general. Besides,
the fine arts require even on the technical side the civilized
association of men. Poetry 1s less in need of external neces-
sities and tools and has as its material an element of imme-
diate (natural) existence in the human voice. Hence it emerges
with great vitality and fully developed already at a stage
when a people has not yet attained unity through law. For,
as was remarked earlier, language reaches a high develop-
ment of thought before the beginning of civilization.
Philosophy, too, must make its appearance in the life of a
state. For that process whereby a content becomes an element
of culture is, as has just been shown, the form belonging to
thought. Thus, philosophy, which is but the consciousness
of that {orm itsel, the thinking of thinking, receives the
proper material for her own building already prepared from
general culture. In the development of the State itself, periods
must occur which impel the spirit of nobler natures to escape
from the present into ideal regions, where they may find the
reconciliation with themselves, which in the disintegrated real
world they can no longer enjoy. During such periods tht
reflecting understanding attacks everything holy and dcq_)
which has been naively introduced into religion, laws, and
customs. It flattens and dissipates it into abstract, godless gen-

7'This is the function Hegel failed to connect with the development
of language. Sce note 4, p. 78.
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eralities. Thus thinking is compelled to become thinking
Reason in order to attempt in its own element the restora-
tion from the ruin to which thought has been brought.

To be sure, we then find poetry, fine arts, science, and even
philosophy in all world-historical peoples. But not only are
style and direction different in general, but the content is
even more different. And this content concerns the highest
difference, that of rationality. (It is wrong to say that it is
form, not content, that counts.) It is of no help when preten-
tious aesthetic criticism demands that the material, the sub-
stantial of the content, ought not to determine our acsthetic
pleasure, but that beautiful form as such, or greatness of
imagination and the like, is the aim ol the arts; it is claimed
that it is this which ought to be noticed and enjoyed by a lib-
eral taste and cultivated mind. Sound common sense does not
tolerate such abstractions and does not assimilate works of that
kind. Granted that the Hindu epics might be placed side by
side with the Homeric because of a great number ol such
formal properties—greatness ol invention and imagination,
liveliness of images and emotions, beauty of diction—there
still remains the infinite difference of content, and hence the
essential. There remains the interest of Reason which aims
directly at the consciousness of the concept of freedom and its
development in individuals. There is not only a classical form
but also a classical subject-matier. Furthermore, content and
form are so closely combined in a work of art that the former
cau be classical only as far as the latter is. With a [antastic
content which does not limit itself intrinsically—and the rea-
sonable is precisely that which has measure and purpose in
itself—the form itsclf loses measwe and form, or else (by
contrast with the content) becomes petty and painfully nar
row. In the comparison of the various philosophies, which
we mentioned carlicr, onty once point of nunportance is being
overlooked, namcely, the nature of that unity which 1s found
alike in Chinese, Eleatic, and Spinozistic philosophy. Is this
unity grasped as abstract or concrete and, if "concrete, doces
this concreteness go to the point of being a unity in and for
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itself, a unity synonymous with Spirit? 8 This equalization,
however, proves that one recognizes a merely abstiact unity.
Thus, in judging about philosophy, one ignores that which
constitutes the very interest of philosophy.

There are, however, also spheres which despite all the va-
riety of cultural contents remain the same. This variety of
cultures concerns thinking Reason, freedom whose sclf-con-
sciousness Reason is and whiclh springs from the same root
as ‘Thought. As 1t is not the animal but man alone who
thinks, so also he alone has freedom—and only because he
thinks. His consciousness makes the individual comprehend
himself as a person, in his uniqueness as a universal in him-
self, capable of abstraction, of surfendering all particularity,
hence understanding himself as inherently infinite. Spheres,
therefore, that lie outside of this understanding (that is, are
not individual) are coinmon ground for these cultural difter-
ences. Even morals, which are so intimately conneccted with
the consciousness of frecdom, can be very pure even though
this consciousness be still lacking. They then express only
the general duties and rights as objective commandments, or
stop at merely negative norms, such as the formal elevation of
the soul, the surrender of sensuality and of all sensual mo-
tives, Clinese morals gained highest praise and recognition
from the Europeans as soon as this ethics and the writings of
Confucius became known to them, and particularly by those
who were familiar with Christian morals. Also the sublimity
is recognized with which Indian religion, philosophy, and
poetry—that is, its higher form—express and demand the elim-
ination and sacrifice of sensuality. However, these two na-
tions, it must be said, lack completely the essential conscious-
ness of the concept of freedom. To the Chinese their moral
laws arc like laws of nature—external, positive comunands,
compulsory rights and duues, cor rules of politeness toward
onc¢ ancther. The freecdom is lacking through which alone
the substantial dceterminations of Reason become moral con

¥ First edition: “
that of Spirit.”

. is this concreteness that of greatest concreteness,
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viction. Morals are a matter of the statec and handled by offi-
cials of the government and the courts.? Their treatises about
it, which are not legal codes but addressed to the subjective
will and disposition, read like the moral writings of the
Stoics—a series of norms which are supposed to be necessary
for the purpose of happiness; so that it is apparently up to the
individual to take his stand toward them: he may or may not
obey them. Indeed, it is the representation of an abstract
subject, the sage, which for the Chinese as for the Stoic mor-
alists is the culmination of such doctrines. Also in the Indian
doctrine of renunciation of sensuality, of desires, and worldly
interests, the aim and purpose are not affirmative moral free-
dom, but the annihilation of consciousness, spiritual and even
physical inertia.

It is the concrete spirit of a people which we must con-
cretely recognize. And because it is spirit, it can only be
grasped spiritually, through thought. This is the spirit that
sprouts forth in all deeds and tendencies of the people, that
brings itself to actualization, to self-enjoyment, and sclf-knowi-
edge. The highest achievement of the spirit, however, is self-
knowledge, not only intuitive but rational cognizance of itself.
This it must and also will achieve. But this achievement is at
the same time its decline. It is the rise of another spirit,
another world-historical people, another epoch of world his-
tory. This transition and connection of national spirits lead
us to the connection of the whole, to the concept of world
history as such, which we must now more closely examine
and which we must understand.

(b) THE DIALECTIC OF NATIONAL PRINCIPLES

World history_in _general is_the devclopment of Spirit_in

Time, just as nature is the development of the Idca in $pace.

" When we cast a glance at world history in general, we sce a

s Ilcre appears clearly the distinction Hegel has in mind throughout
between the state as a burcaucratic system of norms and commands, on
the one hand, and as the culture of a people, on the other, The former is
no bearcr of morality, the latter is.
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tremendous picture of transformations and actions, an inf-
nite of varied formations of peoples, states, individuals, in
restless succession. Everything that can enter and interest the
mind of man, every sendment of goodness, beauty, greatness
is called into play. Everywhere aims are adopted and pursued
which we recognize, whose accomplishment we desire; we
hope and fear for them. In all these events and accidents we
see human actuvity and suffering in the foreground, every-
where something which is part and parcel of ourselves, and
therefore evervwhere our interest takes sides for or against. At
times we are attracted bv beauty. freedom. and richmess, at
others by energy, by which even yice knows how 1o make
itself important. At other times we see the large mass of
a universal interest move heavily zlong. only to be aban-
doned to and pulverized by an infinite complexity of trifling
circumsiances. Then agzin we see wivial resuls from gi-
gantic expenditures of forces or wemendous results from
scemingly insignificant causes. Everywhere the motliest throng
which draws us into its drcle; when the one disappears, the
other swiftly takes its place.

This restless succession of individuals and peoples, who
exist for a time and then disappear, presents to us 2 universal
thought, a category: that of change in general. To compre-
hend this change from its negative side. all we have to do is to
look at the ruins of past splendor. What waveler has not
been moved by the ruins of Carthage, Palmyra, Persepolis,
Rome to think of the wansitoriness of empires and men, to
mocurn the passing of once vigorous and flourishing life? This
sadness does not dwell on personal loss and the transi-
toriness of one’s own purposes; it is disinterested sadness about
the passing of splendid and highly developed human life.
But then we pass on to another thought just as intimately
connected with the idea of change, the positive fact, namely,
that ruin is at the same time emergence of a new life, that
out of life arises death, but out of death, life. This is a great
thought which the Orientals fully understood and which is the
highest thought of their metaphysics. In the conception of the
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migration of souls it refers to individuals. In the better
known image of the Phoenix, however, it refers ta all nag-
ural life, continuously preparing its own pyre and consum-
ing itself so that from its ashes the new, rejuvenated. fresh
life _continually arises. This picture, however, is Asiatic;
oriental, not_occidental. The Spirit, devouring its worldly
envelope, not only passes into another envelope, not only
Tarises rejuvenated from the ashes of its embodiment, but
it emerges from them exalted, transfigured, a purer Spirit.
It is true That it acts against itsell, devours its own ex-
istence. But i1 $0 doing it_elaborates upon this existence;
its embodiment becomes material for its work to elevate 1[self
to a new embodlmenL.

We must, then, consider the spirit in this respect. Its trans-
formations are not merely rejuvenating transitions, returns to
the same form. They are elaborations upon itself, by which
it multiplies the material for its endeavors. Thus it experi-
ments in a multitude of dimensions and directions, developing
itself, exercising itself, enjoving itself in inexhaustible abun-
dance. For each of its creations, satisfying for the moment,
presents new material, a new challenge for further elabora-
tion. The abstract thought of mere change gives place to the
thought of Spirit manifesting, developing, and differentiating
its powers in all the directions of its plenitude. What powers
it possesses in itself we understand by the mutltiplicity of its
products and formations. In this hust of activity it only deals
with itself. Though involved with the conditions of nature,
both inner and outer, it not only meets in them opposition
and hindrance, but often failure and defeat through the com-
plications into which it becomes involved through them or
through itself. But even when it perishes it does so in the
course of its function and destiny, and even then it offers the
spectacle of having proved itself as spiritual activity.

The very essenice of spirit is action. It makes itself what it
essentially is; it is_its own product, its own work. Thus it
becomes object of itsclf, thus jt is presented to itself as an_
external existence, Likewise the spirit of a people: it is a defi-
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nite spirit which builds itself up to an objective world. This
world, then, stands and continues in its religion, its cult, its
customns, its constitution and political laws, the whole scope
of its institutions, its events and deeds. This is its work: this
one peoplel Peoples are what their deeds are. Every English-
man will say, we are the ones who navigate the ocean and
dominate world commerce, who own East India and its
wealth, who have a parliament, juries, and so on. The function
of the individual is to appropriate to himself this substantial
being, make it part of his character and capaci(y, and thus
to become something in the world. For he finds the existence of
the people as a ready-made, stable world, into which he must
fit himself. The spirit of the people, then, enjoys and satisfies
itself in its work, in its world.

The people is moral, virtuous, strong when it brings forth
what it wills. It defends its product against outside powers
through the work of its objectification. The tension between
(its potentiality and its actuality) what it is in itself, subjec-
tively, in its inner purpose and essence, and what it really is
(objectively), is thus abolished. It is with itself (actualized), it
has itself objectively before itself. But then this activity of
spirit is ro longer necessary; it has what it wanted. The people
can still do a great deal in war and peace, internally and
externally. But the living, substantial soul itself is, so to
speak, no longer active. The deepest, highest interest thus has
gone out of life; for interest is only where there is opposition.
The people lives like an individual passing from manhood to
old age, enjoying himself, for he is cxactly what he wanted
to be and was able to acliicve. Even though his fmagination
may have gone further, it has abandoned miore farreaching
purposes; if reality did not fit them, he fits the purposes to
reality. It is this life of habit—the watch is wound up and
goes by itself—which brings about natural death. 1labit is
tensionless activity. Only formal duration is Ieft to it, in which
plenitude and depth of purpose need no longer to be heard.
Ixistence has hecomne, so to speak, cxternal, sensuous; it is
not absorbed any more in its purpose. Thus individuals dic,
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thus peoples die a natural death. Although the latter con-
tinue in existence, it is an uninterested, lifeless existence; its
institutions are without necessity, just because the necessity
has been satisfied—all political life is triviality and boredom.
If a truly general interest is desired, then the spirit of the
people would have to come to the point of wanting something
new—but whence this something new? It would be a higher,
more universal idea of itself, transcending its present prin-
ciple; but this, precisely, would manifest the presence of a
wider principle, a new spirit.

Such a new principle does indeed come into the spirit of
a people which has arrived at its completion and actualiza-
tion. It not merely dies a natural death, for it is no merely
single individual, but has spiritual, universal life. Its natural
death appears rather as the killing of itself by itself. The rea-
son for this difference from the single, natural individual is
that the national spirit exists as a genus, and consequently
carries its own negation within itself, the very universality
of its existence. A people can die a violent death only when
it has become naturally dead in itself, such as the German
Imperial Cities (Reichsstddte) or the German linperial Con-
stitution.!?

The universal spirit does not merely dic a natural death;
it does not simply vanish in the s¢nile life of mere lw
far as it is a national spirit and a part of world-history jtself, 4t
also comes to know its-work-and—tothink usclf. It is world;
historical only insofar _as in its fundamental clements, _its
essential purpose, there is a universal pringiple; only_il}ﬁ_ciz\l‘r
is the work which such a spirit produces a moral, politicgl
organization. If it is mere desires which impel peoples to
actions, then such actions pass without lcaving traces, or
rather, its traces are mere corruption and ruin.

.‘Thus at frst Cronos ruled, Time itsclf—the golden age
without moral warks. What it produced, its children, were

10 Hegel mcans of course the constitution of the Holy Roman Empire
of the German Nation, which expired on August 6, 1806G. But what he
says also applics to the Imperial Germany which lasted from 1871 to 1918,
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devoured by it. Only Zeus, who gave birth to Athene out
of his head and whose circle included Apollo and the Muscs,
conquered Time and set a limit to its lapse. He is the political
God, who has produced a moral work, the State.

In work itself is implied the elemental character of uni-
versality, of Thought. Without Thought it has no objectivity;
thought is its fundamental definition. The highest point of
a people’s development is the rational consciousness of its life
and conditions, the scientific understanding of its laws, its
system of justice, its morality. For in this unity (of subjective
and objective) lies the mnost intimate unity in which Spirit can
be with itself. The purpose of itsswork is to have itself as
object. But Spirit can have itself as object only by think-
ing itself.

At this point, then, Spirit knows its principles, the universal
clement of its actions. But this work of Thouglit, being uni-
versal, is at the same time different in form from the partic-
ular, real work, and from the concrete life which brings the
work about. When this point is attained, we have both a real
and an ideal existence. If (for example) we want to gajn a.gen-
eral reEresentation and a concept of the Greeks and their life,
we find it in “opliodles and Aristophanes, in Thucydides and
Plato. In these individuals the Greek spirit grasped. itself in
thought and representation. This is its deeper satisfaction_ (its
consummation); hut it is at the same time ideal and different_
from its active reality.

In such a time, a people, therefore, necessarily finds a satis-
faction in the idea of virtue. Talk about virtue partly accom-
panies, partly replaces real virtue. On the other hand, pure
universal Thought, being universal, is apt to bring the par-
ticular and unreflected—faith, confidence, custom—to reflec-
tion about itself and its immediate (simple and unreflected)
existence. It thus shows up the limitation of unreflected lile,
partly by giving it reasons on hand by which to secede from
its duties, partly by asking about teasons and the conncction
with universal thought. Then, in not findiug the latter, it tries
to shatter duty itself as without foundation.
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Therewith ¥ appears the isolation of the individuals from
each other and the whole, their aggressive selfishness and
vanity, their secking of advantage and satisfaction at the ex-
pensc of the whole. For the inward principle of such isola-
tion (not only produces the content but) the form of sub-
jectivity—selfishness and corruption in the unbound passions
and egotistic interests of men.

Thus Zeus and his race were thiemselves devoured, Zeus who
set an end to the devouring action of Time and stayed this
transiency by firmly establishing something lasting in itself.
He was devoured by the generative agent, namely, the prin-
ciple of Thought, of knowledge, of reasoning, of insight from
and demand for reasons.??

Time is the negative element in the sensuous world,
Thought_is_the same_negativity, but_its deepest, iis infinite,
form._It. thercfore resolves_all existence in general, but first

~in.iss_finite, its definite form. For existence in general is deter-
-mined _as objective.’® It therefore appears as given and imme-
_diate,_as authority. It is finite and limited cither as content
or (as form; the latter)_as the bound for the thinking subject
and its infinite reflection in itself.

[The resolution of existence through thought is al the same
time necessarily the arising of a new principle. Thought as
universal is resolving, but this resolution actually conlains the
preceding principle within it, though no longer in its original
formn but transfigured through universality.] Thus life emerges
out of death; but it is only individual life. If we consider
the genus as the substantial in this transformation, then the
dcath of the individual is a falling back of the genus into
individuality. The preservation of the genus is then nothing
but the monotonous repetition of the same kind of existence.

- 11 With the disintegration of the intuitive bonds of socicty—faith, con-
fidence, custom.

12 Which abolished the gods. (On the other hand, Reason makes out
of the chronological scquence of history a logical scquence and this,
in excising Time out of history, to a certain degree vindicates Zeus.)

.13 Sce above, pp. 32AT,
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Cognition, the thinking comprehension of being, is the source
and blrthplacc of a new spiritual form, a higher form, whose
principle is partly prescrving, partly transfiguring 1ts materiat: -
For Thought is the universal, the genus which is immortal ™
and preserves its identity. The particular form of Spirit not
only passes away naturally in time, but is abolished through
the self-acting, selfanirroring activity of self-consciousness.
Since this abolition is activity of Thought, it is both preserva-
tion and transfiguration. While thus Spirit, on the one hand,
abolishes the actuality, the subsistence of what it is, on the
other hand, it gains thereby the essence, the Thought, the uni-
versal of that which it only was (of its transient condition) . . 1ts
principle is no longer this mmdnate content and p___p_gme
of what it previausly was, but the essence of it.

The result of this process, then, is that the Spirit in objecti-
fying itself and thinking its own being, on the one hand, de-
stroys this (particular) determination of its own being and, on
the other hand, grasps its universality. It thus gives a new de-
termination to its principle. The substantial determination of
this national spirit is therewith changed; its principle passes
into a new and higher one.

It is most important for the full understanding and com-
prehension of history to grasp and possess the thought of this
transition. An individual as unity traverses various stages and
remains the same individual. So also a people, up to the stage
which is the universal stage of its spirit. In this consists the
inner, the conceptual necessity of its change. Here we have
the essence, the very soul of the philosophical understanding
of history.

Spirit is essentially the result of its own activity. Its activity
is transcending the immediately given, negating it, and re-
turning into itself. We can compare it with the seed of a plant,
which is both beginning and result of the plant’s whole lile.
The powerlessness of life manifests itself prcc1sely in this fall-
ing apart of beginning and end. Likcwise in the lives of
individuals and peoples. 'The life of a people brings a fruit
to maturity, for its activity aims at actualizing its principle.



THE COURSE OF WORLD HISTORY 95

But the fruit does not [all back into the womb of the people
which has produced and matured it. On the contrary, it turns
into a bitter drink for this people. The people cannot aban-
don 1t, for it has an unquenchable thirst for it. But imbibing
the drink is the drinker’s destruction, yet, at the same time
the rise of a new principle.

We have already scen what the final purpose of this process
is. The principles of the national spirits progressing through
a necessary succession of stages are only moments of the one
universal Spirit which through them eclevates and completes
itself into a self-comprehending totality.

Thus, in dealing with the idea of Spirit only and in con-
sidering the whole of world history as nothing but its mani-
festation, we are dealing only with the present—however long
the past may be which we survey. [There is no timne where it
(the Spirit) Las not been nor will not be; it neither was nor is
it yet to be. It is forever now.] The ldea is e¢ver present, the
Spirit immortal. [IVhat is true is eternal in and for itself,
neither yesterday nor tomorrow but now in the sense of abso-
lute presence. In the Idea, what wmay scem lost is eternally
preserved.] This implies that the present stage of Spirit con-
tains all previous stages within itself. These, to be sure, have
unfolded themnselves successively and separately, but Spirit still
is what it has in itself always been. The differentiation of its
stages is but the development of what it is in iself. The
life of the ecver-present Spirit is a cycle of stages, which,
on the one hand, co-exist side by side, bug, on the other hand,
scerm to be past. The moments which Spirit seems to have
left behind, it still possesses in the deptlt of its preseut.
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