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Hegel and the Hermetic Tradition
GLENN ALEXANDER MAGEE

Glenn Alexander Magee’s controversial book
argues that Hegel was decisively influenced by the
Hermenic tradition, a body of thought with roots
in Greco-Roman Egypt. In the Middle Ages and
modern period, the Hermetic tradition became
entwined with such mystical strands of thought

as alchemy, Kabbalism, Millenarianism,
Rosicrucianism, and theosophy. Recent scholarship
has drawn connections between the Hermeric
“counter-tradition” and many modern thinkers,
including Leibniz and Newton.

Magee contends that Hegel accepted the central
Hermetic teaching that God i1s complete only when
he becomes known by the Hermetic adept. Magee
traces the influence on Hegel of such Hermetic
thinkers as Baader, Bohme, Bruno, and Paracelsus,
and shows that Hegel shared their entire range of
interests, including a fascination with occult and
paranormal phenomena.

Hegel and the Hermetic Tradition covers Hegel's
complete philosophical corpus, showing that his
engagement with Hermeticism lasted throughout
his career and intensified during his final years in
Berlin. Viewing Hegel as a Hermetic thinker has
implications for a more complete understanding of
the modern philosophical tradition and German
idealism in particular.
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Introduction

God is God only so far as he knows himself: his self-know is,
further, a self-consciousness in man and man’s knowledge of God,
which proceeds to man’s self-knowledge in God.

—Hegel, Encyclopedia of the P'i::lﬂﬂjﬂp%fﬂﬂ Sciences

1. Hegel as Hermeric Thinker

Hegel is nor a philosopher. He is no lover or seeker of wisdom—he
believes he has found it. Hegel writes in the preface to the Phenomenology
of Spirit,” To help bring philosophy closer to the form of Science, to the

where it can lay aside the title of 'love of knowing’ and be actual
knowledge—rthat is what [ have set before me” (Miller, 3; rg, 3). By the
end of the benammalnﬂ, Hegel claims ro have arrived ar Absolure
Knowledge, which he identifies with wisdom.

Hegel's claim to have artained wisdom is completely contrary to the
original Greek conception of philosephy as the love of wisdom, that is,
the ongoing pursuir rather than the final possession of wisdom. His
claim is, however, fully consistent with the ambitions of the Hermetic
tradition, a current of thoughr that derives its name from the so-called
Hermetica (or Corpus Hermeticum), a collection of Greek and Latin trea-
tises and dialogues writren in the first or second centuries A.p. and prob-
ably containing ideas thar are far older. The legendary author of these
works is Hermes Trismegistus (" Thrice-Greatest Hermes"). "Hermeti-
cism” denotes a broad tradition of thoughr thar grew our of the “writings
of Hermes" and was expanded and developed through the infusion of
various other traditions. Thus, alchemy, Kabbalism, Lullism, and the
mysticism of Eckhart and Cusa—to name just a few examples—became
intertwined with the Hermetic doctrines. (Indeed, Hermeticism is used
by some authors simply to mean alchemy.)' Hermeticism is also some-
times called theosophy, or esotericism; less precisely, it is often charac-
terized as mysticism, or occulrism,

It is the thesis of this book that Hegel is a Hermetic thinker. [ shall
show thar there are striking correspondences between Hegelian philos-
ophy and Hermetic theosophy, and thar these correspondences are not
accidental. Hegel was actively interested in Hermeticism, he was influ-

1. Antoine Faivre, Access to Western Esotericism, vol. 1 (Albany: Stare University
of New York Press, 1004), 35.
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enced by its exponents from boyhood on, and he allied himself with
Hermetic movements and thinkers throughour his life. I do not argue
merely that we can understand Hegel as a Hermertic thinker, just as we
can understand him as a German or a Swabian or an idealist thinker.
Instead, I argue thar we must understand Hegel as a Hermeric thinker, if
we are to truly understand him ar all.

Hegel'’s life and works offer ample evidence for this thesis.

There are references throughout Hegel’s published and unpublished
writings to many of the leading figures and movements of the Hermeric
tradition. These references are in large measure approving. This is par-
ricularly the case with Hegel's treatment of Eckharr, Bruno, Paracelsus,
and B6hme. Béhme is the most striking case. Hegel accords him consid-
erable space in his Lectures on the History of Philosophy—more space, in
fact, than he devotes to many significant mainstream thinkers in the
philosophic tradition.

There are, furthermore, numerous Hermetic elements in Hegel's
writings. These include, in broad strokes, a Masonic subtexr of “initia-
tion mysticism” in the Phenomenology of Spirit; a Bohmean subrext to the
Phenomenology’s famous preface; a Kabbalistic-B6hmean-Lullian influ-
ence on the Logic; alchemical-Paracelsian elements in the Philosophy of
Nature; an influence of Kabbalistic and Joachimite millennialism on
Hegel’s doctrine of Objective Spirit and theory of world history;
alchemical and Rosicrucian images in the Philosophy of Right; an influence
of the Hermertic tradition of pansophia on the system as a whole; an
endorsement of the Hermetic belief in philosophia perennis; and the use of
perennial Hermeric symbolic forms (such as the rriangle, the circle, and
the square) as structural, architecronic devices.

Hegel's library included Hermetic writings by Agrippa, Bohme,
Bruno, and Paracelsus. He read widely on Mesmerism, psychic phenom-
ena, dowsing, precognition, and sorcery. He publicly associated himself
with known occultists, like Franz von Baader. He structured his philos-
ophy in a manner identical to the Hermetic use of "correspondences.” He
relied on histories of thought thar discussed Hermes Trismegistus, Pico
della Mirandola, Robert Fludd, and Knorr von Rosenroth alongside
Plato, Galileo, Descartes, and Newton. He stated in his lectures more
than once that the term“speculative” means the same thing as“mystical.”
He believed in an“Earth Spirit” and corresponded with colleagues about
the nature of magic. He aligned himself, informally, with “Hermeric”
societies such as the Freemasons and the Rosicrucians. Even Hegel's
doodles were Hermeric, as we shall see in chapter 3 when I discuss the
mysterious “triangle diagram,”

There are four major periods in Hegel's life during which he seems ro
have been strongly under the influence of Hermeticism, or to have
actively pursued an interest in it. First, there is his boyhood in Stuttgart,
from 1770 to 1788. As [ shall discuss in detail in chapter 2, during this
period Wiirttemberg was a major center of Hermetic interest, with
much of the Pietist movement influenced by Béhmeanism and Rosicru-
clanism (Wirttemberg was the spiritual center of the Rosicrucian
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movement). The leading exponents of Pietism, ]. A. Bengel and, in par-
ricular, F. C. Oetinger were strongly influenced by German mysticism,
Bohmean theosophy, and Kabbalism.

Most Hegel scholars have not thought it necessary to consider the
intellectual milieu of his boyhood, Hegel is almost universally under-
stood simply within the context of the German philosophical tradi-
tion—as responding to Kane, Fichte, and Schelling. Needless to say, the
influence of Kant, Fichre, and Schelling was important, but it was not
the only influence on Hegel. Part of the reason other sources of influ-
ence are missed or ignored is that few scholars are familiar with the
complexities of religious life in eighteenth-century Germany. Those
who are familiar are almost always from disciplines other than philoso-
phy, and almost always German. (The study of German Pietism is
almost exclusively the province of German-speaking scholars.) The reli-
gious and intellectual life of Wiirttemberg is, however, the obvious place
to begin to understand Hegel's own intellectual origins, characteristic
ideas, and aims.

Hegel has to be understood in terms of the theosophical Pietist rradi-
tion of Wiirttemberg—he cannot be seen simply as a critic of Kant.
Indeed Hegel, as I will argue, was alway: a critic of Kant and never a
wholehearted admirer precisely because he was “imprinted” early on by
the tradition of pansophia, which was very much alive in Wiirttemberg,
and by Oeringer’s ideal of the truth as the Whole (see chapter 2). He
could not accepr Kant's scepricism, nor could Schelling, and for identical
reasons. Yet they both recognized the power of Kant’s thought and
labored hard to move from his premises to their own conclusions, to cir-
cumvent his scepricism ar all costs, in the name of the speculative ideal
of their youth.

From 1793 to 1801 Hegel worked as a private tutor, first at Berne, then
at Frankfurt, As I shall discuss in chaprer 3, Hegel's biographer Karl
Rosenkranz referred ro this period as a “theosophical phase” in Hegel's
development. During this time, Hegel appears to have become conver-
sant with the works of B6hme, as well as Eckhart and Johannes Tauler.
Also during this period Hegel became involved in Masonic circles.

In Jena (1801-7), Hegel's interest in theosophy continued. He lectured
at length, and approvingly, on Bohme and Bruneo. He composed several
pieces, which have only come down to us in fragmentary form, employ-
ing Hermetic language and symbolism (see chapters 3 and 4). His lec-
tures on the Philosophy of Mature during this time reflect an ongoing
interest in alchemy. It is likely that Schelling, who had come to Jena
sometime earlier, introduced Hegel to his circle of friends, which
included a number of Romantics who were heavily interested in Her-
meticism. Schelling himself was an avid reader of Béhme and Oetinger,
and likely encouraged Hegel's interest.

The final “"Hermetic” period of Hegel's life is his rime in Berlin, from
1818 until his death on November 14, 1831. This is contrary to what one
might expect. It might be assumed thar Hegels "Hermeticism” was
merely an aberration of youth, which the “arch rationalist” moved away
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from as he marured. Surprisingly, precisely the reverse seems to be the
case. In Berlin, Hegel developed a friendship with Franz von Baader, the
premiere occulrist and mystic of the day. Together they studied Meister
Eckhart. The preface to Hegel’s 1827 edition of the Encyclopedia of the
Philosophical Sciences in Outline makes prominent mention of Béhme and
Baader. His revised 1832 edition of the Science of Logic corrects a passage
so as to include a reference to Béhme. His preface to the 1821 Philosophy
of Right includes alchemical and Rosicrucian imagery. His 1831 Lectures on
the Philosophy of Religion show the influence of the mystic Joachim of
Fiore, as well as certain strucrural correspondences to the thought of
Bshme. In sum, all the evidence indicates that in the last period of his
life, Hegel's interest in the mystical and Hermetic traditions intensified,
and thar he became more bold abour publicly aligning himself with Her-
metic thinkers and movements.

The divisions of Hegel's philosophy follow a pattern that is typical of
many forms of mystical and Hermetic philosophy. The Phenomenology
represents an initial stage of “purification,” of raising the mind above the
level of the sensory and the mundane, a preparation for the receprion of
wisdom. The Logic is equivalent to the Hermetic "ascent” to the level of
pure form, of the eternal, of “Universal Mind"” (Absolute Idea). The Phi-
losophy of Nature describes an “emanation” or "othering” of Universal
Mind in the form of the spario-temporal world. Its caregories accom-
plish a transfiguration of the narural: we come to see the world as a
reflection of Universal Mind. The Philosophy of Spirit accomplishes a
“return” of created nature to the Divine by means of man, who can rise
above the merely narural and "actualize” God in the world through con-
crete forms of life (e.g., the state and religion) and through speculative
philosophy.

2. Scholarship on Hegel and the Hermetic Tradirion

It is important to note that these claims would not have been particu-
larly controversial in the decades after Hegels death. In the 1840s,
Schelling publicly accused Hegel of having simply borrowed much of his
philosophy from Jakob Béhme. One of Hegels disciples, Friedrich
Theodor Vischer once asked,"Have you forgotten that the new philoso-
phy came forth from the school of the old mystics, especially from Jacob
Béhme ¢ Another Hegelian, Hans Martensen, author of one of the first
scholarly studies of Meister Eckhart, remarked that“German mysticism
is the first form in which German philosophy revealed itself in the his-
tory of thought” ("philosophy” for Hegelians generally means Hegel's
philosophy).’ Wilhelm Dilthey noted the same continuity berween Ger-
man mysticism and speculative philosophy.’

Perhaps the most famous nineteenth-century study of Hermeric

2. See Ernst Benz, The Mystical Sources of German Romantic Philosophy, trans.
Blair R. Reynolds and Eunice M. Paul {Allison Park, Pa.: Pickwick Publica-
tions, 1983), 2.

1. Ibid., 2.

4. Ibid., 2.
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aspects in Hegel was Ferdinand Christian Bauer's Die christliche Gnosis
(1835).° Bauer’s was one of the first works to attempt to define Gnosri-
cism and to distinguish berween its different forms, The term Gnostic is
used very loosely even in our own rime, and very often whar would more
properly be rermed "Hermetic” is labeled "Gnostic” instead. (I will dis-
cuss the differences berween the rwo in the next section.) Afrer a lengrhy
discussion of Gnosticism in antiquiry, Bauer argues that Jakob Béhme
was a modern Gnostic, and that Schelling and Hegel can be seen as
Bohme's intellectual heirs, and thus as Gnosrics themselves. Die christliche
Gnosis is about the closest thing to a book on Hegel and the Hermetic
eradition that has yet been published, though, as I have said, Bauer’s
focus is on gnosticism, not Hermerticism.® In 1853, Ludwig Noack pub-
lished a two-volume work, Die Christliche Mystik nach ibrem geschichtlichen
Entwicklungsgange im Mittelalter und in der neueren Zeit dargestellt, in which
he dealt with the Idealists as modern representatives of mysticism.

Later discussions of Hegel's connection to Hermeticism are often
coupled with similar discussions of Schelling. This is the case with
Ernst Benz's Mystical Sources of German Romantic Philosophy, a brief bur
indispensable text by the leading scholar in this highly specialized held.
In 1938, a German scholar named Robert Schneider published Schellings
und Hegels schwibische Geistesabnen in Wiirzburg. Most of the copies of
Schneider's book were destroyed during the allied firebombing of
Wiirzburg on March 16, 1945. Schneider was destroyed along with
them. His book is a valuable study of the theosophical Pietism prevalent
in Wiirctemberg during Hegel and Schelling’s youth,

Other works by German scholars dealing with the relationship of
mysticism or Hermeticism to German Idealism and Hegel include Josef
Bach's Meister Eckhart der Vater der Deutschen Spekulation. Ein Beitrag zu
einer Geschichte der deutschen Theologie und Philosophie der mittleren Zeit
(1864); Gorrfried Fischer's Geschichte der Entdeckung der dewtschen Mys-
tiker, Eckhart, Tauler u. Seuse im 19. Jabrbundert (1931); Emanuel Hirsch's
Die idealistische Philosophie und das Christentum (1926); Fritz Leese’s
Philosophie und Theologie im Spatidealismus, Forschungen zur Auseinanderset-
zung von Christentum und idealistischer Philosophie im 19. Jabrhundert (1919),
and Von Jakob Bobme zu Schelling. Zur Metaphysik des Gottesproblems
(1927); Wilhelm Liitgert's Die Religion des Deutschen Idealismus und ibr
Ende (1923); and Heinrich Maier's Die Anfange der Philosophie des
deutschen Idealismus (1930), There has also been a fair amount of Dutch
lirerature on the topic, including G. ]. P. J. Bolland's Schelling, Hegel, Fech-
ner en de niewwere theosophie (1910); . d'Aulnis de Bourrouill's Het mystieke

5. The bibliography contains full informartion on all the works mentioned in
this introduction. Generally I have mentioned only books here. Both books
and arcicles are listed in the bibliography.

6. M.-M. Cortier refers ro Hegels philosophy as"Une Gnose christologique”
iri his L'Atheisme Du jtunr Marx: Ses ﬂr:'f:'n:i H:gziirnnﬁ [Fa.rf.l.: YVrin, |g$,
20-30. Eric Voegelin has also argued, critically, for Hegel as a"gnostic
thinker," for instance in Science, Politics, and Gnosticism ﬁu’uh.ingmn,, D.C.:
Regnery Gateway, 1968), 40—44, 67-80.
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karakter van Hegel's logica; and H. W. Mook’s Hegeliaansch-theosofische
opstellen (1913).

In French, Jacques d'Hondts Hegel Secret (1968) is an extremely
important study of Hegel's relationship ro Hermetic secret societies
such as the Masons, Illuminati, and Rosicrucians.

There is also an important body of English-language literature on
Hegel and mysticism, beginning with George Plimpton Adams’s The
Mystical Element in Hegel's Early Theological Writings (1910). Frederick
Copleston authored a useful article, “Hegel and the Rationalizarion of
Mysticism” in 1971. Perhaps the most widely read English-speaking
interpreter of Hegel, |. N. Findlay was himself a theosophist, and his
interpretation of Hegel is artuned to its mystic-Hermetic aspects. In
Findlay’s Hegel: A Re-Examination (1958), he suggests tantalizingly that
Hegel was a"nineteenth-century representarive of some philosophia Ger-
manica perennis,” H. S. Harris’s two-volume intellectual biography of
Hegel, Hegel’s Development (1972/1983), contains asides regarding Hegel's
relationship ro Eckhart, Bohme, Baader, and alchemy. Recently, Cyril
O'Regan has published a massive and groundbreaking srudy of the mys-
tical roots of Hegel's philosophy of religion, The Heterodox Hegel (1994).

Thus far, however, the most influential English-language account of
Hegel's Hermericism is Eric vuegelin's. In his essay, Response to Profes-
sor Alrizer's A New History and a New bur Ancient God, " Voegelin
admits that “For a long time I studiously avoided any serious criticism of
Hegel in my published work, because I simply could not understand
him.” The turning point came with Voegelin's study of gnosticism, and
the discovery that,“by his contemporaries Hegel was considered a gnos-
tic thinker.” Voegelin goes on to claim thar Hegel’s thoughr "belongs o
the continuous history of modern Hermeticism since the fifteenth cen-
tury." Voegelin's principal statement on Hegel's Hermeticism is a sav-
agely polemical essay, “On Hegel: A Study in Sorcery,” referring to the
Phenomenology of Spirit as a “grimoire” which “must be recognized as a
work of magic—indeed, it is one of the great magic performances.”

Voegelin's claims are unique in that he does not simply claim that
Hegel was influenced by the Hermeric rradition. He claims that Hegel
was part of the Hermetic tradition and cannot be adequarely understood
apart from it. Unfortunately, however, Voegelin never adequartely devel-
oped his thesis. He never spelled out, in detail, how Hegel is a Hermetic
thinker. Voegelin has, however, encouraged other scholars to develop his
thesis more systematically (and more soberly). David Walsh, for instance,

7.J. M. Findlay, Hegel: A Re-Examination (New York: Oxford University Press,
1958), 49.

8. Eric Voegelin, "Response to Professor Altizer's'A New History and a New
but Ancient God' " in The Collected Works of Eric Voegelin, vol. 12, Published
Essays, 1966—1985, ed. Ellis Sandoz (Baton Rouge: Louisiana Stare Universicy
Press, 1990), 297.

9. Eric Voegelin,"On Hegel: A Study in Sorcery,” Published Essays, 1966—198;,
223; cf, Vioegelin's Science, Politics, and Gnosticism, 68—69, and his Order and His-
tory, vol. 5, In Search of Order (Baron Rouge: Louisiana Stare University Press,
1987), 54-70.
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has written an important doctoral dissertation entitled The Esoteric Ori-
gins l:l_f Modern Ideological Tlmugbt: Boebhme and Heng (1978), in which he
makes strong claims about Hegel’s indebtedness to Béhme."” Gerald
Hanratty has also published an extensive two-part essay, entitled "Hegel
and the Gnostic Tradition” (1984-87).

Yer for all this scholarly acrivity, there has never been a systemaric,
book-length study of Hegel as Hermetic thinker that takes into account
not only his intellectual development but also the entirety of his mature
system until the present book."”

I consider this work not only a continuation of the tradition of schol-
arship I have sketched out above bur also as a contribution to an
ongoing project in the history of ideas pioneered by such writers as
Voegelin, Frances Yates, Antoine Faivre, Richard Popkin, Allan Debus,
Betty Jo Teeter Dobbs, Paul Oskar Kristeller, D. P. Walker, Stephen
McKnight, and Alison Coudert (see bibliography). These scholars argue
that Hermeticism has influenced such mainstream rationalist thinkers

as Bacon, Descartes, Spinoza, Leibniz, and Newton and has played a
hitherto unappreciated role in the formation of the central ideas and

ambitions of modern philosophy and science, particularly the modern
project of the progressive scientific investigation and technological
mastery of nature.”

It is surely one of the grear ironies of history thar the Hermetic ideal
of man as magus, achieving rotal knowledge and wielding Godlike pow-
ers to bring the world to perfection, was the prototype of the modern

scientist. Yet, as Gerald Hanratty writes, “the widesprgad recourse to

10. See David Walsh, The Esoteric Origins of Modern Ideological Thought: Boehme
and Hegel (Ph.D. Dissertation, University of Virginia, 1978). See also The Mys-
ticism of Innerworldly Fulfillment: A Study of Jacob Bobme (Gainesville: University
Presses of Florida, 1983)," The Historical Dialectic of Spirit: Jacob Béhme's
Influence on Hegel,” in History and System: Hegels Philosophy of History, ed.
Robert L. Perkins (Albany: Stare University of New York Press, 1984), 28,
and"A Mythology of Reason: The Persistence of Pseudo-5cience in the Mod-
ern World,” in Science, Pseudo-Science, and Utopianism in Early Modern Tho

ed. Stephen A. Mcl'-'.'.m%ht (Columbia: University of Missouri Press, 1992).

11, In addirion ro Hegel's pubhahﬂd writings, the primary sources | have relied
on include letrers, manuscripes, lecture notes, scudent notes, and reports by
contemporaries of remarks made by Hegel. Remarks culled from student
notes have been published as the Zusdtze vo the Encyclopedia of the Philosophical
S-I]El'll'.'fl:p l.l'l.d d'lf 'Fub].lﬂhﬂd Ed.lmn.ﬁ- ﬂr HIEE':I.E kl:fu.fﬂ on t].'lt }I.T.Etﬂ ﬂr Pl'ﬂ
losophy, art, religion, and world history are also largely made up nf student
notes.

12. In addition to Bacon's use of Rosicrucian images, Descartes’s search for the
Rosicrucians, Spinoza's debes ro Kabbalism, Leibniz's fascination with Rosi-
crucianism, Kabbalah, and alchemy, and Newtons fascination with millenni-
alism and alchemy, there is also evidence that Kant was interested in the
visions of Emanuel Swedenborg; Schelling was interested in Bohme, Sweden-
borg, and Mesmer; Schopenhauer was interested in Béhme, Swedenborg, and
Lavater; William James was interested in Swedenborg, Fechner, spiricualism
and ESP; C. 5. Peirce was interested in Swedenborg and Béhme; C. D Broad
was interested in ESP; and, roday, Michael Dummetr is interested in taror
cards (Michael Dummett, The Visconti-Sforza Tarot Cards [New York: G.
Braziller, 1986]).
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magical and alchemical techniques inspired a new confidence in man's
operarional powers. In contrast with the passive and contemplarive arti-
tudes which generally prevail during earlier centuries, Renaissance
alchemists and Magi asserted their dominion over all levels of being.™
Hermeticism replaces the love of wisdom with the lust for power. As we
shall see, Hegels system is the ultimate expression of this pursuit of

maste ry.

3. Whar is Hermerticism ?

Whether or not Hegel can be understood as"Hermetic” depends on how
Hermeticism is defined. In rruth, Hermericism is difficult to define rigor-
ously. Irs adherents all rend to share certain interests—often classed as
n{nﬂt or "esoteric”—which are held together merely by family resem-
blances. In part, my argument for Hegels Hermeticism depends on
demonstrating that Hegel's interests coincide with the curious mixture of
interests typical of Hermeticists. These include alchemy, Kabbalism,
Mesmerism, extrasensory perception, spiritualism, dowsing, eschatology,
prisca theologia, philosophia perennis, Lullism, Paracelcism, Joachimism,
Rosicrucianism, Masonry, Eckharrean mysticism, “correspondences,’
secret systems of symbolism, viralism, and “cosmic sympathies.™

There is, however, one essential fearure thar [ shall take as definitive
of Hermeticism. Ernest Lee Tuveson, in his The Avatars of Thrice Greatest
Hermes: An Approach to Romanticism suggests thar Hermeticism consti-
rutes a middle position between pantheism and the Judaeo-Christian
conception of God. According to rraditional Judaeo-Christian thoughr,
God utterly transcends and is infinitely distant from creation. Further-
more, God is entirely self-sufficient and therefore did not have to create
the world, and would have lost nothing if He had not created it. Thus
the act of creation is essentially graruitous and unmotivated. God cre-
ates out of sheer abundance, not out of need. This docrrine has proved
dissarisfying and even disturbing to many, for it makes creation seem

13, Gerald Hanrarry,"Hegel and the Gnostic Tradition: I Philosophical Studies
(Ireland} 31 (1986-87): 301-25, 308. Walsh writes that” The empirical invesri-
gation of nature received its impetus from the conviction of Neoplatonic
Hermeticism thar reality is a hierarchy of occult or hidden symparthies unit-
ing the whole and ulrimately emanaring from the divine One” (Walsh,"A
Mythology of Reason,” 146).

14. Anroine Faivre writes thar"Hermericism” has come ro be used"ro desig-
nate the E:m:ra] arritude of mind underlying a variery of traditions and/or
currents beside alchemy, such as Hermetism [the religion of the Corpus Her-
meticum |, Astrology. I{:bh:lah Christian Theosophy, and philosophia occulta or
magia (in the sense these two words acquired in the Renaissance, that is, of a
magical vision of narure understood as a living being replete wich signs and
correspondences, which could be deciphered and interpreted).” See Faivre,
“Renaissance Hermericism and Wesrern Esotericism” in Gnosis and Hermeti-
cism, ed. Roelof van den Broek and Wouter |. Hanegraaf (Albany: State Uni-
versity of New York Press, 1998), 110, Faivre distinguishes between "Hermeti-
cism” and "Hermetism," the latrer term designating the Corpus Hermeticum and
its inrellecrual milieu.
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arbitrary and absurd. Pantheism, by contrast, so thoroughly involves the
divine in the world thar everything becomes God, even mud, hair, and
dirt—which drains the divine of its exaltedness and sublimiry. Thus,
pantheism is equally dissarisfying.

Hermeticism is a middle position because it affirms both God's tran-
scendence of the world and his involvement in it. God is mecaphysically
distinct from the world, yet God needs the world to complere Himself.
Thus the act of creation is not arbitrary or graruirous, but necessary and
rational. Consider these lines from the "Discourse of Hermes to Tat: The
mixing bowl or the monad” (Corpus Hermeticum 4):"If you force me ro say
something still more daring, it is [God’s] essence to be pregnant with all
things and to make them. As it is impossible for anything ro be produced
without a maker, so also is it impossible for this maker [not] to exist
always unless he is always making everything, . . . He is himself the things
that are and those that are not.”™ Consider also Corpus Hermeticum 10
“God’s activity is will, and his essence is ro will all things to be™ Finally,
consider Corpus Hermeticum 14:"For the two are all there is, what comes to
be and what makes it, and it is impossible to separate the one from the
other. No maker can exist without something thar comes to be.™ Thus,
according to Hermeticism, God requires creation in order to be God." This
Hermeric account of creation is central ro Hegel's thoughr as well.

Bur there is more. Hermeticists not only hold thar God requires cre-
ation, they make a SPEEiﬁC creature, man, play a crucial role in God's self-
actualization. Hermeticism holds that man can know God, and that
man’s knowledge of God is necessary for God’s own completion. Con-
sider the words of Corpus Hermeticum 10:"For God does not ignore man-
kind; on the contrary, he recognizes him fully and wishes ro be recog-
nized. For mankind this is the only deliverance, the knowledge of God.
It is ascent to l‘:lll}rmpus."“ Corpus Hermeticum 11 asks,"Who is more visi-
ble than God ? This is why he made all things: so that through them all
you mighe look on him.™ As Garth Fowden notes, what God gains from
creation is recognition: “Man’s contemplarion of God is in some sense a
two-way process. Not only does Man wish to know Ged, but God too
desires ro be known by the most glorious of His creations, Man.™ In
short, it is man’s end to achieve knowledge of God (or "the wisdom of

15. Hermetica, trans. Brian Copenhaver (Cambridge: Cambridge University

Press, 1991), 20.

16, Ikid., 30.

17. Ibid, 56.

18. Tuveson, however, goes too far in identifying this position with Hermer-

mm, rejecting other aspects—such as interest in alchemy and correspon-
dences—as “accidental” and “not truly” Hermetic. Ernest Lee Tuveson, The

Avatars a l{Tbrln' Great Hermes: An Approach to Romanticism (Lewisburg, Pa.:

Buckne: Univtrsiqr Press, 1982), 15-16; 14.

19. Copenhaver, 33.

20. Ibid., 42.

a1. Garth Fowden, The Egyptian Hermes: A Historical Approach to the Late Pagan

Mind [P‘rincl:tan,.. Nj Princeton Uniw:n.it].' Press, 1986 ), 104.
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God,” theosophy). In so doing, man realizes God'’s own need to be recog-
nized. Man'’s knowledge of God becomes God's knowledge of himself.
Thus the need for which the cosmos is created is the need for self-
knowledge, atrained through recognition. Variations on this doctrine
are to be found throughout the Hermeric cradition.

It is important to understand the significance of this doctrine in the
history of ideas. On the standard Judaeo-Christian account of creation,
the creation of the world and God's command that mankind seek to
know and love him seem arbitrary, because there is no reason why a per-
fect being should want or need anything. The great advantage of the
Hermeric conception is thar it tells us why the cosmos and the human
desire to know God exist in the first place.

This Hermetic doctrine of the “circular” relationship between God
and creation and the necessity of man for the completion of God is
utterly original. It is not to be found in earlier philosophy. But it recurs
again and again in the thought of Hermeticists, and it is the chief doc-
erinal identity between Hermeticism and Hegelian thought.

Hegel is often described as a mystic. Indeed, even he describes himself
as one (see chapter 4). Bur mysticism is a broad concept that subsumes
many radically different ideas, All forms of mysticism aim at some kind of
knowledge of, experience of, or unity with the divine. If we ask what kind
of mystic Hegel is, the answer is that he is 2 Hermericist. Hermeticism is
often confused with another form of mysticism, Gnosticism (parricularly
in recent Hegel an:halara.hlp} * Gnosticism and Hermeticism both believe
that a divine"spark” is implanted in man, and that man can come to know
God. However, Gnosticism involves an absolutely negative account of
creation. It does not regard creation as a part of God's being, or as “com-
pleting” God. Nor does Gnosticism hold that God somehow needs man
to know Him. Hermerticism is also very often confused with Neoplaton-
ism. Like the Hermeticists, Plotinus holds that the cosmos is a circular
process of emanation from and return to the One. Unlike the Hermeti-
cists, Plotinus does not hold that the One is completed by man's contem-
plation of it. (Centuries later, however, the Neoplatonism of Proclus and
of the Renaissance was influenced by Hermeticism.)

Another parallel berween Hermericism and Hegel concerns the
initiation process through which the intuitive portion of the intellect
is trained to see the Reason inherent in the world. As Fowden notes,
Hermetic initiation seems to fall into two parts, one dealing with self-

22. See for example Gerald Hanrarry, "Hegel and cthe Gnostic Tradition: 17
Philosophical Studies (Ireland) 30 (1984 ): 23-48;"Hegel and the Gnostic Tradi-
tion I1,” Philasopbical Studies (Ireland) 31 (1086—87): 301-24; Jeff Mirscherling,

“The Identity of the Human and the Divine in the Logic of Speculative Phi-
losophy™ in Hqi;luu the Tradition: Essays in Honor of H. 5. Harris, ed. Michael
Baur and Joh on { Toronto: University of Toronto Press, 1997), 143-61.
Mitscherling’s understanding of Gnosticism derives from the Messina Collo-
quium on the Origins of Gnosticism. As Roelof van den Broek points our,
however, the Messina Colloquium defines Gnosticism so broadly "it loses all
concrete substance.” See Broek,"Gnosticism and Hermetism in aﬂl.n:iquit}"' in
Gnosis and Hermeticism, 4
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knowledge, the other with knowledge of God.” It can easily be
shown, simply on a theoretical level, that these two are intimarely
wedded. To really know one's self is to be able to give a complete
speech abour the conditions of one’s being, and this involves speaking
abour God and His entire cosmos. As Pico della Mirandola puts ir,
"he who knows himself knows all things in himself.™ Also, in the
Mear East it was rtypical to portray God as hovering strangely
between transcendence and immanence. The arrainment of enlight-
enment involved somehow seeing the divine in oneself, indeed
becoming divine,

We do not really know anything about the Hermes cult thar may
have employed the Hermeric texts as its sacred wrirings. We know
little or nothing of their rites of initiation or how they lived. We can,
however, say that Hermetic initiation differed from initiation into, for
example, the Eleusinian mysteries in classical Greece. We also happen
to know quire little about what happened ar Eleusis, but it does seem
to be the case that illumination there consisted in the participation in
some kind of arresting experience which was intended to change the
initiate permanently.” We do not know what that experience was, but
we do know that it could be had by young and old, rich and poor, edu-
cated and uneducared. This is not the case with Hermetic initiation,
Salvation for the Hermericists was, as we have seen, through gnosis,
through understanding. This could be artained only through hard
work, and then it could be artained only by some. Hermes is quoted in
Corpus Hermeticum 16 as stating that his reaching "keeps the meaning
of its words concealed,” hidden from the discernment of the unworthy.

However, it would be a mistake to trear the Hermetic initiation as
purely intellectual. Enlightenment does not occur simply by learning a
set of doctrines. One must not only know doctrine, but have the real-life
experience of the truth of the doctrine. One must be led up to illumina-
tion carefully; one must actually explore the blind alleys that promise
illumination but do not deliver. Only in this way will the true doctrine
mean an}rthmg; only in this way will the iniriate’s life m:rualll.r ch:mge
Fowden writes thar Hermetic iniriation is envisaged as “a real experi-
ence, stretching all the capacities of those who embark upon it,” and he
quotes Corpus Hermeticum 4, stating that "it is an extremely tortuous
way, to abandon what one is used to and possesses now, and to retrace
one’s steps towards the old primordial things.™ We will see in chapter 4
that Hegel preserves both the intellectual and emotional moments of
this Hermetic conception of initiation.

Enlightenment, for the authors of the Hermetica and for Hegel, is not
just an inrellectual event; it is expected to change the life of the enlight-

23. Fowden, The Egyptian Hermes, 106.
24. Giovanni Pico della Mirandola, Oration on the Dignity of Man, trans. A.
Robert Caponigri (Chicago: Regnery Gateway, Ig;ﬁi 28.
25. Joseph Campbell, Transformations of Myth Through Time (MNew York:
r and Row, 1990), 18gH.
26. Fowden, The Egyptian Hermes, 106.
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ened one. Philosophy, for Hegel, is about living.” In brief, the man who
achieves Selbstbewusstsein is the man who becomes selbstbewusst: confident,
self-actualized, no longer an ordinary human being. Klaus Vondung
writes thar“ The Hermericist does not need to escape from the world in
order to save himself; he wants to gain knowledge of the world in order
to expand his own self, and utilize this knowledge to penetrate into the
self of God. Hermericism is a positive Gnosis, as it were, devoted to the
world.™ To know everything is to in some sense have control over every-
rhing. This is what I term the ideal of man as magus, and it is unique to
the Hermetica. See, for example, Corpus Hermeticum 4: "All those who
heeded the proclamation and immersed themselves in mind [nous] par-
ticipated in knowledge and became perfect [or “"complete,” teleioi] people
because they received mind. But those who missed the point of the
proclamation are people of reason [or “speech,” log<ik>on] because they
did not receive [the gift of | mind as well and do not know the purpose or the
agents of their coming to be™ In other words, the men of complete self-
understanding who know even the“purpose or the agents of their coming
to be” are perfect human beings. If Hegel did not believe thar man could
literally become God, he certainly believed thar the wise man is daimonic:
a more-than-merely-human participant in the divine life.
In the Corpus Hermeticum we find a kind of "bridge position” between
. Egyptian occultism and the modern Hermericism of Hegel and others.
Instead of conceiving words as carrying literal occult power, words come
to be seen as carrying a kind of existential empowerment. The ideal of Her-
metic theosophy becomes the formularion of a“complete speech” (teleeis
logos, “perfect discourse” or perhaps "Encyclopedic discourse,” which
means, of course, “circular” discourse). When acquired, the complete
speech, which concerns the whole of reality, will radically transform and
empower the life of the enlightened one. So Hegel writes in a fragment
preserved by Rosenkranz,
Every individual is a blind link in the chain of absolure necessity, along
which the world develops. Every individual can raise himself to domi-
nation over a great length of this chain only if he realizes the goal of
this great necessity and, by virtue of this knowledge, learns to speak
the magic words which evoke its shape. The knowledge of how to
simultaneously absorb and elevate oneself beyond the total energy of
suffering and antithesis that has dominated the world and all forms of
its development for thousands of years—this knowledge can be gach-
ered from philosophy alone.”

27, H. 5. Harris, Hegel's Development, vol. 2, Night Thoughts (Oxford: Oxford
University Press, 1983), 191,

28. Vondung, "Millenarianism, Hermeticism, and the Search for a Universal
Science.” In Science, Psendo-Science, and Utopianism in Early Modern Thought, ed.
Stephen McKnighe, (Columbia: Universicy of Missouri Press, 1992), 132.
2g9. Copenhaver, 16-17; emphasis added.

j0. Karl Rosenkranz, Georg Wilhelm Friedrich He%:h Leben (Darmstade: Wis-
senschaftliche Buchgesellschaft, 196g), 141. The nt is referred to by
Harris and Knox as” The Supposed Conclusion of the System of Ethical
Life." See H. 5. Harris and T. M. Knox, System of Ethical Life and First Philoso-
phy of Spirit (Albany: State University of New York Press, 1979), 178,
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Another paralle] between Hermeticism and Hegel is the analysis of
the divine into a ser of “modes” or “moments.” Hermericists do nor rest
content with the idea of an unknowable God. Instead, they seek to pen-
etrate the divine mystery, They hold rthar it is possible ro know God in a
piecemeal fashion, by coming to understand the different aspects of the
divine, The best example is Kabbalism, both in its Jewish and Christian
forms. Lull, Bruno, Paracelsus, Bohme, Oetinger, and many others in the
Hermetic tradition hold this belief.

Another parallel berween Hermeticism and Hegel is the doctrine of
internal relations. For the Hermericists, the cosmos is not a loosely con-
nected, or to use Hegelian language, externally related set of particulars.
Rather, everything in the cosmos is internally related, bound up with
everything else. Even though the cosmos may be hierarchically arranged,
there are forces that cut across and unify all the levels. Divine powers
understood variously as “energy” or “light” pervade the whole.” This
principle is most clearly expressed in the so-called Emerald Tablet of Her-
mes Trismtg:is:us, which btgins with the famous lines "As above, so
below.” This maxim became the central tener of Western occultism, for
it laid the basis for a doctrine of the unity of the cosmos through sym-
pathies and correspondences berween its various levels. The most
important implication of this doctrine is cthe idea that man is the micro-
cosm, in which the whole of the macrocosm is reflected. Self-knowledge,
therefore, leads necessarily to krmw]edge of the whole.

To summarize, the doctrines of the Hermetica that became enduring
fearures of the Hermetic tradition can be enumerated as follows:

1. God requires creation in order to be God.

2. God is in some sense “‘completed” or has a need fulfilled through
man’s contemplation of Him.,

3. [llumination involves capturing the whole of reality in a com-
plete, encyclopedic speech.

4. Man can perfect himself through gnosis: he becomes empow-
ered through the possession of the complete speech.

5. Man can know the aspects or "moments” of Ged.

6. An initial stage of purification in which the initiate is purged of
false intellectual standpoints is required before the receptrion of the
true doctrine.

7. The universe is an internally related whole pervaded by cosmic
energies.

To make clear the parallels berween these doctrines and Hegel's, here
is a preview of whart I will be arguing in the rest of this book:

1. Hegel holds that God’s being involves “creation,” the subject mat-
ter of his Philosophy of Nature. Nature is a moment of God’s being.

2. Hegel holds thar God is in some sense “completed” or actualized
through the intellecrual acrivity of mankind: “Philosophy” is the
final stage in the actualization of Absclute Spirit. Hegel holds the

11. Fowden, The Egyptian Hermes, 77.
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“circular” conceprion of God and of the cosmos I referred ro ear-

lier, involving God "returning to Himself” and truly becoming God
through man.

3. Hegel’s philosophy is encyclopedic: he aims to end philosophy, for
all intents and purposes, by capruring the whole of reality in a com-
plete, circular speech.

4. Hegel believes that we rise above nature and become masters of
our own destiny through the profound gnosis provided by his sys-
tem.

5. Hegel's Logic is an attempt to know the aspects or “moments” of
God as a system of ideas. In a famous passage of the Science of Logic,
Hegel states that the Logic "is to be understood as the system of
pure reason, as the realm of pure thought. This realm is truch as ic
is without veil and in its own absolute nature. It can therefore be
said thar this content is the exposition of God as He is in his eter-
nal essence before the creation of nature and a finite Spirit” (Miller,
50; WL 1, 33~34).

6. Hegel's Phenomenology of Spirit represents, in the Hegelian system,
an initial stage of purification in which the would-be philosopher is
purged of false inrellecrual standpoints so that he might receive the
true doctrine of Absolure Knowing (Logic-Narure-Spirit).

7. Hegel's account of nature rejects the philosophy of mechanism.
He upholds what the followers of Bradley would later call a doc-

rrine of “internal relations,” as against the typical, modern mecha-
nistic understanding of things in terms of "external relations.”

4. Hegel: A Metaphysical View

Given the evidence for Hegel’s place in the Hermetic tradition, it seems
surprising that so few Hegel scholars acknowledge it. The ropic is ofren
dismissed as unimportant or uninteresting (it is neither). Usually, it is
treated as relevant only ro Hegel's youth (which is false). Surely one rea-
son for this artitude is disciplinary specializarion. Few scholars of the his-
tory of philosophy ever study Hermetic thinkers. Another reason is the
recent tendency among influential Hegel scholars to argue thar ir is
wrongheaded to treat Hegel as having any serious interest in metaphysics
or rhmlugy at all, let alone the sort of exoric metaphysics and theology
that we find in Hermeticism. This is the so-called “non-metaphysical
reading” of Hegel. As Cyril O'Regan has pointed out, it goes hand in
hand with an "anti-theological” reading.” For instance, David Kolb
writes, "] want most of all to preclude the idea thar Hegel provides a cos-
mology including the discovery of a wondrous new superentity, a cosmic
self or a world soul or a supermind.™ But this is exactly what Hegel does.

The phrase “non-metaphysical reading” seems to have originared with
Klaus Hartmann who, in his influential 1972 article "Hegel: A Non-
Metaphysical View, identified Hegel's system as a “hermeneuric of cate-

32. See Cyril O'Regan, The Heterodox Hegel (Albany: State University of New
York Press, 1904 ), 86.

33. David Kolb, Critique of Pure Modernity: Hegel, Heidegger, and After (Chicago:
University of [:l:iclgu Press, 1986), 42~43-
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gories.”™ Other well-known proponents of Hartmann's approach include
Kenley Royce Dove, William Maker, Terry Pinkard, and Richard Dien
Winheld.

The non-metaphysical/anti-theological reading relies on ignoring or
explaining away the many frankly metaphysical, cosmological, theolog-
ical, and theosophical passages in Hegel's writings and lectures.” Thus
the non-metaphysical reading is less an interpretation of Hegel than a
revision. Its advocares sometimes admir this— Hartmann, for instance—
but more often than not they offer their “reading” in opposition ro other
interpretations of what Hegel meant. It is, furthermore, no accident that
the same authors finish out their “interpretation” by tacking a lefr-wing
politics onto Hegel, for they are, in fact, the intellecrual heirs of the
nineteenth-century “Young Hegelians” who also gave non-metaphysical,
anti-theological “interpretations” of Hegel. The non-metaphysical read-
ing is simply Hegel shorn of everything offensive to the modern, secular,
liberal mind. This does not, however, irnpl}r that [ am -nﬂ'cring an alter-
native “right Hegelian” reading of Hegel. I am simply reading Hegel. In
so doing, I hope to contribute to the “nonpartisan, historical and textual
analysis” of Hegel's thought called for by Louis Dupré.”

Such a reading, [ am convinced, places Hegel’s philosophy squarely
in the tradirion of classical metaphysics. In this view, I am in accord
with the broadly “ontotheological” interprecarion of Hegel offered by
Martn Heidegger, who coined the term, and b}' such scholars as Wal-
ter Jaeschke, Emil Fackenheim, Cyril O'Regan, Malcolm Clark, Albert
Chapelle, Claude Bruaire, and Iwan Iljin.” "Ontotheoclogy” refers to

34."Klaus Hartmann, "Hegel: A Non-Metaphysical View," in Hegel: A Collec-
tion of Critical Essays, ed. Alasdair Maclntyre (Notre Dame: University of
Motre Dame Press, 1972), 124.

35. Non-metaphysical/anti-theological readers of Hegel must somehow
explain passages such as the following:"God is the one and only object of phi-
losophy. [Its concern is] to occupy itself with God, to apprehend everything
in Him, ro lead everything back to Him, as well as to derive everything partic-
ular from God and to justify everything only insofar as it stems from God, is
sustained through its relationship with Him, lives by His radiance and has
[within itself ] the mind of God. Thus philosophy is theology, and [one’s)
occupation with philosophy—or rather in phiﬂrmphyﬁis of itself the service
of God” (Lrr 1:84; VPR 113-4).

36. Louis Dupré, foreword to O'Regan, The Heterodox Hegel, ix.

37. Martin Heidegger,” The Onto-Theo-Logical Consritution of Meta-
physics,” in Identity and Difference, bilin ed., trans. Joan Stambaugh (New
York: Harp-:r and Row, 1969); Walter Jaeschke, Reason in Rrﬁ'gimr e Forma-
tion of Hegel's Philosophy of Religion, trans. ]. Michael Steward and Peter Hodg-
son (Berkeley: University of California, 1990), Die Religionsphilosophie Hegels
(Darmstadr: Wissenschaftliche Buchgesellschaft, 1983),"Specularive and
Anthropological Criricism of Religion: A Theological Orientation to Hegel
and Feuerbach,” Journal of the American Academy of Religion 48 (1980): 345-64;
Emil Fackenheim, The Religious Dimension gHtgrl"i 'ngufht (Bloomingron:
Indiana University Press, 1967); Malcolm Clark, Logic and System: A Study of
the Transition from "Vorstellung” to Thought in the Philosophy :gHegd (The
Hague: Martinus NijhoH, 1971); Albert Chapelle, Hegel et la religion, 3 vols.
{Paﬁs: Edirions Universitaires, 1964~7 t]; Claude Bruaire, Logr'.qur et fzil'gl'ﬂn
chrétienne dans la i:ilmuphir de H:gr.! (Paris: Editions du Seuil, 1964 }; Iwan
Iljin, Die Philosophie Hegels also kontemplative Gotteslebre (Berne: Francke, 1946).
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the equartion of Being, God, and logos. Hegel'’s account of the Absolute
is structurally identical to Aristotle’s account of Being as Substance
(ousia): it is the most real, independent, and self-sufficient thing that
is. Hegel identifies the Absolute with God, and does so both in his
public statements (his books and lectures) and in his private nores—
and with a straight face, without winking at us.” Hegel does not offer
the categories of his Logic as mere “hermeneuric devices” bur as erer-
nal forms, moments or aspects of the Divine Mind (Absolute Idea).
He treats nature as“expressing” the divine ideas in imperfect form. He
speaks of a"World Soul” and uses it to explain how dowsing and ani-
mal magnetism work. He structures his entire philosophy around the
Christian Trinity, and claims that with Christianity the "principle” of
speculative philosophy was revealed to mankind.”™ He tells us—again
with a straight face—rthat the state is God on earth.

I see no reason not to take Hegel at his word on any of this. I am
interested only in whar Hegel thought, not in what he ought to have
thought. To be sure, Hegel's appropriation of classical metaphysics and
Christianity s transformative; Hegel is no ordinary believer. But his
metaphysical and religious commirments are not exoteric. He believes
that his Absolute and World Soul, and so forth, are real beings; they are
just not real in the sense in which rraditional, pious “picrure-thinking”
conceives of them.” If Hegel departs from the metaphysical tradition in

38. In a July 3, 1826, letrer o Friedrich August Gorrreu Tholuck (1799-1877),
Hegel wrires,”] am a Lutheran, and through philosophy have been at once
completely confirmed in Lutheranism.” See Hegel: The Letters, trans. Clark
Butler and Christianne Seiler (Bloomington: Indiana University Press, 1984),
520; cf. Johannes Holfmeister, Erir.:ﬁ'.' vor wnd an Hi:gri, 4 vals. {Hml:ru.rg: Felix
Meiner, 1952-61). Hofmeister numbers the lerrers. This is number s14a.
Henceforth, references to Hegel's letters will be wrirten as follows: "Butler,
s20; Hottmeister #514a." In 1826 a small controversy erupred in Berlin when a
priest arrending Hegel's lectures complained to the government about
allegedly an:i-C::htﬁc statements made by Hegel. Hegel responded: "Should
suit be filed because of remarks [ have made from the podium before Carholic
students causing them ann . they would have to blame only themselves
for arrending philosophical lectures at a Protestant university under a profes-
sor who prides himself on having been baprized and raised a Lutheran, which
he still is and shall remain” (See Butler, s32). In an 1829 review of K. F.
Goschel, Aphorismen diber Nichtwissen und absolutes Wissen im Verbdltnisse zur
christlichen Glaubenserkenntnis, Hegel makes it clear that he is pleased to have
his work r:Ean:l-n:l as 3 "Christian Fl'lﬂnﬁ hr."ﬂr.rﬁ'm:r Scbn:ﬁeu, 1818-1831, ed.
Eva I;-‘Inll:ll:hau:r and Karl Markus Mid;j (Frankfurt am Main: Suhrkamp,
1966 ).

19. In the Lectures on the History of Philosophy, Hegel notves that “the Arians,
since they did not recognize God in Christ, did away with the idea of the
Trinity, and consequently with the principle of all s tive philosophy”
(P 3:20). . M. Findlay writes that”[Hegels] whole system may in fact{-r
regarded as an artempt to see the Christian mysteries in everything wharever,
every natural process, every form of human activiry, and every logical transi-
tion” (Hegel: A Re-Examination, 131).

40, In cthe Encyclopedia Logic, Hegel writes of picrure-thinking:"Finding itself
displaced into the pure realm of the Concepr, it does not know where in the
world it is” (8L § 3; Geraets, 27).



Introduction 17

anything, it is in dispensing with its false modesry. Hegel does not claim
to be merely searching for truth. He claims that he has found it.

5. The Plan of This Book
In this book I will be concerned to do two things:

1) To demonstrate the influence of the Hermetic tradition on
Hegﬂl— by way of remarks made in his texts and lectures, works he
is known to have had access to, and individuals he is known to have
corresponded with or met.

2) To situate Hegel’s thought within the Hermetic tradition; to
show that Hegel self-consciously appropriated and aligned himself
with Hermeticism; to show that Hegels thought can best be
understood as Hermetic, This is the most radical element of my
thesis.

Whar will emerge from my discussion is, I hope, a radically new pic-
ture of Hegel's thought. It will no longer be possible to treat him as an
“arch rationalist,” as many still do, let alone to read him in a non-
metaphysical or anti-theological manner.

ter 1 is devoted to an overview of the Hermetic tradition up
until the seventeenth century, dealing mainly with Germany. Chapter 2
starts with the early sevenreenth century and covers up to and including
Hegel's youth. I will be concerned in chapter 2 mainly with the intellec-
tual milieu Hegel was born into. Chapter 3 is central to my account. It
presents an overall interpretarion of Hegel's thought in light of his Her-
metic connections, Chapters 4 through 7 cover Hegel’s major writings.

In these chapters, I will not be concerned to present an “intellectual
biography” of Hegel. Such a work has already been written by H. S.
Harris, and I do nor intend ro try to surpass it. The study is rext-cen-
tered, although I have sketched-in important details abour Hegel's life
throughout. In terms of my treatment of Hegel's intellectual develop-
ment, | have not made hne distinctions between “stages” in his thinking.
Developmental readings which speak of "early” and “late” periods in a
thinker's life very often stem from an inability to see the underlying
identity or common tie between texts which are superhcially different
(e.g., in their use of different philosophical vocabularies). In the case of
great thinkers—Ilike Plato, Aristotle, and Hegel—1I think that there is
very little development. Grear minds do not, for the most part, change
(though in chapter 7 I will discuss one important way in which I believe
Hegel did change his mind, and his allegiances). The different works
produced by great philosophers over a lifetime are usually variations on
a theme, or themes. To borrow Hegel's language, one must learn to see
the identity in difference.
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Chapter One 21

A Brief Overview of the Hermetic Tradition

1. The Earliest Hermeticists

This chapter presents a brief account of the major figures and move-
ments in the Hermetic tradition up to the end of the seventeenth cen-
tury, with special attention given to thinkers Hegel read and discussed
and thinkers who were part of, or influenced, the Hermetic tradition in
Germany. Chaprter 2 will be primarily devoted to the Hermetic context
of Hegel's early development.

The first major philosopher who shows signs of Hermetic influence is
Proclus (412-85). Speaking of Proclus in his Lectures on the History of
Philosophby, Hegel refers to the Corpus Hermeticum: “Proclus studied
everything pertaining to the mysteries, the Orphic hymns, the writings
of Hermes [die Schriften des Hermes), and religious institutions of every
kind, so that, wherever he went, he understood the ceremonies of the
pagan worship better than the priests who were placed there for the
purpose of performing them” (Lup 2:433; Werke 19:467).

Hegel admires Proclus as a “profoundly speculative man” and states
that with him the Neoplatonic philosophy “has at last reached a more
systematic order” (LHP 2:434, 435 Werke 19:468, 469). Whar Hegel
seems to admire chiefly in Proclus is his use of the dialectic and the tri-
adic form. Proclus artemprs to demonserate, according to Hegel, “the
many as one and the one as many,” and how,“all determinations, and par-
ricularly that of mulrtiplicity, are resolved into themselves and return
into unity” (LHP 2:436; Werke 19:470), Whart Proclus adds to the Plotin-
ian system is teleology. Plotinus, like the Hermeticists, offers a circular
account of the cosmos as emanaring from the One and then returning
back to it through the speculative activity of the philosopher. Unlike the
Hermeticists, however, he also holds that the One is entirely self-suffi-
cient and emanates the world not out of need, but out of superabun-
dance. Thus the One is in no way completed by the return. Proclus,
however, follows the Hermetica in teaching that the One must emanate
creation in order to be complete. According to Hegel, Proclus's philoso-
phy displays the “self-development”™ of the One (Lur 2:435 Werke
19:470). Hegel describes in derail the three spheres, each “complete in it-
selfy which constitute the moments of the One (LuP 2:440; Werke
19:474 ). In short, Hegel sees much of himself in Proclus,
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As Antoine Faivre notes, from the end of the Roman world until the
Renaissance, the Latin Asclepius was the only portion of the Corpus Her-
meticum available in the West.! During this period of nearly a thousand
years, the primary transmission of Hermetic ideas to Europe was
through alchemy. During the Middle Ages Hermes Trismegistus was
given as the author of scores of occult works, and even medical texts.
Prominent among this “pseudo-Hermetic” literarure were the various
Arabic rexts attributed to Hermes. The most famous of these works was
the Emerald Tablet. A very short work {about a page long) it was never-
theless extremely influential, particularly on alchemy. According to the
text, Apollonius of Tyana discovered the tomb of Hermes Trismegistus
and, inside, an engraved emerald tabler still clutched in his gnarled
hands. The text of the tablet then follows. It consists of twelve proposi-
tions, The initial one is the most famous:“In truth certainly and without
doubt, whatever is below is like thar which is above, and wharever is
above is like that which is below, ro accomplish the miracles of one
thing.” Others are clearly alchemical in nature:"Separate the earth from
the fire and the subtle from the gross, softly and with grear patience.™
The oldest known version of the Emerald Tablet dates from the eighth
century A.D. Arab Spain funcrioned as a conduir for rhis and other
[slamic-Hermetic texts to Christian Europe.

In the late twelfth century, a book appeared in Western Europe enti-
tled Book of Propositions or Rules of Theology, said to be by the Philosopher Ter-
megistus (also known as the Book of Twenty-four Philosopbers). It contained
twenty-four propositions, the second of which subsequently enjoyed a
long career, borrowed by a succession of other authors: "God is an inf-
nite sphere whose center is everywhere, and whose circumference is
nowhere.” As Brian Copenhaver notes, this work became a favorite of
Alberrus Magnus and his student Thomas Aquinas.® Aquinas was sup-
posed to have authored a work in which it was claimed thar Abel, rthe
son of Adam, carved esoteric teachings on stones, which then passed
into the hands of Hermes Trismegistus, and then to Thomas.®

Among the Hermertic thinkers of the High Middle Ages whom I
shall discuss later in the text are Joachim de Fiore (1135-1202), a Cal-
abrian monk who developed a mysrical theory of history that came to
exercise an influence on German Pietism and Hegel; Ramon Lull
(1235=1316), who was perhaps the first individual to develop a systematic
science for the achievement of pansophia—universal wisdom; and Meis-
ter Eckharr (ca.1260-ca.1327), one of the fathers of the German mysti-
cal tradition.

1. Faivre, The Eternal Hermes, 18.

2. David Fideler, Jesus Christ, Son of God: Ancient Cosmology and Early Christian
Symbolism { Wheaton, Iil.: Quest, 1993}, 233

3. This passage is h.tghl}r dn::rlpm'e of many kinds of mystical philosophy.
Ronald Gray takes it as Spinozistic! See Gray, Goethe the Alchemist (Cam-
bridge, U.K.: Cambridge University Press, 1952), 72.

4. Copenhaver, xlvii.

&. Faivre, Eternal Hermes, 94.
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The hrse significant German figure who can be called “Hermeric” is
Albertus Magnus (1193/1206-1280), the teacher of Thomas Aquinas.
Albert was a renowned alchemist who mentions Hermes Trismegistus
by name in twenty-three of his wrirings. Another of his students, Diet-
rich of Freiburg (also known as Theodoric of Freiburg; ca.r2s0-131)
melded Albertian alchemical theory with the Neoplatonism of Proclus.
Dietrich held a version of emanation theory in which a transcendent
God gives rise to the One. Contra Plotinus, he identified the One with
the Logos that informs all the levels of creation, including man, the
“image of the One.™

The fourteenth cenrury in Germany, known as the “century of
heresy,” witnessed a tremendous flowering of mysticism. Virtually no
centers of higher learning existed in Germany until the fourteenth cen-
tury, and as a consequence it was necessary for German thinkers ro go
to Iraly and France to be educated. Thus, among other things, Hermetic
philosophy—which had seeped into France and Iraly chrough Arabic
Spain—gradually found its way into Germany. The Rhineland was al-
ready a haven for freethinkers and mystics. The region produced irs
own homegrown mysticism in the form of the so-called Frauenmystik,
which included figures such as Hildegard of Bingen (1098-117¢). Her
Book of Divine Works (1163-73) includes the memorable image of cre-
ation as an act of God making countless mirrors in which to behold
Himself.

2. Meister Eckhart

Johannes Eckhart, better known as Meister Eckharr, was born in
Hocheim near Gotha about 1260 and died abour 1327. No one has
demonstrared direct Hermeric influences on Eckhart, but his thought
exhibits certain "Hermetic” features and was co-opted by German Her-
meticists in later times. Eckhart’s significance for German philosophy
and intellectual culture in general cannot be overstressed. Ernst Benz
writes thar .
the German language of the High Middle Ages was essenrially
poetic. German literature of the Middle Ages was the lirerature
of the Minnesang, of the troubadours, of the Heldenlied, of epic
songs such as the Nibelungenlied, which means thar it was a lan-
guage of images, allegories, parables, not a language of abstract
concepts and philosophical and logical terms. There was no
philosophical terminclogy in the German language, and there
were no German translations of Latin philosophical or theolog-
ical treatises. . .. The German language of the Middle Ages did
not take part in the scholastic development of philosophy, theol-

ogy, and the sciences. It is only with . . . Meister Eckhart that all
this changed.”

6. Lewis White Beck, Early German Philosophy {Cambridge, Mass: Harvard
University Press, 1969, 39.

7. Ibid., 41.

8. Ernst Benz, Mystical Sources, 8.
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Eckhart was a Dominican monk and university professor, inirially at
Paris and then at Cologne. Part of his duties in Cologne consisted in
preaching to convents of Dominican nuns. The sisters did not know
Latin, and so Eckhart was forced ro translate Latin philosophical and
theological terms into German. (For instance, Eckhart was the first to
translate the Latin actualitas as "werkelichkeit.”) Given the rather un-
usual nature of his thought, he was also forced ro employ commen
words in an uncommon way, and ro employ metaphors and images of all
kinds (thus, words like abyss [Abgrund] took on philosophical or mystical
meaning). For the fArst time, through Eckhart, philosophy began to
speak German. Benz writes thar “Meister Eckhart is indeed the crearor
of a new German philosophical and theological terminclogy; and since
his own theology was a mystical one, founded on mystical experiences
and intuitions, it is truly with mysrical speculation thar philosophical
speculation in German began.™

Eckhart preached that intelligere, knowing, is the basic attribure of the
divine. Like Aristotle’s Unmoved Mover, Eckhart’s God thinks His own
thought, but unlike Aristotle’s God, Eckhart’s is thoroughly involved
with the world. In fact, it is hard to see where the difference between
God and the world is to be drawn at all for Eckhart, for he taught that
apart from God there is nothing."” Like so many mystics, Eckhart con-
ceived God as the “coincidence of opposites.” By collapsing the distinc-
tion between God and World, Eckhart obviously opened himself up to
the charge of pantheism-—but actually his philosophy is much more
radical than simple pancheism.

In his tenth sermon, Eckhart preached thar just as a son requires a
father to give him existence, so the father is not father without the
son. Similarly, God would not be God without creation: God must
create to actualize His nature." (This is one of the innovations of the
Hermetica.) Just as in Hegel more than five hundred years later, God
the Father is conceived as “abstract” and "incomplete” apart from na-

9. Ibid., 10. Benz gives as examples of philosophical terms originating in early
German mysticism Abbild, Anschauung, Bild, Bildhaftigheit, entbilden, entichen,
Entichung, ergrinden, Erkennen, Erkenntnis, Form, Gestalt, Grund, Ichheit, das
Nichts, Nicht-Ich, michtigen, Nichtigkeit, Sein, das Seiende, Ungrund, Urgrund, Ver-
nunft, Verndnftigkeit, Verstand, Verstindigheit, Verstindnis, Wesen, Wesenbeit.
10, Eckhart, Sermon 21, in |. M. Clack, Meister Eckharl, An Introduction to the
Study of His Works with an Anthology of His Sermons {London: Thomas MNelson
and Sons, 1957), 230.
11. In the Philesophy of Spirit, in one of the Zusdtze, Hegel remarks that“Ac-
cording vo Christianity, God has revealed Himself through Christ, His only
begotten Son. Picture-thinking rakes this proposition to mean thar Christ is
merely the organ of this revelation, as if that which is revealed is something
other than the source of the revelation. However, the true meaning of the
proposition is rather that God bas revealed that His nature consists in baving a
Som, i.e., to differentiare, to limit Himself, yet to remain with Himself in His
difference; to contemplate and reveal Himself in the Son, and through this
unity with the Son, th this being-for-self in the other, to be absolute
spirit. Eumalmntl , the Son is not the mere organ, but the very content of
revelation™ (ps § 384, Z; Perry 1:57; emphasis added).
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ture. Nature or creation is the Son. The "return” of the Son to the Fa-
ther is the Holy Spirit and, again as in Hegel, this specifically denotes
mankind. In Sermon 12 Eckhart declares, “When all creatures pro-
nounce His name, God comes into being.™ God requires mankind to
cnmplcte the “circle” of His being. We can fulfill cthis function because,
as a part of nature, we too are the “Son” and possess a divine "spark”
within us (Sermon 20). To find this spark, affirm its existence, and
strive to develop and increase the divine within us, is to hold up a mir-
ror to creation: the Logos informing the world can reflect on itself
through human self-knowledge.” Eckhart writes: “If I had not been,
there would have been no God” (Sermon 4)." Human self-reflection is
the actualization of God.

Eckhart comes quite close in many places to affirming thar man is
God. He wrirtes in one place: “The soul cannor bear to have anything
above it. | believe thar it cannot bear to have even God above it. If he is
not in the soul, and the soul is not as good as he, it can never be at
ease.”"” Mot surprisingly, in July 1326 Eckhart was brought up on charges
of heresy, but he was subsequently cleared. The charges were reopened
the following year, however, but Eckhart died before anything came of
it. In 1329 a papal bull, In Agro Domenico, condemned a number of Eck-
hart's theses. As a consequence, Eckhart’s pupils were ﬁ'igh tened into re-
treating from some of their master’s more speculative ideas, at least pub-
licly.”

Franz von Baader reports thar he heard Hegel exclaim, upon reading
a certain passage in Eckhart,"da baben wir es ja, was wir wollen!” (" There,
indeed, we have what we want!”)."” Hegel quotes Eckhart not once in his
published writings, and only once in his 1824 Lectures on the Philosophy
of Religion: " The eye with which God sees me is the same eye by which I
see Him, my eye and His eye are one and the same. In righteousness
I am weighed in God and He in me. If God did not exist nor would [; if
I did not exist nor would He” (Lra 1:347-48)."

Quite a number of authors have attempred to argue for the decisive

12. Clark, Meister Eckbart, 184; quoted in Beck, Early German Philosophy, 52.

13. In Karl Rosenkranz’s discussion of Hegel's early Jena Philosophy of Spirit,
he writes:"Hegel still loved, even now, as we already saw above, in his first ex-
position of metaphysics [the Triangle fragment—see chapter 3], to present
the crearion of the universe as the utterance of the absolute Word, and the re-
turn of the universe into irself as the understanding of the Word, so that na-
ture and history become the medium between the urtering and the under-
standing of the Word—a medium which itself, as other-being, vanishes”
(Rosenkranz, Htgfﬁ Leben, 193).

14. Meister Eckbart: A Modern Translation, crans. Raymond Bernard Blakney
(MNew York: Harper and Bros., 1941), 231.

15. Ibid., 163.

16. Beck, Edrf_y German Ph-ifmupb)', 45,

17. Giinther Nicolin, ed., Hegel in Berichten seiner Zeitgenossen (Hamburg: Felix
Meiner, 1970), 261.

18. This is actually a"quile quotation™ made up of lines from several of Eck-
hart’s sermons {certainly the reference to“the concept” looks suspiciously like
an Hegelian inrerpolarion).
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influence of Eckhart on Hegel.” Such arguments have been based partly
on the fact that we know Hegel to have read Eckhart in the years
1795-99 and 1823-24,” but they are mainly based on the striking paral-
lels between Hegel's language and Eckhart’s, At one point in the Encyclo-
pedia, Hegel writes, "God is God only in so far as He knows himself; this
self-knowledge is, further, a self-consciousness in man and man’s knowl-
edge of God, which becomes man's self-knowledge in God" (rs § 564;
Wallace, 298). 1 shall return to the issue of Hegels debt to Eckhart in
chapter 7.

3. Nicholas of Cusa

Nicholas of Cusa (1401-64) is another mystic whose influence on the
Hermetic tradition was important. He stands also as a transitional fig-
ure between the Middle Ages and rhe Renaissance. Forgotten by main-
stream philosophy until the nineteenth century, Cusa influenced such
hgures in the Hermetic countertradition as Bruno.” As a young man,
Cusa was educated by the Brothers of the Common Life at Deventer.
There, as Ernst Cassirer writes, "for the first time, Cusa was touched by
the spirit of German mysticism in all its speculative depth and in its
moral and religious force.™ Gerard Groote, the founder of the brother-
hood, was associated with Ruysbrick, who was profoundly influenced
by Eckhart.

Like Eckhart, Cusa would reach thar God is the coincidence of op-
posites. (He was also the first author to refer to God as Absolutum.) In-
deed, Cassirer writes that in many places, Cusa seems to do nothing
more than “repeat thoughts that belong to the solid patrimony of me-
dieval mysticism. Cusa constantly refers to the sources of this mysti-
cism, especially to the writings of Meister Eckhart and the Pseudo-
Dionysius." Cusa also held the perennial Hermetic-mystical doctrine
of“internal relations” (important for German Idealism, with which the
rerm is associared): the view thar everything is involved with or con-
nected to everything else.

Cusa is most famous for his doctrine of "learned ignorance,” which he

19. Benz, Mystical Sources; Ernst Lichrenstein,” Von Meister Eckhart bis Hegel:
Zur philosophischen Enmricl-:lu.-.t:ﬂdu deutschen Bildingsbegriff in Kritik
und Metaphysik, ed. Friedrich Kaulbech and Joachim Rircer (Berlin: de
Grlt:ﬁ't:n 1966), 260-98; Cyril O'Regan, “Hegelian Philosophy of Religion and
Eckhartian Mysricism, in New Perspectives on Hepels Philosophy of Reliion, ed.
David Kolb {Albany: State University of New York Press, 1992 and The Het-
erodox Hegel; G. Ralfs, "Lebensformen des Geistes: Meister Eckhart und
Hegel," in Kant Studien, suppl. no. 86 {19066); W. Schulrz,"Der Einfluss der
deutschen Mystik auf Hegels Philosophie,” in Theologie und Wirklichkeit (Kiel:
Lurtherische Verlagsgesellschafr, 1969), 147-77.

20. See O'Regan, "Hegelian Philosophy of Religion and Eckhartian Mysti-
cism, 110; also see H. 5. Harris, Hegel'’s Development, vol. 1, Toward the Sunlight
{Oxtord: Oxtord University Press, 1972), 230.

21. Beck, Enr{]r German Pﬁiiui?\hy, &8,

22. Ernst Cassirer, The Individual and the Cosmos in Renaissance Philosophy,
trans. lil;:"laricr Domandi (New York: Harper and Row, 1963), 13.

a3. Ibid., 8.
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set forth in a work of the same name (1440). “Learned ignorance” in-
volves knuwing that we do not know God, meaning, technically, thar we
can predicate nothing univocally of God. We can"know” God through a
series of contradictory predicates (hence God as “eoincidence of oppo-
sites” ), bur this sort of knowledge, of course, seems thoroughly paradox-
ical to our limited human capaciries. For instance, Nicholas asserts in Of
Learned Ignorance that God is both Maximum aend Minimum: since to be
the Maximum is ro be everything that can be, in the fullest sense, God as
Maximum must also be as small as He can be, and hence Minimum.™
Cusa understood the relation of God to world in terms of the first two
persons of the Trinity: crearor is to crearure as Father is to Son. Holy
Spirit constitutes the unity of these rwo. As the identity of Unity and
Plurality, God must contain the whole wealth of existence “contracted”
into Himself.

To say that all things are“contracted” into God means that every indi-
vidual thing has its meaning or significance through its relation to the
whole, and thus, as noted earlier, everything is bound up with and re-
lated to everything else. To Cusa, this was equivalent ro saying that
every individual thing is irself the universe, contracred into one set of re-
lations knitted rogether ar one unigue point in the cosmos.” The paral-
lel to Leibniz's doctrine of monads is obvious, Thus, we find in Cusa a
situation quite similar to Eckhart, where the distinction between God
and World has been collapsed in the very process of uphelding the tran-
scendence or otherness of God. Cusa also taught that the mind of man
is structurally isomorphic with the mind of God. The major difference
between human mens and divine is chat while God creates things with
His mind, we create only images or ideas of things. God creates an ac-
tual world, whereas man creates a mental world, a world of ideas. We
can, however, through physical labor, bring our ideas ro fruition in real-
ity with exactitude, through our use of mathematics. There is, then, an
analogy between man and God, and Cusa is not shy abour exploiting it
and treating man as a“lictle God.”

In De visione Dei (1453) Cusa rakes advantage of the ambiguity of the
phrase “the vision of God"” to make a truly mystical point, very much in
line with Eckhart and also with the Hermetic tradition. For Cusa, God's
vision and our vision of God are one and the same. This is an idea we
hnd in Eckhart: “The same knowing in which God knows Himself is
none other than the knowing of each detached spirit.™ God reveals
Himself in a multiplicity of "points of view.” What God is can only be ap-
proached somehow through an insight into the many individual
“thoughts” of or on God, into which God has “specified” Himself. Thus
our “vision” of God is God's vision of Himself. To open ourselves to the
divine is to open ourselves ro the particularity through which the divine

24. Nicolas of Cusa, Of Learned Ignorance, trans. Germain Heron {Mew
Haven, Conn.: Yale University Press, 1954 ), 12.

25. Cusa, Of Learned Iynorance, Ba.

36. Eckhare, In diebus suis placuit, in Deutsche und lateinischen Werke, vol. 1, ed.
Joset Qruine (Sturrgare: Kohlhammer, 1963), 162,
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unfolds. (In the Phenomenology of Spirit, Hegel writes that the Absolute
must be conceived in “the whole wealth of the developed form. Only
then is it conceived and expressed as an actuality” [Miller, 115 rg, 15).)
Again, this is the same Hermetic doctrine of God requiring crearion,
and specifically man, for His actualizacion. It is the doctrine thar Aowers
fully in the Béhmean-Hegelian theosophy. Lewis White Beck notes in
his Early German Philosopby that Cusa’s "theory of the polarity bur unity
of man, God, and nature is elaborated by Schelling (who, we know, was
actually influenced by reading Nicholas)."™ Beck also makes the claim
that the Naturphilosophie of the late eighteenth and early nineteenth cen-
turies, as well as theosophy and Protestant mysticism, have their roots
in Cusa. However, Hegel never mentions Cusa :nywhtrc in his pub-
lished writings or in his lectures.™

4. Renaissance and Reformarion

In 1460, fourteen out of the hfteen “philosophical” Hermetica were
brought to Florence from Macedonia by a monk employed by Cosimo
de'Medici to locate manuscripts for him. Remarkably, Cosimo ordered
Marsilio Ficino (1433-99) to interrupt the translation he was preparing
of Plato’s dialogues to begin work immediately on a Latin translation of
the Corpus Hermeticum. Ficino's translation, entitled Pimander (after the
first of the treatises) and printed for the first rime in 1471, had an in-
credibly wide circulation. It went through sixteen editions up until the
end of the sixteenth century.

In the preface to Pimander, Ficino presented his own genealogy of wis-
dom, which he culled from a variety of sources, including the church fa-
thers Augustine, Lactantius, and Clement. It began with Hermes Tris-
megistus and Zoroaster, and traced a direct line to Plato. Subsequent to
his translation of the Hermetica, Ficino developed his own magical phi-
losophy of occult correspondences, described in detail by Yates in Gior-
dano Bruno and the Hermetic Tradition.

The next major event in the history of Hermeticism was the rediscov-
ery by Europeans of the Jewish Kabbalah after the expulsion of the Jews
from Spain in 1492. Jewish trade and social networks served as a conduit
for Kabbalistic teachings. I shall discuss the Kabbalah at length in chap-
ters 5 and 7. First to make significant use of the Kabbalah was Pico della
Mirandola (1463-94). Pico, a younger contemporary of Ficino, joined
Kabbalah and Hermeticism in the words of Antoine Faivre, "through the
basic theme of Creation through the Word.™ Yares writes that “for the
Renaissance mind, which loved symmetrical arrangements, there was a
certain parallelism between the writings of Hermes Trismegistus, the

27, Beck, Early German Philosophy, 71.

28. David Walsh notes thar although there is no evidence that Hegel ever
read Cusa, he was indirectly influenced by him through |. G. Hamann and
Giordano Bruno. See W:l!.f';, Bochme and Hegel, 326. See also Josef Stallmach,
“Das Absolute und die Dialektik bei Cusanus im Vergleich zu Hegel,”
Scholastik 39 (1964): 495-500.

29. Faivre, The Eternal Hermes, g8.
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Egyptian Moses, and Cabala which was a Jewish mystical tradition sup-
posed to have been handed down orally from Moses himself”™ Wich

Pico, who acquired numerous followers, the tradition of "Christian Kab-
balism” begins.

In 1486, Pico, at the tender age of twenty-three, went to Rome with
“nine hundred theses"; precepts derived, he claimed, from the perennial
philosophy of the ages. He hoped to debare the theses in public. Instead,
he creared such a scandal thar he was forced to publish an Apology in
1487. Along with the Apology, he published the famous Oration on the
Dignity of Man, in which the "man as magus” thesis is argued for most
eloquently. The Oration opens with the famous lines from Asclepius 1.6:"a

at wonder, Asclﬂpiua, is man.”

Johannes Reuchlin (1455-1522), also called Capnion, was one of the
great figures of the Renaissance in Germany. Reuchlin was a Swabian—
a fact that Hegel himself was careful to note. He studied for a time in
Italy and made the acquaintance of Pico della Mirandola. Reuchlin sub-
sequently became a Christian Kabbalist himself and did even more than
Pico to promote study of the Kabbalah in the Christian world. Reuch-
lin's first Kabbalist work, De verbo mirifico, appeared in 1494. His De arte
Cabalistica (1517) was the first in-deptch study of the Kabbalah by a gen-
tile author. During the twenty-three years that separated Reuchlin’s two
major works, many more Kabbalist treatises had come ro light, which
Reuchlin was able to utilize in writing De arte Cabalistica. In this later
work, Reuchlin refers to the Kabbalah as “an alchemy transforming ex-
ternal perceprions into internal, then into images, opinion, reason, intu-
itton, spirit, and, finally, light." As Joseph Blau has written, “from
Reuchlin’s time no writer who touched on cabalism with any thorough-
ness did so without using him as a source.”™

Reuchlin’s work did much to increase study of the Kabbalah. As Ernst
Benz notes, his ideas were preserved in the circles of "Swabian theo-
sophical scholars.”” In his Lectures on the History of Philosopby, Hegel
praises Reuchlin for single-handedly rescuing Hebrew philosophy from
the flames:" There was in hand a project to destroy all Hebrew books in
Germany by an imperial decree; Reuchlin deserves great credit for hav-
ing prevented this” (LrP 3:113; Werke 2015). Reuchlin’s vision of a con-
gruity between the Greek, Jewish, and Muslim traditions would become
a cornerstone of Hermetic thought in the next two centuries, especially
as espoused by the Rosicrucian movement.

The same year that De arte Cabalistica was published, Luther nailed
his“Ninety-five theses” to the door of the castle church ar Wittenberg on
October 31 or November 1. The Catholic church had not been particu-
larly tolerant of Hermeticism (as the cases of Pico and Bruno illustrate),

30. Yates, Giordano Bruno, Bg.

31. G. Mallery Masters, "Renaissance Kabbalah” in Modern Esoteric Spirituality,
ed. Anroine Faivre and Jacob Needleman (New York: Crossroad, 1995), 142.
32. Joseph Leon Blau, The Christian Interpretation of the Cabala in the Renaissance
{New York: Columbia University Press, 1944), 60.

33 Benz, Mystical Sources, 47.
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and the Lutherans were lirtle berter, During the sixteenth century,
Lutheranism was a considerable impediment to the dissemination of
Hermetic philosophy in Germany, bur it spread widely nonetheless.
Luther himself, although he rejected mystical “excesses,” incorporated
vivid quasi-mystical imagery in his sermons. (Commenting on Luther’s
condemnation of Aristotle for rejecting Plaro’s theory of Ideas, Lewis
White Beck writes, "Only if Plato is thought of in terms of Neoplaton-
ism, and Neoplatonism is seen through the eyes of Christian mystics, is
such a strange judgement intelligible ar all in a man like Luther™)
Oddly enough, though, Luther had nothing but praise for alchemy:
The science of alchemy I like very well, indeed, it is truly the natu-
ral philosophy of the ancients. I like it not only for the many uses it
has in decorating metals and in distilling and subliming herbs and
liquors, bur also for the sake of the allegory and secret signification,
which is exceedingly fine, touching the resurrection of the dead ar
the Last Day. For, as in a furnace the fire retracts and separates
from a substance the other portions, and carries upward the spirit,
the life, the sap, the strength, while the unclean marter, the dregs,
remain at the bortom, like a dead and worthless carcass . . . even so
God, at the day of judgement, will separate all things through fire,
and righteous from the ungodly.”

Still, Luther’s followers were not entirely pleased with the next major
hgure of German Hermeticism, Theophrastus Bombastus von Hohen-
heim, called Paracelsus (1493-1541). Alchemy, whether in its practical or
mystical form, flourished in Germany, and Paracelsus is definitely the
most significant figure in the history of German alchemy. In his own time
Paracelsus’s name became inseparably linked with alchemy, and his doc-
trines, as well as others often erroneously atrributed to him, exercised a
great influence over esoteric philosophy in Germany. Hegel drew on
Paracelsus in composing his Philosophy of Nature, though in the Lectures on
the History of Philosophy he compares him unfavorably with Bohme, stac-
ing that Paracelsus was "much more confused, and withour Béhme's pro-
fundicy of mind” (Lar 3:191; Werke 20:94). 1 shall discuss Paracelsus more
fully in chapter 6.

5. Agrippa
Of almost equal importance with Paracelsus was Henricus Cornelius
Agrippa von Nettesheim {1486-15135). Agrippa is most famous for his
massive work The Occult Philosophy (De occulta philosophia), written some-
time after 1510 and published in 1533. The Occult Philosophy was an at-

tempt at a complete synthesis of Hermetic philosophy, alchemy, and
Kabbalah {Agrippa had read Reuchlin). Agrippa offered his work as a

34. Beck, Early German Philosophy, 93; see Luther, Heidelberg Disputation, Thesis
36, Early Theological Writings, trans. James Atkinson (Philadelphia: Westmin-
ster Press, 1962), 281,

15. Quoted in |. W. Montgomery, “Cross, Constellation, and Crucible:
I:Luth;ran Astrology and Alchemy in the Age of Reformarion,” Ambix 1

1963 ): 65-86.
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remedy for the “chaotic” state of learning in his day—in shorrt, his Occult
Philosophy was to be a realization of the pansophic idea of a"superscience.”

In 1530, Agrippa published The Vanity of the Sciences {De vanitate scien-
tiarum). In this work, Agrippa presents himself as a skeptic, launching
arguments against the possibility of any knowledge and the efficacy of
any of the sciences, including the occult sciences. The Vanity of the Sci-
ences was widely read by humanists and exercised an influence on Mon-
taigne, among others. Three years later, however, Agrippa would publish
The Occult Philosophy, arguing for Kabbalah as a prisca theologia and for
the power of magic based on Kabbalah. Could Agrippa have simply
changed his mind ? This is certainly a possible explanation but not a very
satisfying one. As Yates suggests in Giordano Bruno and the Hermetic Tra-
dition, Agrippa probably suppressed The Occult Philosopby for twenty-
three years because he realized, quire rightly, that its doctrine would be
considered dangerous by many. Agrippa’s reputation as a “black magi-
cian, which reached ridiculous extremes afrer his death, is testament to
the legitimacy of this concern. In the interim, he published The Vanity of
the Sciences as, perhaps, a kind of “safety device”: if anyone challenged him
on the contents of The Occult Philosophy he could always point to the ar-
guments of The Vanity of the Sciences and insist that he was a mere chron-
icler of occulr lore and did not mean to be taken seriously.” In other
waords, The Vanity of the Sciences was Agrippa’s “exoteric doctrine.””

Agrippa received his Hermetic education in Italy, under the rutelage
of scholars rrained in the tradition of Pico and Ficino. In Iraly, Agrippa
made the acquaintance of Cardinal Egidius of Viterbo and of Agostino
Ricci, both of whom were interested in using Chrisrian Kabbalah to ad-
vance the Catholic reform movement. Through them and others Agrippa
had access to much of the Kabbalist literature (including Reuchlin’s De
Verbo Mirifico). As Yares notes, Agrippa’s The Occult Philosophy “belongs to
the tradirion of Christian Kabbalah, because it leads up, in the third
book on the supercelestial world, to the presentation of the Name of
Jesus as now all-powerful, containing all the powers of the Tetragram-
maton [the four-letter Hebrew name of God), ‘as is confirmed by He-
brews and Cabalists skilled in the Divine Names."™

Agrippa divides The Occult Philosophy into three major sections: Nat-
ural Magic (based on a quasi-Aristotelian physics), Celestial Magic (based

on a Pythagoreanized marhemarics), and Ceremonial Magic (based in

36. Yares, Giordano Bruno, 131; as Andrew Weeks points out, ﬂgﬂ?pa pub-
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what Agrippa calls “theology”). Like alchemy, Agrippa’s magic is both an
art and a philosophy.

The theory of "Narural Magic” is founded on the doctrine of the four
elements. Agrippa draws on Ficino's De vita coelitus comparanda (1489) for
his account of the occult virtues, which are inculcated in things throu
the rays of the stars, communicating the influences of Ideas from the
“World Soul.” Agrippa then explains how we can use our knowledge of
this world-system ro manipulare occult symparhies.

Agrippa divides "Celestial Magic” into arithmeric, music, geomerry,
optics, astronomy, and mechanics. He accepts the Pythagorean claim
about the higher reality of number, and thus ranks Celestial Magic
higher than Matural Magic, which concerns mundane, earthly objects.
Basically, Agrippa’s Celestial Magic is a kind of numerology, in which the
adept exploits certain numerical correspondences between things.
Agrippa gives an account of the symbolic and magical significance of the
numbers from one to twelve. He also includes a discussion of gematria,
the science of artaining wisdom and occult prowess through the substi-
rution of numbers for the letters in words of power.” For this practice,
Hebrew is the most powerful language. There is nothing here thar is
original with Agrippa: Kabbalists had for centuries pracriced gemarria,
the most famous of them being Abraham Abulaha (1240-ca.1291).
There follows an account of the use of celestial images or symbols in
magic, primarily in the preparation of talismans. The images—of the
planets, zodiacal signs, and even demons—were to be engraved on cer-
tain specially prepared objects and then "activated” through magic,
which can be pracriced only by a highly developed adept, who becomes
thereby a “co-operaror” with God and can “do all things." Here we are
again confronted with the Hermertic doctrine of man’s “divinization,’
which we have seen in Pico, Eckhart, and shall see again in Bruno, and
others.

The highest level of magic, however, Agrippa reserves for the third
book of The Occult Philosophy. Ceremonial Magic is a practical Kabbalah
designed to give the adept divine powers ro invoke and manipulare
demons and spiritual guides. Agrippa derives much of his account of
this “spirit world” from the Kabbalah. He gives the names of the Sephi-
roth and their significance, and relates each to the angelic powers.
Agrippa accepts the standard Hermetic microcosm-macrocosm analogy,
and so his account of the intelligible structure of the cosmos is also an
account of the strucrure of man. Thus, to master the occulr philosophy
and become an adept is to atrain self-knowledge.

Agrippa had a far-flung influence but led a singularly unhappy life and
in death was excoriated as an evil necromancer, The legendary character
of Docror Faustus, as well as the tale of the “sorcerer’s apprentice,” were

based on him. In 1567, many years after Agrippa’s dearh, a fourth book of

19. J. L. Blau discusses Reuchlin’s use of gemarria. See Blau, The Christian In-
terpretation of the Cabala, 8.
40. Quoted in Yates, Giordano Brumo, 136.
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De occulta philosophia,“Of Magical Ceremonies,” was published, claiming
to be a key to the previous three books. It was denounced by Agrippa’s
pupil Johann Wierus as spurious, and most scholars have accepted that
judgment. Curiously, we know from the auction catalog of Hegel's li-
brary, compiled in 1832, that Hegel possessed a copy of thar work."

6. Bruno

One of the major thinkers influenced by Agrippa was Giordano Bruno
(1548-1600). Brung’s influence in Germany was significant enough for
Hegel to devote a section of his Lectures on the History of Philosophy to
him. (Hegel also discusses Ficino and Pico in his Lectures, althnugh quite
briefly and in no depth; LHP 3:112; Werke 20:14-15). The auction catal
of Hegel's library reveals that Hegel owned Bruno’s works.” Hegel's re-
marks on Bruno in the Lectures fill roughly eighteen pages in the
Suhrkamp edition of his works,

Bruno took Ficinos lily-white, Christianized magic of correspon-
dences and developed it into the basis for a new Hermetic religion. His
aim, in fact, was to return Renaissance occultism to its pagan Egyptian
roots. Bruno conceived himself as the messiah of this new religion. Its
central teaching was a familiar idea, that the "All" is One.” This must
certainly have -:I.F-PG:-I.I.EEI. to Hegel, for in his schooldays, he and friends
such as Hélderlin adopted a pantheist outlook, their motto being ben kai
pan (One and All; I shall discuss this more fully in chaprer 2).*

In his Lectures, Hegel refers to Bruno as a"noble soul” who has"a sense
of indwelling, and knows the unity of its own Being and all Being ro be
the whole life of thought” (Lar 3:121-22; Werke 20:24). Hegel compares
Bruno with Proclus:“*With Proclus in the same way the understanding,
as substantial, is that which includes all things in its unicy” (LEP 3:124;
Werke 20:26). Calling Bruno a"very original mind,” Hegel states thar his
philosophy is “on the whole certainly Spinozism, Pantheism” (LHP 3:123;
Werke 20:25). And: “This system of Bruno’ is . . . objective Spinozism,
and nothing else; one can see how deeply he penetrated.” Summarizing
this Spinozism-Pantheism, Hegel writes

The main endeavor of Bruno was . . . to represent the All and One
[das All und Eine], after the method of Lullus, as a system of classes
of regular determinations. Hence, in the manner of Proclus he
specihes three spheres: First, the original form (buperousia) as the
originator of all forms; secondly, the physical world, which im-
presses the traces of the Ideas on the surface of marter, and multi-
plies the original picture in countless mirrors set face to face;
thirdly, the form of the rational world, which individualizes numer-
ically for the senses the shadows of the Ideas, brings them into one,

41. Berzeichniss der von dem Professor Herrn D, Hegel und dem Dr. berrn Seebeck
hinterlassen Biicher-Sammlungen (Berlin, 1832). In :‘i:e collection of the Staats-
bibliothek Preussischer Kulturbesitz, Berlin.

42. Ibid.
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and raises them to general conceprions for the understanding. The
moments of the original form itself are termed Being, goodness
(nature or life), and unity. (LHP 3:134-35; Werke 20:36)

Another summary passage employs language strikingly like the later
preface to the Phenomenology of Spirit (1807): “The unity of life he thus
determines as the universal, active understanding (nous), which mani-
fests itself as the universal form of all the world, and comprehends all
forms in itself. . . . It is the artist within, who shapes and forms the ma-
terial without. From within the root or the seed-grain it makes the
shoot come forth; from this again it brings the branches, and from them
the twigs, and from out of the twigs it calls forth the buds, and leaves,
and flowers” (LHP 3:124; Werke 20:26; cf. Phenomenology of Spirit, Miller, 2;
PG, &)

In the end, HEEEL as he does with all of his predecessors, p-uints. our
the faral flaws that prevent Bruno from arriving fully ar wisdom. In this
case, Hegel's analysis is fascinating for it is nearly identical to his critique
of Kant:"But while the system of Bruno is otherwise a grand one, in it
the determinations of thought nevertheless at once become superficial,
or mere dead types, as in later rimes was the case with the classification
of natural philosophy . . . [Bruno's] twelve forms laid down as basis nei-
ther have their derivation traced nor are they united in one entire sys-
tem, nor is the further multiplication deduced” (LaP 3:137; Werke 20:39).

Bruno sojourned for a rime in Germany, holding a universiry profes-
sorship in Wittenberg from 1586 to 1588. Bruno claimed to have founded
a sect among the Lutherans there that he called the "Giordanisti.” While
in Wittenberg, Bruno wrote Lampas triginta statuarum (ca.1586-88), an
artempt to extend the magical memory system that was his life’s work.
Bruno's stay in Wittenberg resulted in a lasting influence of his memory
system on German Hermeticism. I will suggest in chaprer 3 thatr Hegel
was influenced by this tradition of “memory magic.” The mnemotechnic
art of memory was of ancient origin and originally had little or no occulr
connotation. However, in the Renaissance it became integrated into the
new Hermeric philosophy, as discussed in detail by Yates in The Art of
Memory. It was thought chat the techniques of ars memoria could be used
to reawaken the adept’s latent knowledge of the structure of the cosmos
and the nature of the occulr influences. The structure of Bruno’s mem-
ory system was set out in his first work, De Umbris Idearum (1548), and
remained basically constant throughout his career. The goal of this sys-
tem was self-transformation, self-actualization: the adept who "recol-
lecred” the cosmic forces described by Bruno would acquire a new and
powerful personality.

7. Franck and Weigel

Sebastian Franck and Valentin Weigel are two lesser-known, but still in-
Huential figures in German Hermerticism. Luther referred to Franck
(1499~1542/3) as “the devils most cherished slanderous mourh.,™

45. Quored in Beck, Early German Philosophy, 149.
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Franck was essentially a pantheist who held God to be immanent in na-
ture. Like many mystics, he taught thar man is imbued with an ember of
the divine personality. However, Franck held the unusual position that
God just is what He reveals Himself to be, under different aspects in the
spiritual lives of individual men."God is for us,” Franck contends,"jusr as
we represent him,™ Beck remarks thac "Franck’s ontology of mind and
spirit is not sufhciently developed for him to know, or for us ro be sure,
that he is here adumbrating a thesis of later transcendental philoso-
ph}f. . . . He does not and could not work this out; but his PhiInsnphicaI
heir is Schelling.”™ The presence of God within us is a "narural light,”
which Franck calls Spirit. He makes a distinction berween whar he calls
the church "visible” and “invisible.” The "invisible church” is constiruted
by the Holy Spirit, through the loving hearts of all men. This concep-
tion of the invisible church, stated here by Franck for perhaps the hrst
time, will later be important for the Rosicrucians and Freemasons, and
for their intellectual heirs, Schelling, Holderlin and Hegel.

Valentin Weigel (1533-88) makes frequent reference in his works to
Paracelsus and Eckharr. He refers nineteen times ro”Mercurius” or Her-
mes Trismegistus, As Andrew Weeks notes, Hermes Trismegistus rep-
resents for Weigel "the comparibility of natural and supernatural, of

agan and Christian knowledge.”™ Weigel was also deeply influenced by
Cusa, and by an anonymous mystical tract called the Theologia German-
ica, which he made the subject of a commentary in 1571. The Theologia
Germanica was written around 1350 by a cleric in Frankfurt am Main
who belonged to the Teutonic Order. The work achieved a wide circula-
tion when it was discovered and printed in 1516 by Luther. The Theologia
Germanica teaches that God requires man ro redeem the world, bur to
achieve this man must first come to know God. God is a perfect whole,
and knowing the whole requires emptying the mind of images. God is
One, but the text also says thar He is All,"and must be AIL™ Ewvil occurs
when human beings break away from the whole and turn their minds
and hearts to the limited, the partial. "All knowledge limired to separare
parts will come to nuught when the Whole is perceived,” stares the
anonymous author.” The Theologia Germanica holds that strice obedi-
ence to God’s law does nor oppress, rather it is the realization of true
freedom.™

Drawing on Paracelsus, Weigel states that "All corporeal things are an
excrement or coagulated smoke . .. from the invisible stars; the same
smoke has rhree substances: sulphur, mercury, and salt.™ Following
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Cusa and the Theologia Germanica, he holds thar all creatures are con-
tained within God. Man, however, is unique. He contains within him-
self the characteristics of all creation. Weigel uses the term Begriff to des-
ignate the “enfolding” within man of the narure of all things. Begriff
comes from begreifen, which in modern German means “to understand,”
but literally means “to grasp.” Der Begriff (in modern German, “concept”)
is “the grasped.” Man is the "quintessence,” the fifth element, rising above
the four elements.

For Weigel, the mental restraint necessary to achieve knowledge of
God involves pure consciousness or Hlf-knnmng. not a knuw]adgt of
p:u'tl:uhr things. In being absolutely passive, however, it is absolutely
active, for this type of knowledge is precisely God's knowledge (Weigel
conceives God as the "Nothing and All"). So, the mystic does not come
to know God but to become God's knowing. This, as we have seen, is a
perennial Hermetic theme. Also present in Weigel is the ideal of wis-
dom as a knowledge of all things, as well as the conception of the “invis-
ible church” first put forward by Franck. Weigel’s ideas exercised a great
influence on German mysticism and philosophy, and were spread by
writers such as Johann Arndt, Gottfried Arnold, and Leibniz.

8. Bahme

Jakob Béhme (1575-1624) began to write just before the publication of
the first Rosicrucian manifestos. He was a native of Géorlitz, in Lusatia
on the borders of Bohemia, Bohme was a simple shoemaker who, in
1600 had a mystical vision: looking ar a gleam of light reflected on a
pewter vessel, he felt himself able to peer into the inner essence of all
things. In a letter, he described the experience:
The gate was opened unro me, so that in one quarter of an hour I
saw and knew more than if I had been many years together at a
University; at which I did exceedingly admire, and I knew not how
it happened to me; and thereupon I rurned my hearr to praise God
for it. For I saw and knew the Being of all beings; . . . also the birth
or eternal generation of the Holy Trinity; the descent and origin of
this world.”

For rwelve years he remained silent, and when he did write for the
first time in 1612, it was only a personal exercise; he never intended his
work to be copied and read by others. During the intervening years,
there is evidence that Bohme read the alchemists, especially Paracelsus.
In Bohme's first work, Aurora (Morgenrithe im Aufgang), he both denies
and claims expertise in alchemical theory in the same passage:"Do not
take me for an alchemist, for I write only in the knowledge of the spirit,
and not from experience. Though indeed I could here show something
else, viz. in how many days, and in what bours, these things must be pre-
pared; for gold cannot be made in one day, bur a whole month is requi-

53. Jakob Eéhme, letter to (:a.s.Par Lindner, in Jakok Bbme: Essential Readings,
ed. Robin Warerfield { Wellingborough, England: Crucible/ Thorsens, 198g),
G
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site for it.”™ Andrew Weeks apenllates thar Bohme did al:run]l}r experi-

ment with alchemy, perhaps with one of his wealthy friends.” Béhme
was also acquainted with the writings of the mystics (e.g., Weigel), and
possibly some Kabbalistic works.*

Béhme's Gorlitz was, as Pierre Degha}re puts it, “rich in spiritual het-
erodoxy and Hermeticism.”™ The medical doctors of Gorlitz were
mainly Paracelsians. There was even a minor scandal over their Paracel-
cism, which Eru]::—ted in 1570." This scandal c:u'11:|.-r increased the appetite
of the citizens, particularly of the nobility, for Hermeric and alchemical
philosophy, in which they were widely known ro dabble. Supernatural
events were frequently reported in or near Gorlitz: giant mereors
crashed to earth ar propitious rimes, grain was said to rain from che sky,
etc.”

One important influence on the underground Hermetic culrure of
Gorlitz was Dr. Balthasar Walrer, a Christian Kabbalist and alchemist
who befriended Bohme after 1612, Walter had traveled to the Orient in
search of wisdom, but declared thar he had found it only with Béhme. It
is through Walter that B6hme probably first became deeply immersed in
the Kabbalah. Another influential acquaintance of Béhme was Dr. To-
bias Kober, a Paracelsian physician, who may have been the source of
Bohme's Paracelcism. Another friend was the alchemist Johann Rorthe,
who was well-versed in medieval mysticism, including Tauler.

Bohme is a turning point in the history of Hermeric philosophy. Her-
meticism and Christianity had always been strange bedfellows, and as
we have seen, much of Hermertic thought—such as its conception of
the divine or semi-divine status of man—is heretical by Christian stan-
dards. Bruno even went so far as to advocare the abandonment of
Christianity and the return to a Hermeric, “Egyprian” religion. Bhme,
in effect, acted to prevent the self-desrruction of Hermertic philosophy
in the face of its clear conflict with the dominant, orthodox faith. David

54. Aurora, in Samtliche Schriften, ed. Will-Erich Peuckerr and August Faust

{Stuttgart: Fromann, 1955), vol. 1, chap. 22, § 105, (All references ro Bahme's

works will be given by chapter and paragraph number.) English rranslation:

Aurora, trans. John Sparrow, ed. C. |. Barker and D. 5. Hehner { London: John

M. Watkins, 1914 ), 610. Sparrow’s translation was originally published in

1656. It is the only English translation of the entire work. [ have included

page numbers from Sparrow, because his paragraph numbers do not cor-
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55. Weeks, Bochme: An Intellectual Biography of the Seventeenth-Century Philoso-
ber and Mystic (Albany: State University of New York Press, 1901), s7; H. H.
rinton has remarked that "Béhme did more than borrow a large of his

vocabulary from alchemy, he took over the whole alchemistic world-view,

which he deve into a philosophic system.” See Howard Haines Brinton,

The Mystic Will {New York: Macmillan, 1930), 81.

56, The infuence of Kabbalah on Béhme's works seems to increase wich time.

Ernst Benz believes that Bhme's sources for Kabbalism were probably oral

(Benz, Mystical Sources, 48).

ﬁ. Pierre Deghaye, “Jacob Bahme and His Followers,” Modern Esoteric Spiritu-
ity, 210.

58, Weeks, Bochme, 29.

go. Ibid., 31.
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Walsh writes that “For the new occule philosophy ro work, the old
Christian philosophy must be redirected. The individual with the theo-
retical genius to effect their reconciliation and, thereby, become the
transmitter of the new symbolism to the modern world was Jakob
Béhme."™

Walsh summarizes the radical "redirection” of Christian philosophy,
and the key to Béhme's thoughr, as follows: " The crucial shift is from the
idea of all reality as moving toward God to the idea of God himself as
part of the movement of reality as well.™ This is the core of Bihme's
Hermeticism: the conception of God not as transcendent and staric, ex-
isting “outside” the world, impassive and complete, but as an active pro-
cess unfolding within the world, wichin history. Whar initiates this pro-
cess in the first place ? Bohme held that God is moved by the desire to
reveal Himself to Himself, bur thar this self-revelarion is psychologically
impossible unless an other stands opposed to Him.*

In a later work, B6hme wrote,"No thing can be revealed to itself with-
out opposition [ Wiederwdrtigkeit]: For if there is nothing thar opposes i,
then it always goes our of itself and never returns to itself again. If it
does not return into itself, as into that from which it originated, then it
knows nothing of its origin.™ In short, the“other” is necessary for God’s
self-consciousness. Withour self-consciousness God would not be God,
for His knowledge would be incomplete. This other “limits” God; by
“othering,” God limits Himself, giving Himself discernible “boundaries.”
Alchough it is not clear thar Béhme thinks God exists at all apart from
creation, the mind can think Him apart, can think Him as transcen-
dent—but as transcendent God is merely a“dark inchoate will for self-
revelation™ which Béhme calls the Ungrund (a conception not far re-
moved from Eckhart’s Abgrund, or Abyss).”

God does not know Himself chrough the world qua absolute other,
however. An absolute other would be so foreign as to be unknowable.
Instead, God in creation “others Himself) cnrpnrealizts Himself, a pro-
cess that reaches its consummarion with Christ. It is through Christ

6o, David Walsh,"A Mythalogy of Reason,” 151.

61. Ibid., 152; Jiirgen Habermas has remarked chat Bohme was the first to
“historicize” God or the Absolute; i.e., to claim that it develops through time.
See Habermas's“Das Absolute und die Geschichre: Von der Zweispiltighkeit
in Schellings Denken” (Bonn: Ph.D. disserration, Rheinische Friedrich Wil-
helms Universitirt, 1054 ), 2.

62. To borrow terms from Gershom Scholem’s treatment of Isaac Luria,
Bahme's theosophy conceives God as"macro-anthropos” and man as “micro-
cosmos.” See ScEnlcm. Major Trends in Jewish Mysticism {New York: Schocken
Books, 1946), 264.

63. See Jakob Bohme, Vom Gattlicher Beschaulichkeit, in Sdmtliche Schriften, ed.
Will-Erich Peuckert (Sturtgart: Frommann, 1955-61), vol. 4, chap. 1, § 8.
Hegel quotes this passage in his Lectures on the History u_f'P'i!i!asupg 3:203;
Werke 20:106.

64. Walsh, "A Mythology of Reason," 154.

65. The term Ungrund seems ro appear first in Bohme's creatise,"On the Incar-
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that the nature of God and the world is revealed to man. Through
Christ, we can reflect on our narure as divine products, and this reflec-
tion constitutes a return to the source; God's will to self-revelation is
fulflled with His creations knowledge of Him. As Walsh pues it suc-
cinctly, “Bohme is the herald of the self-acrualizing evolutionary God.™
And F. Ernest Stoeffler wrires,” To Bdhme God was that ultimate Mys-
tery which moves deliberately and constantly roward self-understanding
through progressive self-actualizarion. Philosophy, then, as Bhme un-
derstood it, becomes basically the history of the ultimare Mystery striv-
ing to know itselt.™

Bohme's first work, which came to be known simply as Awrora, was ti-
tled Morgenrithe im Aufgang, which Weeks translates as“Morning Glow,
Ascending.” The preface to Awrora employs the metaphor of the “tree of
revealed truth,” which is a kind of intellectual history leading up to
Luther and the Reformation. Béhme includes himself in his metaphor,
claiming thar before the tree is ar last consumed by fire, it will sprout
one final branch, a final and consummate revelation of the truth of the
tree, from its root. As Bohme writes later in Aurora,“this book is the first
sprouting or vegetation of this twig, which springs or grows green in its
mother, like a child thar is learning ro walk, and is not able to run apace
at the hrst.™

Aurora is a fragmented, inconsistenrt rext. Ar times its outlook appears
pantheistic, even proto-Spinozistic. Béhme writes in the second chap-
ter:"In the Holy Ghost alone, who is in God, and also in the whole na-
ture, out of which all things were made, in Him alone can you search
into the whole body or corporeity of God, which is nature; as also into the
Holy Trinity itself.™ And:

But here you must elevate your mind in the spirit, and consider how
the whole nature, with all the powers which are in nature, also the
width, depth and height, also heaven and earth, and all wharsoever
is therein, and all that is above the heavens, is rogether the body or
corporeity of God; and the powers of the stars are the fountain
veins in the natural body of God in this world.”

This is not pantheism, however. It is Hermeticism in its classical form,
just as I described it in opposition to pantheism in the introduction:
what is claimed is not that all the things in the world are divine or are“full
of gods,” but that the world as a whole is a part of God's being. Nature is
the body of God,” but God is more than just His body. Along with Eck-
hart, Cusa, and Hegel, Béhme reads the second person of the Triniry, the
“Son,’ as equivalent to nature. This is unusual enough in Hegel, bur in an
untutored seventeenth-century shoemaker it is quite radical indeed.

66. Walsh The Mysticism of Innerwordly Fulfillment, 1.

67. E. Ernest Svoeffler, German Pietism During the Eighteenth Century (Leiden: E.
J- Brill, 1973), no.

68. Aurora, chap. 21, § 63; Sparrow, The Aurora, 563.

69. Aurora, chap. 2, § 12; Sparrow, The Aurora, 53.

70. Aurora, chap. z, § 16; Sparrow, The Aurora, 55~56.
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Bohme writes: “But the Father everywhere generates the Son out of all his
powers.”" In chapter 16, Bohme speaks of the deity being “continually
generated” (immer geboren).”

I wish now to examine the derails of Bohme’s theory of divine self-
manifestation, as it develops throughout his wrirings, in Aurora and be-
yond. For B6hme, God is One, but within Him is generared a trinity of
worlds: the dark world, the light world, and the elemental world. The
third world funcrions to “reconcile” the first two. Darkness yearns for
Light; the unmanifest strives to become manifest. In its yearning, there
is kindled within the Darkness a fire. Light is the pure principle of open-
ness, of manifestation withour any hiddenness. Fire is the actualization
of the pure principle of Light in reality. With the kindling of fire (the al-
chemical agent of change), a reconciliation is reached between Darkness
and Light. The fire burns, but within Darkness: the self-revelation will
be of an entity thar maintains its integriry, its identity—and thus always
an element of inwardness—in and through its manifestation; presence
will carry with it a concomitant absence. Bohme writes in Mysterium
Magnum that “the eternal free will has introduced itself into darkness,
pain, and source; and so also through the darkness into the fire and light,
even into a kingdom of joy; in order that the Nothing might be known
in the Something.™ Béhme further details the divine self-manifestation
in terms of what he calls the seven"source spirits.”

Béhme's account of the spirits—their order, their relationships, even
their names—varies from work ro work. The following is a kind of
a.malgamatinn of the various accounts, fﬂﬂﬂwing Aurora most closely.
Béhme's seven source spirits are Sour, Sweet, Bitrer, Heat, Love, Tone,
and Body. In addition to referring to them as "source spirits” (Quellgeis
ter), Bohme also calls them “properties” (Eigenschaften), “qualities” (Qual-
itdten), and “forms” {Gestalten). All of these spirits are "contained” within
God as Ungrund, in potentia. God as Ungrund is both Alles and Nichts.
The first three spirits—Sour, Sweet, and Bitter—form a primordial
Trinity of conflict within the Godhead, preceding its manifestation.
They are a triad of the unmanifest God or God-in-Himself. Sour (Herb)
is a negative force, a “cold fire,™ the will of God to remain unmanifest,
unrevealed. This is the first stage of desire, as described above: a primi-
tive, egoistic will to self-asserrion without self-reflection. Bur opposed to
Sour there is Sweet (Siiss): a positive force that contrasts with sourness
as expansion, or opening outward, contrasts with contraction, or in-
wardness. Sour is a “pull” to remain in-itself, unmanifest; Sweet is a
“push” to exteriorize, go out and become for-itself. Sour is the "Eternal
MNo"; Sweet is the “Eternal Yes.” Sour is a pucker; sweer is a kiss. The
third source-spirit, Bitter (Bitter) is a kind of compromise: a going-out

71. Aurora, chap. 7, § 43; Sparrow, The Aurora, 138,
?1 Aurora, chap. 16, § 13; Spmnw The Aurora, 412.
M terium Magnum, (1623), in Sdmtliche Schriften, vol. 7, chap. 26, § 17.
"Cold fire,” as Julius Evola points out, is an alchemical term. See Julius
Eml:_. The Hermetic Tradition, trans. E. E. Rehmus (Rochester, Ve.: Inner Tra-
ditions, 1995), 37
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that preserves and seeks identity. Birter reconciles Sour and Sweert be-
cause it is the being of a being thar freely gives itself or opens our, bur si-
multaneously collects and preserves its manifestarions as the revealed
aspects of one identical being.

This triad is referred to by Bohme as a"wheel of anguish.” Béhme ar
times identifies it with the Holy Trinity, with the Paracelsian triad of
Salt, Mercury, and Sulphur, and he conceives it as Hell, Basarab Nico-
lescu refers to it as the “death of God to Himself inasmuch as He is the
God of pure transcendence.”™ The "wheel u[";mguiah" is, in fact, the birth
of God. In Mysterium Magnum, Bohme refers to God before this process,
God as Ungrund, as "the dark narure” and srates that“in the dark narure
he is not called God.™

The triad Sour-Sweet-Birter describes the birth of the living God,
the birth of life itself, and the fundamental nature of all living beings.
Sour-Sweet-Bitter gives way to Hear (Hitze). Heat is vitality, the in-
choate living force that has arisen through the conflicr of Sour-Sweet-
Bitter. It is the fAirst and most basic ourward (that is, worldly) manifesta-
tion of the conflict of God in-Himself. It is as if Béhme conceives of
Sour-Sweer-Bitter as rubbing up against one another, giving rise to
Heat. This Heat then gives way to what Bohme calls the Flash (Schrack).
The Flash is not one of the source spirits. Instead, it is literally the force
of the preceding four spirits taken rogether: it is the ignition produced by
their activity, and it is life and real being, burgeoning, growing, now sep-
arated, externalized, leading on to other things—"positive” and “exter-
nal” things.”

The Flash is a will to the creation of self-revealing essence—a deter-
minate nature that is open, not closed, to itself—for which B6hme uses
the alchemical designation Tinctur. The first four spirits taken together
constiture a kind of vector of manifestation. Picture a lightning flash,
consisting of the four in dynamic interaction.” The Flash also represents
mystical vision of the kind Béhme had in 16c0: the invisible world is il-
luminated to the mystic in this Flash.

What the flash produces is a "hot fire;” which Béhme calls Love
(Liebe). Heat, the warmth of exteriorized life, is not inert, nor even
stable (yet). It is still a seeking, it is Love. Whar began as a drive rowards
manifestation continues. Love is the Tincrur in which all the preceding
spirits are united in joyful ecstasy. This is an externalization seeking ful-

t—it is an individuation through self-manifestation. Love's desire
is for complete illumination, display, and representation to itself. This

75. Mysterium Magnum, chap. 3, § 1.

76. Basarb Nicolescu, Science, Meaning, and Evolution: The Cosmology of Jacob
Babme, trans. Rob Baker (New 'I'nrk:%'arabuh Books, 1991), 29,
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through cthe ten Sephiroth of the " Tree of Life,” representing lﬁl‘: process of em-
anation.
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seeking (Love) issues in a phenomenon thar is a kind of “eject” of the
secking—a kind of significant epiphenomenon. This is Sound or Tone
(Schall or Ton)., As separate from Love, but as a product of Love, Tone
has the potenrial of making Love manifest to itself. Love manifest to it-
self is the completion of the cycle.

It can easily be seen already thar the spirits are not absolurely separare
from one another, but, to use Hegelian language, are “moments” of a
whole. Tone is the “song of Love”; Love is the desire for fulfillment ener-
gized by the Flash, ignited by Heat; Heat is the energy produced by the
unity in opposition of Sour and Sweet within Bitter. With Tone, the life
of God (and the life of life) is ready for fulfillment: having given rise to a
“speech” or “expression” of itself ( Tone), the process becomes a thing def-
inite to itself. Body (Corpus), the seventh spirit, encompasses the other
six. It represents the “concretization” of the process through its self-
expression. This concretization is the completion of the cycle, but as in-
volving the cycle’s self-awareness it includes the cycle as well. Bohme
writes in Aurora,” The Seventh Spirit of God in the divine power is the
corpus or body, which is generated out of the other six spirits, wherein
all heavenly hgures subsist, and wherein all things image and form
themselves, and wherein all beauty and joy rise up.™ For Bshme, no
spirit can really be withour a“body,” withour giving rise ar some point ro
its own concretization. All things strive to become fully specified and
concrete, including God. Bohme also calls Corpus Leiblichkeit, and also
sometimes Begreiflichkeit, "the graspedness” (in modern German, “intelli-
gibleness”; recall Weigel's Begriff).

Béhme refers to spirit’s activity of crearing a body or a determinate
being for itself as Magia." In Six Mystical Points, he wrires thar

Magic is the mother of eternity, of the being of all beings; for it cre-
ates itself, and is undersrood in desire....Its desire makes an
imagination, and imagination or hguration is only the will of de-
sire. . . . True Magic is not a being, bur the desiring spirit of the
being. . . . Magic is the greatest secrecy, for it is above Narure, and
makes Nature afrer the form of its will. It is the mystery of the
Trinity, viz. it is in desire the will striving towards the heart of
God.®

Body is also a return to the original spirit, Sour. Sour was the expres-
sion of the desire of God to contract into a hard, self-contained, and self-
absorbed center, without external expression. In fact, however, God as
Ungrund could not achieve this desire for concretization and integrity
without self-expression. Through the cycle, consummated in Body, the
original will, now heavily qualified, has acrually been fulfilled: God is
now a concrete, self-subsistent entity, but through His othering and self-
expression. As Nicolescu puts it, " The loop is thus closed: the seventh

8o. Aurera, chap. 11, § 1.

81. Six Mystical Points ( Kurtze Erkldrung von sechs mystischen Puncten; 1620), in
Samtliche Schriften, vol. 4, Point 5, §s.

82. Six Mystical Points, Point 5, §§ 1-6.
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quality rejoins the first. . . . The line changes into a circle: paradoxically,
in the philosophy of Jakob Béhme, the Son gives birth to the Father.™

Béhme himself employs circle metaphors to characterize his system
(much as Hegel will do with his own system). OF the seven source spir-
its, Bihme writes at one point,” These seven generatings in all are none
of them the first, the second, or the third, or last, but they are all seven,
every one of them, both the first, second, third, fourth, and last. Yer I
must set them down one after another, at:cc-rdmg to a creaturely way and
MAanner, thﬂ'l'WlEE you Eﬂl.'lIl:l. nort understa.nd itz For thE DEI".'}I" IS 48 a
wheel with seven wheels made one in another, wherein a man sees nei-
ther beginning nor end.™

Standing as an intermediary between God and creation is Wisdom
(Sophia). It is referred to by Béhme as the "mirror” of God (recall Eck-
hart'’s mirror, and Hildegard’s many mirrors). The mirror reflects God
back to Himself, but in sensual, imagistic form, as the created world.
This is necessary for Béhme, because, as Aurora maintains, whar God
projects in his creative will to self-revelation is in fact his corporealization,
Ih short, the products of God, including God's Wisdom, must take sen-
suous form.

As with gnostic conceptions of the Logos, B6hme's Wisdom is con-
ceived as active.” It is the source of the further specifications of Gods
corporeality. Further, Béhme's Wisdom is conceived metaphorically as fe-
male.” For Bohme, God’s desire for self-manifestation echoes through-
out creation as a desire inherent in all things. Like God as Ungrund
(which, in proto-Hegelian language, Bohme describes as God “in Him-
self™), each thing is first merely an egoisric, infantile desire to exist for it-
self, but then this gives way to a desire for self-awareness. Bihme ana-
lyzes God's Wisdom—which is simultaneously the thoughr of God, the
process of creation and the essence of created nature—into a sevenfold
cycle of desire.” In God, these seven are as one, but our limited human
capacities require us to know God and creation in a piecemeal (stdck-
weise) fashion.

Returning to Bohme's conception of Tone, the “epiphenomenon” or
song of love through which Body is actualized and the process of self-
manifestation is completed, Bohme conceives the highest form of Tone
in nature to be the speech of man. It is rhmugh human speech, human
thought, that God achieves his highest and most consummate self-
knowledge, for we are the beings who in thought and speech can reflect

83 . Micolescu, Science, Meaning and Evolution, 32.

84. Aurora, chap. 23, § 18; Sparrow, The Aurora, 615-16; see also chap. 13, §
71-74.

85, Deghaye,"Bihme and his Followers,” 224.
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Boebme and Hegel, 84-85).
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on the whole of the cycle of crearion. As Arthur Versluis states, “"Ulri-
mately, God comprehends himself through man. The mystery of divine
nature is, finally, the mystery of human nature as well.™ Bohme's ac-
count of the order of creation is quite complex, and I can only indicare
some of the most important points here.

In words that call to mind the Emerald Tablet, B6hme wrires at one
point of the unity of all things:"When I take up a stone or clod of earth
and look upon it, [ see that which is above and thar which is below, in-
deed [I see] the whole world therein."® He writes in Clavis (1624):" The
whole visible world is a joyful spermatic [eitel spermatischen| active ground;
each essence longs for the orher, the above for the below and the below
for the above, since they are separated from one another, and in such
hunger they embrace one another in the desire.™ Bohme describes the
“world’s existence” as “Nothing else than coagulated smoke from the eter-
nal aether, which thus has a fulfillment like the eternal.”™

Before men, God created angels. The angels aid God in the formation
of all things according to the seven spirits, for, as Bohme writes in Au-
rora, “All the crearures are made and descended from these qualities.™
Among the angels, Lucifer was the most magnificent. However, Lucifer,
representing the “Sour” quality of in-drawing, broke away from Geod,
thinking himself able to create through the ember of divine fire within
him. Lucifer represents the will to isolation, cutring-off, a selfishness
thar all things exhibir. As Walsh puts it, Lucifer"can‘imaginate’ his angry
fire into all things and by hardening their wills can extinguish the divine
light within them.™

Man, for B6hme, is a microcosm containing all the seven spirits within
himself. Bhme speaks of man receiving God's Wisdom (Sophia, again,
conceived as female) as wife. In man's soul there “hovers the revelation of
the divine holiness, as the living outflowing Word of God with the eter-
nally known Idea, which was known in divine Wisdom from eternity as
a Subjectum or form of the divine imagination.™ The first man was an-
drogynous and possessed supernatural powers. He/She could procreate
at will by the power of imagination, could exist withour eating or sleep-
ing, and could alter the essences of objects through magic words (a

er which suggests alchemical transmutation).” In naming the ani-
mals, Adam drew on the essence of each, for in the Natursprache (nature
language) of Adam, the being of a thing is caprured in its name.® In
Bahme’s telling of the myth of the Garden of Eden, man must fall be-
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cause the unity man enjoys with God in paradise is an unthinking, unre-
flective, and thus inferior unity. Man must become alienared from God
and return to a higher state of uniry, in full consciousness of his narure and
the nature of God.

How did the fall come abour ¢ Adam wanted knowledge of each of the
spirits of narure. In the garden, the Tree of Good and Evil represents
disharmony, a separation of the spirits of narure into units under the
sway of the “Eternal No,” withdrawn inro themselves, spurning unity.
Adam’s eating of the fruit of this tree is symbolic of a transformation of
imagination. In what Béhme calls Lust, imagination and desire are in
harmony. But Adam broke this happy equilibrium when his imagination
was perverted into a base and sensualistic form. At this point Lust be-
comes Begierde, an infinite, negative, insatiable striving.” Adam's action
constituted a turning away from divine unity. Immediately, Adam's na-
ture was radically altered and he desperately sought reunification with
the divine. This desire manifested irself first in shame, in awareness of
the exposure of his bodily imperfection. The revulsion that Adam and
all human beings feel about their condition of lack, degradation, and
frailty just is the urge to reunite with God.

Wisdom was revealed yet again to men, however, through a man,
Jesus Christ, who was perfectly married o Sopbia. Christ is the second
Adam. Through Christ’s passion, death, and resurrection (which Béhme
makes equivalent to the work of alchemical rransmurarion)™ a secret
teaching has been revealed to man, which can show him the way to at-
one-ment with the divine. The interpretation of the Scriptures opens up
the possibility of man the microcosm’s self-knowledge—what Bohme
has striven to accomplish in his work. B6hme writes in Awrora that“you
need not ask, Where is God ? Hearken, you blind man; you live in God,
and God is in you; and if you live holily, then therein you yourself are
God.™ Through our self-reflection nature reaches a kind of closure: its
pure, eternal forms are identified for whar they are. Given that we are
natural beings, our contemplation of the forms of nature amounts to na-
ture’s holding up a mirror to itself, and given that the nature of nature is
the thought of God, it is a mirror held up to God. Thus, through our
human understanding, Geod is fully acrualized: He achieves self-awareness
and closure.

Bohme does not present philosophical arguments. How then does he
explain his access ro this wisdom ? He holds the view that before his fall,
Adam was privy to the Wisdom of God, “Bur yet when he fell, and was
set into the outward birth or geniture, he knew it no more, but kept it in
remembrance only as a dark and veiled story [sondern als eine dunkele und
verdeckte Geschichte im Geddchtnis bebalten]; and this he left to his poster-
ity Buried in our subconscious (a word which, of course, Bhme did

97. For a discussion of this, see Antoine Faivre, Theosophy, Imagination, Tradi-
tien, trans. Christine Rhone (Albany: Stave University of New York Press,
2000}, 106,

98. De Signatura Revum (1622), in Sdmuliche Schriften, vol. 6, chap. 11, § 6.
99. Aurora, chap. 22, § 46; Sparrow, The Aurora, 504.
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not know) are significant images—“dark and veiled stories"—which are
keys to the meaning of the cosmos, and these images are common to all
men—to Adam’s “posterity.” Bohme claims, as Walsh puts it, "thar it
should not be considered impossible for someone to ralk about the cre-
ation of the world as if he were there, because the Spirit which is in us is
the same which breathed into Adam form eternal and which sees it all in
the light of God."™™ Using a kind of “active imaginarion” to recollect these
latent symbols, Bohme worked out his theosophy.

In Access to Western Esotericism, Faivre ranks “imagination” as “the es-
sential component of esotericism.”™ The idea of occult correspondences
that fgures so largely in Hermeticism depends on “a form of imagina-
tion inclined ro reveal and use mediarions of all kinds, such as riruals,
symbolic images, mandalas, intermediary spirits,”" But this imagination
does not create from nothing, rather it "recalls” images and associarions
from the collective unconscious of the race. Imagination depends on
memory. Faivre writes that “it is especially under the inspiration of the
Corpus Hermeticum rediscovered in the hfteenth century thar memory
and imagination are associated to the extent of blending together. After
all, a parr of the teaching of Hermes Trismegistus consisted of ‘interior-
izing' the world in our mens, from whence the ‘arts of memory’ culti-
vated in the light of magic, during and after the Renaissance.”"” As we
have seen, the occult philosophy of Bruno depended on the relationship
of imagination to memory. B6hme continues this cradition by develop-
ing his theosophy entirely in terms of images that carry both a literal
(often alchemical) and fgurarive sense.

Béhme was artacked during his lifetime, and even briefly imprisoned,
but he managed ro exert a grear influence over a small group of friends,
mainly from the local nobility, who copied and distributed his manu-
scripts and acted to protect him as much as they could. In his Kabbalah,
Gershom Scholem writes thar "In certain circles, particularly in Ger-
many, Holland, and England, Christian Kabbalah henceforward as-
sumed a Bohmean guise.™™

At first, Bohme's theosophy had little following in Germany, burt be-
came quite popular in England, first through the translation and publi-
cation of his works by John Sparrow (1615-65). It was John Pordage
(1608-81) who was the center of the first Béhmean movement in En-
gland (called "behemism” there). From this group was formed the
Philadelphian Society, led by Jane Lead (1623-1704), a visionary with
whom Pordage had a liaison after the death of his wife in 1668. With
Lead’s death, the Béhme movement in England more or less died out.

100. Walsh, Boebme and Hegel, 139; cf. Description of the Three Principles of God's

Being (Beschreibung der drey Principien Géttliches Wesens; 1619), in Samtliche
Schriften, vol. 3, chap. 7, § 7.

101. Faivre, Access to Western Esotericism, 21.

102, Ibid., 12.

103. Ibid., 13.

104. Gershom Scholem, Kabbalah (New York: New American Library, 1974),
200,
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Bohme's thought was kepr alive, however, by solitary figures such as the
theologian William Law (1686-1761) and the poet and painter William
Blake (1757-1827).

It was through French Hermerticists such as Louis Claude de Saint-
Martin (1743-1803), who translated Bohme into French, thar Bohme
eventually came to make an impact on German thought, bur as Hein-
rich Schneider notes, “in the German secret societies [Bohme’s ideas]
had never been forgotren.”™ I will have more to say about these soci-
eties in the following chapter. Béhme's theosophy became quite influen-
tial in Pietist circles, until by the end of the seventeenth century Bih-
meanism, as F. Ernest Srtoeffler stares, “constituted a considerable
challenge to established Lutheranism.”* Bohme's first German follower
of note was Johann Georg Gichtel (1638-1710}), who had been a student
of Philipp Jacob Spener, the "father” of German Pietism. Gichrel pub-
lished an edition of Béhmes works in 1682, as well as works of his own
in which he developed Bohmes theosophy. Quirinus Kuhlmann
(1651-8g), a chiliast with messianic aspirations, was introduced to
Béhme by Friedrich Breckling (1629-1710), the same man who had
taught Gichrel. Kuhlmann eventually turned up in Moscow to preach
his evangel and was promptly burned at the stake. B6hme also influ-
enced Pierre Poiret (1646-1719), who, thﬂugh a French Protestant, was
a pastor in Germany. Poiret edited the writings of Antoinette
Bourignon (1616-80), a mystic who announced herself as “the Virgin®
Bohme had prophesied as appearing ar cthe end of rime.

The radical Pietist Gorrfried Arnold (1666-1714) published his land-
mark work Impartial History of Churches and Heretics in 1699. Arnold
shocked many by arguing that it was the heretics—among whom he
gave prominent place to Bohme—who represented the true religion.
Standing in antithetical relationship to Arnold was Ehregort Daniel
Colberg (1659-98). Withourt acrually using the term, Colberg arracked
the influence of the Hermetic tradition in Germany. Colberg atracks
Bohme, Paracelsus, astrology, alchemy, and mysticism as such, seeing in
all of them a common element: the desire of man to make himself God.
Significantly, Colberg also attacks Pietism, seeing in it the same tenden-
cies.

Ernst Benz has wrirten thar "In a certain sense one can refer to the
philosophy of German Idealism as a B6hme-Renaissance, when Bhme
was discovered at the same time by Schelling, Hegel, Franz von Baader,
Tieck, Novalis and many others.”"" Baader (1765-1841), called "Bihmius
redivivus,” is often still regarded as Béhme’s principal interpreter. He
would become perhaps the most significant and influential Hermeti-
cist of the nineteenth century. Baader, who studied mineralogy under

105. Heinrich Schneider, Quest for Mysteries: The Masonic Background for Liter-
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Alexander von Humboldt, discovered Bohme in 1787 and made it his
project to revive the mystical tradition. Indeed, it is Baader who should
receive much of the credit for the awakening of interest in mysticism in
the nineteenth century. He was not, however, as faithful a disciple of
Bohme as was, for instance, Oetinger. A devout Catholic, he believed in
a transcendent God and strongly opposed pantheism, or any other at-
tempt to immanentize God. The world, Baader held, is a product of
God's thought and urterly dependent on him. Like Oetinger, he inter-
preted nature as an “emblem book” and advocated an organic model of
reality, rejecting mechanistic marerialism. In politics, Baader was anri-
egalitarian, anri-capitalist, and advocared the subjection of the state to
the church. His collected works run to sixteen volumes.

Hegel was an avid reader of Baader."™ Clark Butler refers to “Hegel's
abortive courtship of von Baader” and writes that "despire apparent dif-
ferences, Hegel snught to persuade both the public and von Baader
himself that their positions were reconcilable.™™ Baader did not share
this view, but he did do Hegel the honor of dedicating his lectures on
Bohme's Mysterium Magnum to him. In 1824, Baader stated in a letrer
that Hegel’s system was a “philosophy of dust.” Nevertheless, he
shared Hegel's oppesition to scientific rarionalism and to the philoso-
phy of Kant. Hegel even stated in print that he and Baader shared the

oal of translating Bohme's eccentric, sensualistic theosophy into “scien-
tific” terms (see chaprer 5).

In Hegel's Development, H. S. Harris writes that “T am inclined to be-
lieve in Bohme's influence upon Hegel from 1801 onwards.”™" It is pos-
sible, however, that Hegel could have encountered Béhme’s work as
early as the mid to late 1790, in the midst of whar Rosenkranz has
termed his “theosophical phase” (see chaprer 3). David Walsh has argued
thatr Hegel's use in the Phenomenology of Spirit of such terms as element,
aether, expansion, and contraction has irs roots in his acquainrance with
Bohme and Paracelsian alchemy.™ I will deal with the Phenomenology’s
further debts to Bohme in chapter 4. Hegel refers to Béhme explicitly in
his Science of Logic (1832 edition), Philosophy of Nature, Lectures on the Phi-
losaphy of Religion, and elsewhere.

Hegel's most famous treatment of Béhme is in his Lectures on the His-
tory of Phdmupl:ry of 1805. There, Hegel couples Bohme with Francis
Bacon as the twin representatives of “Modern Philosophy in its First
Statement.” He makes the transition from Bacon to Béhme by remark-
ing, “We now pass on from this English Lord Chancellor, the leader of

108, Butler, 572; Hoffmeister #6g9.

10g. Butler, editorial comment, 570.

110. Berichien, 401. Quoted in Butler, 571.

111, Harris, '1%: t Thoughts, 8s.

112. Walsh,” Hlsmncal Dialectic of Spirir,” 28. Walsh believes that only
the influence of Béhme can explain why Hegel believes that history has a
structure, and that it is to be understood in terms of the development of
Splnr
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the external, sensuous method in Philosophy, to the philosophicus teutoni-
cus, as he is called—rto the German cobbler of Lusaria, of whom we have
no reason to be ashamed. It was, in fact, through him that Philosophy
first appeared in Germany with a character peculiar to itself: Béhme
stands in exact antithesis to Bacon” (Lup 3:188; Werke 20:91).™

Hegel's discussion of Béhme in the Lectures occupies twenty-eight full
pages in the Suhrkamp edition of his works—significantly more space
than he devotes to important mainstream figures such as Locke,
Hobbes, Hume, Rousseau, and Jacobi. Hegel's account of Bdhme's
theosophy is quire faithful and positive and shows thar Hegel was famil-
iar with several of Bohme’s works. Hegel draws comparisons between
Bohme and Proclus, Bruno, and Paracelsus. It is clear thar he sees much
of his own rhuught in Bohme's peculiar, imagistic thmsnph}f. Hege]
writes that although it"appears strange to read of the bitterness of God,
of the flash, and of lightning,” once we have “the Idea” in hand, “then we
certainly discern its presence here” (Lup 3:193; Werke 20:95)."" Hegel
writes, further, thar,

Béhme's chief, and one may even say, his only thought—the
thought that permeates all his works—is that of perceiving the
Holy Trinity in everything, and recognizing everything as its reve-
lation and manifestation . . . in such a way, moreover, thart all things
have this divine Trinity in themselves, not as a Trinity pertaining to
the ordinary conception, but as rhe real Trinity of the Absolute
Idea. (LuP 3:106; Werke 20:08)""°

Hegel notes that Bohme regards the Trinity as "the absolute Sub-
stance” (die absolute Substanz; LuP 3:212; Werke 20:115).

Hegel’s major objection to Bohme is well known: “Béhme’s grear
mind is conhned in the hard knotty oak of the senses—in the gnarled
concretion of ordinary conception—and is not able to arrive at a free
presentation of the Idea” (LuP 3:195; Werke 20:98). From this, some com-
mentators have concluded that Hegel decisively rejects Béhme's theoso-
phy. However, H. S. Harris finds that Hegel’s criticism is "quite consis-
tent with his evident desire [discussed earlier in section two above] to
show that the older alchemical tradition of Paracelsus (and probably
Béhme himself ) contained symbolic expressions of important specula-
tive truths.,”" In other words, Hege] rejects the “sensuous” manner in
which Bohme's theosophy is presented, bur accepts the inner core of its

3. Hegel mentions in the same passage thar philosophia teutonica was once
used as a rerm for mysricism.

114. Lacer, Hegel wrires that “the principle of the Concepr [Begriff] is living
within him, only he cannot express it in the form of thought” (LaP 3:197;
Werke z0:100).

115. Compare this comment to J. N. Findlay’s observation abour Hegel's sys-
tem:"[Hegel's] whole system may in fact be regarded as an attempr ro see the
Christian mysteries in everything whatever, every natural process, every form
of human acriviry, and every logical eransivion” (Findlay, Hegel: A Re-Examina-
tian, 131).
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teaching. As Walsh puts it, “such qualifications aside, when Hegel comes

to the content of B6hme's speculation he is clearly a believer.™"
[ will have something to say about Hegel’s relation to Béhme in every

chapter thar follows, so deep is Hegel's debt to him."™

7. Walsh, “ The Historical Dialectic of Spirir,” 18.
8. I concur with Cyril O'Regan when he suggests “massive scrucrural corre-
sp-und:nm" herween Hq:gel and Bohme. See ]."ril D'R.l:g.i.n,, The Heterodox

Hegel, 18-19.
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The Hermetic Milieu nf Hrgtf’s Earfy Years

One has only to say the words “College of Tiibingen” to grasp what
German philosophy is at bottom—a cunning theology. . . . The
Swabians are the best liars in Germany, they lie innocently.

— Friedrich Nietzsche, The Anti-Christ

1. Rosicrucianism and Freemasonry

In the introduction and chapter 1, I have dealt with the fundamental
concepts of Hermericism and the first 1,600 years of the Hermetic tra-
dition. In this chapter I shall deal in part with events in the seventeenth
century, but in the main with the late eighteenth, the so-called
Goethezeit, the period of Hegels youth. Histories of this period often
portray Hermeticism as on the decline. This is far from true. If any-
thing, the eighteenth century saw a renaissance of Hermeticism.

By far the most important event in the history of sevenreenth-century
Hermeticism was the appearance of the Rosicrucian manifestos. The
first EPPBHI-EEI in the town of Kassel in Brunswick in 1614. Titled Fama
Fraternitatis and totaling only thirty-eight pages, the work was addressed
to “all the learned in Europe,” and named as its source “the praiseworthy
order of the Rose Cross.” The Fama Fraternitatis had been circulating in
manuscript throughout Europe since at least 1610,' and some of the
Rosicrucian texts were being circulated in manuscript form among cer-
tain like-minded individuals in Tubingen as early as the 1590s.° The
Fama was later republished with two other works—Reform of the Uni-
verse and Short Reply to the Esteemed Fraternity of the Rose-Cross—in a vol-
ume mml.ing 147 pages, by Adam Haselma}rer, a follower of Paracelsus
and notary public to Archduke Maximilian.

The three works modestly proposed the "General Reformation of
the Entire World.” The Rosicrucian manifestos centered around the
legendary figure of Christian Rosenkreuz, who was supposed ro have
been born in 1378, raught the Hermertic art by Arabs, and died in

1. Roland Ed.ighﬂﬂ::r.' Rosicrucianism: From the Seventeenth to the Twenrti-
eth Century,” in Modern Esoteric Spirituality, 186. See also Donald R. Dickson,
The Tessera of Antilia (Leiden: Brill, 1908), 18.

1. See |. Montgomery, The Cross and the Crucible, 2 vols. { The Hague: Nijhoft,
1973), 204{% also Will-Erich Peuckert, Die Rosenkreutzer;: Zur Geschichte einer

Rr.]rurm-:ﬁnﬂ [ Jena: E. Diederichs, 1928), 96-99.
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1484. These writings contain, in the words of Antoine Faivre, “traces

of the Christian Kabbalah, Pythagoreanism, and a strong dose of
Paracelsism,™

The second Rosicrucian manifesto, Confessio Fraternitatis, appeared in
1615, The third and most famous Rosicrucian work, The Chemical Wed-
ding of Christian Rosenkreuz, an allegorical prose poem laden with alchem-
ical imagery, appeared in 1616, The principal author of these works, and
perhaps the "inventor” of Rosicrucianism, seems to have been Johann
Valentin Andreae (1586-1654), a native of Wiirttemberg, Andreae’s
father was a clergyman and practicing alchemist. Johann Valentin's
mother was later court apothecary to the duke. His grandfather, Jakob
Andreae, had a hand in drafting the Formula of Concord of 1580, which
aimed at unifying Lutherans and Calvinists, It was Jakob who created
the Andreae family coatr of arms: a St. Andrew’s cross with four roses.
Johann Valentin was trained as a pastor ar the Tibingen Stift, but was
expelled following a political scandal.

According to Heinrich Schneider, the Rosicrucians, "declared that
unification with God was demonstrable and possible already on earth.
For that demonstration they were leaning upon a modihcation of
enlightened natural philosophy which upheld that nature in its teleo-
logical structure was a gradual revelation of God.™ Given that B6hme's
first work was not even written until 1612, it is not plausible that he
influenced the Rosicrucians. Rather, it is more likely that the Rosicru-
cian movement influenced B&hme. Schneider has suggested thar
“Béhme took up the Rosicrucian pansophy and the reformatory plans
connected with it.” Andrew Weeks notes that B6hme incorporated two
Rosicrucian slogans into his writings: the “age of the rose” and the"new
reformation.”™

The Rosicrucian movement involved members of many different
religious denominations. The Rosicrucians held a doctrine of prisca
theologia, the position that there is one true, trans-denominartional,
trans-cultural theology, an account of divine being revealed by God to
man in the remote past. They believed thar if this ancient wisdom
could be recovered it would unify the world’s religions.” Two images
are associated with Resicrucianism, owing to the ambiguiry of the
German Rosenkreuz: a red cross, and a cross with roses, usually bloom-
ing from the center. The meaning of these images has provoked
much speculation. The Rosicrucians were supposed to adopt the dress
and manners of the different lands into which they traveled, a fact
which Julius Evola takes as symbolic of the belief in prisca theologia or

3. Antoine Faivre, Access to Western Esotericism, 64. For 2 discussion of the in-
fluence of the Corpus Hermeticum on Rosicrucianism, see Roland Edighoffer,
"Hermeticism in Early Rosicrucianism,” in Broek, 197-215.

4. Heinrich Schneider, Quest for Mysteries: The Masonic Background for Litera-
ture :':1; Eighteenth-Century Germany (Ithaca, N.Y.: Cornell University Press,
1947)s 45.

5. Heinrich Schneider, Quest for Mysteries, 43.

6. Weeks, Boebme, 95.

7. Allison Coudert, Leibniz and the Kabbalah, 8.
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philosophia perennis." Antoine Faivre offers the following list of impor-
tant authors who helped disseminate Rosicrucian ideas: Robert Fludd
(1574-1637), Julius Sperber (?-1619), Elias Ashmole (1617-92),
Michael Maier (ca.1566-1622), Samuel Hartlib (1595-1662), Jan Amos
Comenius (1592-1670), John Heydon (The Holy Guide, 1662), and
Theophilus Schweigharde (Speculum sophicum-Rhodo-Stauricum, 1618).°

The Rosicrucian manifestos caprured the imagination of scores of
intellecruals throughour Europe, many of whom desperately tried to
make contact with the "order” and to join their ranks. Descartes and
Bacon were two such seekers.” Some, like Robert Fludd, even wrote
their own"Rosicrucian” works in hopes of earning the favor of the order.
Evenrually, Andreae became disgusted with the furor he had creared and
sought to distance himself from those who were now calling themselves
“Rosicrucians.” In 1619, Andreae published Christianapolis, which called
for a “new reformarion.” There was no longer any ralk of Rosicrucians,
but as Frances Yares puts it,"A rose by any other name . . ™

Christianapolis preached a mysterious doctrine of "theosophy,” which
involved a theory of “mystical archirecture.” In Christianapolis, as in the
Rosicrucian writings, Andreae places a strong emphasis on medicine
and healing, perhaps reflecting the influence of Paracelsian medicine.
Andreae now issued a call for the formation of "Christian Societies” or
“Christian Unions.” Such groups, which were similar to Swabian Pietist
societies, were actually formed, burt the “Societas Christiana” came to an
end with the outbreak of the Thirty Years War" In 1628 Andreae
artempted to restart the organization in Nuremberg. Leibniz is sup-
posed to have joined a Rosicrucian society in Nuremberg in 1666, and it
may have been the very one founded by Andreae.” The precepts of Leib-
nizs proposed “Order of Charity” are, according to Yares, “pracrically a
quotarion from the Fama™ 1 shall discuss a later incarnation of the
Rosicrucian movement, and Hegel's connections to it, in chapter 7.

It is uncertain when Freemasonry was founded, or whar its original
purpose was. It nevertheless became a repository for Hermeric philoso-
phy, even employing the symbolic hgure of Hermes Trismegistus in
some of its rituals.” The Freemasons numbered among their members
some of the most prominent minds in Europe, and flourished in Ger-
many. Masonic historians distinguish berween “Speculative” and “Opera-
tive” Masonry, the latter actual stonemasonry, indicating thar the society

8. Evola, Hermetic Tradition, 161. One is also reminded of part 3 of Descartes's
Discourse on Method, in which he recommends, as a martter of prudence, obedi-
ence to the laws and cusroms of the country in which one finds oneself. See
below for Descartes’s relarion ro Rosicrucianism.

9. Faivre, Access to Western Esotercicism, 65.

10. See Yates, Rosicrucian Enlightenment, 118-29.

11. Dickson, Tessera, 147.

12. Dickson considers Andreae"the forerunner of Philipp Jakob Spener and
German Pietism” (ibid., 1g).

13. Yares, Rosicrucian Enlightenment, 154.

14. Ibid., 154.

15. Faivre, The Eternal Hermes, 177.
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probably developed from craft guilds. With the inception of Speculative

Masonry, the rites and trappings of the stonemasons ook on a symbolic,
and metaphysical significance. The Rosicrucians came to exercise an
influence over Freemasonry, helping to make it even more mystical.

The first lodges in Germany were established in the 17308 and were of
the Franco-Scotrish “speculartive” variety. The Scuarts, while in France, were
intimately involved in the spread of Masonry throughout Europe. It is from
them that the "Scottish Rite” of Masonry originares. The Scotrish Rite
involves further, higher degrees over and above those offered by other
lodges. Scottish Rite Masonry exhibits connections with such aspects of
Hermeric thought as alchemy and Kabbalism. An offshoot of the Scorrish
Rite, the so-called "Strict Observance” Masonry, maintained that Masonry
originated in Scotland as a survival of the Knights Templar. It is claimed
that before his execution the last Grand Master of the Templars, Jacques de
Molay, assigned Hugo von Salm, a canon of Mainz, the mission of smug-
gling important Templar documents into Scotland. De Molay’s hope was
that the Templars could be reactivated there under another name. That
name, according to the tradition, is Fme:rrmmn:}r Strict Observance
Masenry incorporated references to the Templars into its rites and

Like the Rosicrucians, the Masons believed in the ﬁ.mdamr.:ma]
identity of all religions. Beneath the superficial differences of religions
was supposed ro lie a prisca theologia. ﬁccnrdjng to Schneider, " The aim
of the lodges was the creation of a new man through membership in a
communion mirroring a rarional universe of freedom and love, just as
primitive Christianity had once sought ro call into being children of
God for the Kingdom of God.™ Indeed the conceprion of an invisible
church—an idea advanced, as we saw in the last chapter, by the mystic
Sebastian Franck—was one of the precepts of Masonry.” Edmond
Mazer writes that Masonry would lead its members, "each thtnugh
proper understanding of his own faith, to this transcendental truth.™*
Indeed, Masonry would come to "incorporate” Rosicrucianism, investing
its higher degrees with Rosicrucian imagery.”

In 1738 Pope Clement XII, alarmed by the ecumenical nature of
Freemasonry, issued a papal bull excommunicaring Freemasons. Among
other things, the Masons were accused of denying Christ’s diviniry (an
accusation also leveled against the Knights Templar in 1307). The pope
also claimed that the forces behind Masonry were identical with those
that incited the Reformation. (Some have suggested that the Rosicru-
cians were intended as a Protestant counterpart to the Jesuits.”)

The Masonic lodges differed in the messages they imparted to their
members. Many were Hermetic or mystical in characrer, and Pn].itic:ﬂf
conservative. Others were vehicles of Enlightenment secularism and

16. Heinrich Schneider, Quest for Mysteries, 57.
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rationalism, and by the end of the eighteenth century these had grown in

number. Christopher MacIntosh points out thar recent scholarship has
tended to focus on the “enlightened” strain of Masonry, and to ignore the
mystical, which was also quite strong. Indeed, as MacIntosh points our,
these two were not murually exclusive. Many “enlightened” German
Masons actively engaged in alchemy, and saw no contradiction in it.”

In the final four decades of the eighteenth century legions of famous
men in Germany aligned themselves with Masonry, including Birger,
Claudius, Fichte, Goethe, Herder, Klinger, Knebel, Lessing, Novalis,
Rheinhold, Schelling, and Schiller. Many of these men published works
dealing explicitly with Masonry. Fichre, for example, became a Mason in
Ziirich in 1793. There had been no lodge in Jena since 1764, s0 he joined
the Gilinther Lodge of the Standing Lion ar Rudolstadr in Thuringia
(which was abour eighteen miles from Jena). In 1799 Fichte worked
with Igna: Aurelius Fessler (1756~1839) on the de:velnpment of various
higher degrees for the lodge in Berlin.® As part of his work, Fichte
wrote two lectures on the “philosophy of Masonry,” which he presented
to Johann Karl Christian Fischer. In 1802-3, Fischer published the lec-
tures as “Letters to Constant” in two volumes of a journal enritled
Eleusinians of the Nineteenth Century, or Results of United Thinkers on the
Philosophy and History of Freemasonry. The formar of "letrers” ro Constant
(a hetitious non-Mason) was imposed on the text by the publisher,
along with other arbitrary and ill-conceived changes. The lectures have
since been published in a form that approximates Fichres original,
though his manuscripts have been lost.”

In 1778, Lessing published his Ernst and Falk: Dialogues for Freemasons
(Freimaiirgespriche). Lessing's Nathan the Wise (1779), a play with some
broadly construed Masonic themes was a grear influence on Hegel.”
Among other things, the play presses the Masonic theme of a unity of
the world’s n:l.iginn.?., and thus of an “invisible church.” In act IV, scene 7,
the Christian Friar praises Nathan, a Jew:

Friar: O Nathan, Nathan! You're a Christian soul! By God a berter
Christian never lived!

Nathan: And well for us! For what makes me for you a Christian,
makes yourself for me a Jew!

The frst letter we possess of Goethe’s, written in 1764 when he was
sixteen, has him applying earnestly for admission to a Masonic lodge.”
He was not permitred Masonic membership, however, until 1780, when,
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on June 23 he was initiated into a lodge in Weimar. In 1782 he was the re-
cipient of “Higher Templar Degrees of the Rite of Strict Observance.”

According to Heinrich Schneider, the German Masonic lodges were
“teeming with magical, theosophical, mystical notions/™ Schneider
notes that much of their lore was Kabhbalistic in origin.” The German
Masonic movement was strongly influenced by the writings of the
French Mason and Bohmean, Louis Claude de Saint Martin. About
1770, the year of Hegel's birth, a“Hermertic Rite” was established, based
on the doctrines of the Hermetica.™ Hermes Trismegistus himself
appears in such German Masonic rites of the eighteenth cenrury as that
of the “Magi of Memphis.™ In general, the higher degrees of Masonry
were (and are) strongly mystical. Schneider has claimed that the
Enlightenment is partly responsible for this. The Enlightenment quest
for universal knowledge and power over nature led to a revival of mysti-
cism and occultism, for these had always promised to deliver just those
boons. In a reaction against the implicitly (and sometimes explicitly)
anti-spiritual, anti-religious rationalism of modern science, certain indi-
viduals sought a truer enlightenment in Hermerticism, and hoped to
make these secret societies into secrer weapons. Schneider writes:“Long
before Kant's important answers to the great problems of human life,
the mystics in the secret societies had transformed these societies into
anti-Enlightenment organizations and, in thus keeping alive the mysti-
cal traditions, had made possible the later merging of German idealism
and mysticism. . . . This mystical movement was the conservative revo-
lution of the eighteenth century, and if in its beginnings its character
was not exactly Christian, it was undoubtedly religious.”™

The individuals known as the Illuminati were the reaction to this
reaction. | he [luminati were founded in 1776 as a means ro advance the
ideals of the Enlightenment: opposition to rraditional religion, supersti-
tion, and feudalism, and advocacy of scientific rationalism and the rights
of man. Initially they were led by their founder, Adam Weishaupt
(1784-1830), a law professor at the Bavarian University of Ingolstadt.
Weishaupt, however, proved inept at organizarion and he soon dele-
gated a great deal of authority to Freiherr Adolph von Knigge (1752-96),
who mounted a highly successful membership drive in 1781. Weishaupt's
jealousy of Knigges abilities led to their break three years larter.
Weishaupt appears to have endowed the order with Hermetic trappings
merely as window dressing, to entice members and, perhaps, to discour-
age the authorities from investigating," Members were encouraged to
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believe that their superiors possessed some special secret that they
would be made privy to in time.

At its height, the [lluminati included literari like Goethe and Herder,
as well as numerous other public Aigures and members of the aristoc-
racy: Karl-August, duke of Weimar, the Prussian reformer Karl von
Hardenberg, Duke Ferdinand of Braunschweig, Duke Ernst of Gotha,
the publisher C. F. Cotta, Count Johann Cobenzl, and many others. The
order thus managed to insinuarte itself into the governments of Austria
and Germany. Not surprisingly, Weishaupt and company made the infil-
tration of the educational system a top priority. The staff of the Karlss-
chule in Sturtgart included several [lluminaci.

The influence of the order was short-lived, however. In 1784 Elector
Karl Theodor of Bavaria, seeing the Illuminari as a threat to religion,
issued a proclamation commanding them ro disband. In 1785 Weishaupt
was forced out of his professorship at Ingolstadt and went to live with a
friend, Jakob Lanz, in Regensburg. While out walking together one day
they were caught in a sudden downpour and Lanz was struck by light-
ning and killed. The Illuminari membership list was found on his body,
constituting proof positive thar the order had defied the elecror’s procla-
mation. The elector then issued a second proclamation commanding all
Illluminari to register with the government and promising a full pardon
if they did so. This put the order in a terrific bind. The members could
not possibly know how complete a list the government had obtained, so
if they registered they risked imprisonment or worse (if Karl Theodor's
promise was disingenuous). On the other hand, if they did not register
and their names were on the list, they risked imprisonment (or worse).
In this impossible situation the order self-destructed, as most members
chose to obey the elector’s edict. Although rumors of the influence of
the llluminati continue to this day, it was never—so far as we know—
officially reactivated, and if it was reactivated there is no evidence thar it
regained anything like the influence it had from 1776 to 178s.

Most of the Illuminati were also Masons. Jacques D'Hondt in his
Hegel Secret provides a fascinaring discussion of the influence of the
Enlightenment ideals and terminology of the Illuminati on the young
Hegel.” I shall discuss some his conclusions in section 4 here, as well as
in chapter 7.

2. Goethe the Alchemist

The life of Johann Wolfgang von Goethe (1749-1832) provides a fasci-
nating case study of an eighteenth century Hermeticist. His example
makes it vividly clear that an eminent scientist and man of letrers could
still be deeply immersed in Hermeticism as late as the second half of the
eighteenth century.

Most scholars treat the Enlightenmenr as a single, unitary phenome-
non: the effort to emancipate mankind from tradition, superstition, and
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despotism. Bur in fact the Enlighrenment took radically different shapes
in different countries, This is especially true of Germany. Christopher
Maclnrosh writes that when the Enlightenment “fell on German soil it
often took root in strange and contradictory ways.” An example of this
is the German phenomenon of the “Enlightened despot,” exemplified by
Frederick the Great. In particular, the scientific spirit of the Enlighten-
ment took longer to gain ground in Germany. Well into the time of
Hegel and Goethe, Hermeticism was still seen in many quarters as a
progressive influence. Alchemy survived much later in Germany than it
did in the rest of Europe.

Ronald Gray, who has produced an entire study of the influence of
alchemy on Goethe, writes that “At the time of Goethe's birth, in. ..
Mannheim, alchemy was all the rage. Many of the most respectable citi-
zens had established alchemical laboratories, and so widespread was the
enthusiasm thar the city authorities felt themselves obliged to suppress
it by law, on the grounds that the numerous ill-guarded fires and the
waste of labour and materials were dangerous, and harmful to the econ-
omy of the state™ As a young man, Goethe read Paracelsus, Basil
Valentine, van Helmont, Swedenborg, and the Kabbalah.,” In particular,
as Gray notes, Goethe was influenced by an anonymous alchemical
work entitled Aurea Catena Homeri (ca.1723).” Goethe's letter to E. Th.
Langer of May 11, 1770, discusses the Emerald Tablet of Hermes Tris-
megisrus.” Goethe’s notebook from Frankfurt and Strasbourg contains
many references to Paracelsus and Agrippa.” According to Richard
Friedenthal, for Goethe “alchemy was a thing of the present, not of the
past, a still living survival from the middle ages.™ Indeed, Gray claims
that “The degree to which alchemy had established control over
Goethe’s interests in early manhood can scarcely be over-emphasized.™

In Septembgr of 1768, Goethe, exhausted, took leave from Ltipzig
University and spent the winter at home. He was much of the time in
the company of Susanna von Klettenberg, who belonged to the sect of
Herrnhuter, a Pietist movement founded by the notorious Hermeticist
Count von Zinzendorf (1700-60). An alchemical adepr, Klertenberg
introduced Goethe to the Opus Mago-Cabbalisticum et Theosophicum of
Georg von Welling.” Together, they engaged in alchemical experiments
in Goethe's father’s attic. Friedenthal describes their work in dramatic
detail:
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The pious Friulein von Klettenberg stood with the young Goethe in
front of a wind furnace, with sand-bath and chemical flasks. They
stirred up the ‘ingredients of Macrocosm and Microcosm.’ They tried
to produce silicic acid by melting quartz pebbles from the river Main.
They discussed mysterious salrs, to be conjured up by unheard-of
means, a 'virgin soil’ with extraordinary powers. . . . Even in his [larer]
natural science he remained far truer to the world of prima materia
and the Chemical Marriage, as the text-book of the Rosicrucians was
called, than subsequent opinion has been willing to admit.®

In later years, Goethe was far more critical of alchemy: "It is a misuse
of genuine and true ideas, a leap from the ideal, the possible, to the real-
ity, a false applicarion of genuine feelings, a lying promise, which flatrers
our dearest hopes and aspirations.™ However, Goethe's disapproval
appears to have extended only to the actual practice of laboratory
alchemy. He continued to be influenced by alchemical theory and sym-
bolism. In 1795 he composed an alchemical fairy tale laden with Her-
metic imagery of all sorts—such as, for instance, the image of the
ouroboros (the snake biting its tail).

The conception of a unity of the world's religions is joined in Goethe's
thoughr, as it is in Rosicrucianism and Freemasonry, to a quasi-panthe-
istic nature mysticism. In words thar call ro mind Schiller’s poem Die
Freundschaft (1782), which is quoted—or rather deliberately mis-
quutad-—-b}r Hegel in the final passage of the Pi:fr:ummuhﬂ nf Spirit,
Goethe writes in the Sorrows of the Young Werther (1774):

From the inaccessible mountains across the desert that no foot has
rrodden, and on to the end of the unknown ocean, breathes the
spirit of the eternally crearing One, rejoicing in every speck of dust
thar hears Him and is alive. — Ah, in those days, how often did my
longing take the wings of a crane thar flew overhead and carried me
to the shore of the uncharted sea, to drink from the foaming cup of
the infnite that swelling rapture of life, and to taste but for an
instant, despite the limited force of my soul, one drop of the bliss of
that being which produces all things in and by means of itself.”

David Walsh notes that"Goethe made frequent use of the idea of uni-
fying opposites in the sense derived from the alchemical symbolism,
both in his literar],r and scientific wrirings.”* His aim, as Gray purs ir,
was “an incorruptible permanence which embraces in itself all oppo-
sites.”™ Goethe wrires: “I was pleased to imagine to myself a divinity
[Gottheit] which reproduces itself from all eternity, but since production

cannot be thoughr of withour multiplicity [ Mannigfaltigkeit), this divin-
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ity necessarily appeared to itself at once as a Second Person [ein Zweites],
whom we recognize by the name of the Son.™ The similarity to Béhme's
doctrine is obvious here,” Goethe continues, speaking of the Father and
Son:" These two had now to continue the act of creation, and appeared
to themselves again as a Third Person [im Dritten], who was now just as
living and eternal as the whole. But with this the circle of divinity was
closed, and even they would have found it impossible to create again a
being fully equal to themselves.™

Gray has described Goethe’s color-theory as, "entirely alchemical in
conception.” The color-theory, which had a great influence on Hegel's
later Naturphilosophie, was influenced by the alchemical teaching thar all
colors arise from the opposition of darkness and light.” Goethe himself
acknowledges the influence of alchemy on the Farbenlebre:"He who pon-
ders this matrer more deeply,” Goethe states, “will be so much the berter
able to relate these remarks with the secret philosophy and experience
of the chemists.™ Furthermore, Goethe acknowledged the importance
of the form of “triplicity” in his color-theory, a triplicity which, of course,
figures prominently in Hegel and, as we have seen, in B6hme and his fol-
lowers:“If one has rightly undersrood the separarion of blue and yellow,”
Goethe states,

and has sufficiently considered in particular the development
towards red, whereby the opposed sides incline towards one
another and combine in a third being, then a certain secrer signifi-
cance will become apparent, to wit that a spiritual meaning can be
read into these two separated and opposed beings, and one will
scarcely refrain, when one sees them producing green below, and
red above, from thinking in the former case of the earthly, and in
the latter case of the heavenly crearures of the Elohim.”

Goethes botanical theory, the doctrine of the so-called Urpflanze, is
also heavily influenced by Béhme and alchemy. Goethe’s search for the
Urpflanze led him to postulate a sequence of seven stages of plant devel-
opment, moved by the twin forces of "diastole” and "systole.” Rolf Chris-
tian Zimmerman has argued that Goethe’s conceptions of diastole and
systole derive from Qetinger's conceptions of expansion and contrac-
tion.” Robert Schneider speaks of these concepts as part of the “old
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vitalistic tradition” and points out that they crop up later in Schelling’s
Weltalter.” David Walsh has also compared Goethe’s seven stages to
Béhme's seven source-spirits.™

The Urpflanze is conceived by Goethe as a microcosm of the universe.
The seven stages of plant development mirror the seven stages of the
unfolding and division of creation as a whole. Bur all the parts and
stages are simply the modes of one fundamental form. Goethe believed
that each stage of the plant’s development was undersrandable as a
transformation of the primordial leaf. Gray writes that Goethe held this
observarion (which has been disputed by most botanists) to be “confir-
mation of his belief that the whole was present in all of its parts™
Again, we are reminded of a similar position in Hegel. Goethe also
believed in the reality of an Urtier, of which all animals are modifca-
- tions, though he did not develop this theory as extensively as he did that
of the Urpflanze.

Goethe was an active and enthusiastic Mason. He even composed
songs and orations in honor of deceased Masonic brethren, in which he
elaborated his own views of the true mission of Masonry.™ Some of
these views may be inferred from his 1784 Fragment Die Geheimnisse, a
fable abour a spiritual order of knights (modeled, it seems, on the Tem-
plars). The knights are led by a Humanus, who unites in his person the
underlying “truth” of the various religious faiths—again, we find the
conception of the invisible church. More than once in Die Gebeimnisse,
Goethe uses the imagery of the cross and roses. Goethe’s name and rep-
utation served to lend a measure of respectability to Hermeticism
throughourt his lifetime. Many were undoubtedly introduced to aspects
of Hermeticism l:hmugh Goethe, and his work was a major conduit for
the indirect influence of alchemy, Béhme, Kabbalah, and various other
Hermetic offshoots.

3. Swabian Pietism and F. C. Oetinger

Laurence Dickey has argued recently that the approach of going“back to
the text” with Hegel's work is misguided, for so much of the intellectual
context of what Hegel wrote is unfamiliar to us.” The Germany of
Hegel's youth consisted of almost rtwo thousand sovereign states, cities,
dukedoms, and bishoprics. There was no centralized government, and
no center of intellecrual and spirirual life. Thus any German thinker
must be understood in terms of his local context. Dickey argues that
Hegel must be understood in the context of what he calls the "Protes-
tant civil piety” of Old Wiirttemberg. This tradition involves, among
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other things, the Eual of establishing the kingdnm of God on earth
through a transformation of society. Robert Schneider, in fact, refers to
the “kingdom of God" (Das Kénigreich Gottes) as the "consummarte idea”
of Swabian Pietism.”

Schneider’s Schellings und Hegels Schwdbische Geistesabnen was the frst
major study of the influence of Swabian theosophy on German idealism.
He refers ro the widespread scholarly ignorance of Hegel’s Swabian roots
as an "embarrassing situation” (Zwangslage) and argues that Schelling
and Hegel were influenced by such aspects of Swabian cultural life as
the Geschichtstheologie of Johann Coccejus (1603-69), mystical panthe-
ism, Paracelcism, and theosophical Naturphilosophie (especially that of
the Béhmean F. C. Oetinger).”

In Hegel's own time his Swabianism was the subject of some discus-
sion, as well as ridicule. Karl Rosenkranz writes thar “In Berlin it was
the case that much that was artributed to Hegel as a person was typical
of all Swabians, and was not regarded as being in any way peculiar to
him so long as he lived in southern Germany. This is true of his warm,
unpretentious manner, his intuitive openness, the directness of his
speech, and the straightforwardness, marrer-of-factness and sinceriry of
his mental artitude.™ In the year following Hegel's death, O. H. Gruppe
(writing under the pseudonym “Absolutulus von Hegelingen”) played
Aristophanes ro Hegel’s Socrates with his play, The Wind, or an Entirely
Absolute Construction of Werld History Through Oberon’s Horn, in which

Hegels Swabian origins were lampooned. Understanding Hegel's
Swabian roots is indispensable for making sense out of his philosophical
presuppositions and artachments.

The Duchy of Wiirttemberg was an extremely insular state, which,
after turning Protestant in 1534, became fertile ground for many forms
of religious enthusiasm, including mysticism and Hermerticism.
Indeed, the Swabians are the m}rstical P{:np]e of Germany, notorious
for their interest in esoteric, theosophical, and occult strains of
thought. Reuchlin, Andreae, Oetinger, Hahn, Mesmer, Schiller,
Schelling, Hegel, and Hélderlin were all Swabians. Wiedmann writes
of the Swabians, "Reserved and uncommunicative, they conceal deep
within themselves a quiet faculty for brooding and meditating.™
Pierre Deghaye states thar"Swabia is accustomed to reconciling oppo-
sites.”™ Wiirttemberg, Laurence Dickey claims, was a land of "both-
and” rather than “either-or.™ “The Swabians,” writes Heinrich
Schneider, “always search for the totality of being behind the reality
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with its confusing mulriformity, and beyond the rarionale with its
sharp antithesis of truth and Essence.™ Robert Schneider wrires of
the Swabian “mental attitude” (Geisteshaltung), which continually
points toward die Ganzheit des Seins.”

Even well into the nineteenth cenrury, lictle of the scientific spirit of
the Enlightenment had seeped in. Walsh writes: " The influence of the
Enlightenment, to the extent it had made itself felt in Wiirttemberg,
was integrated with a theosophic philosophy of narure and a speculative
Pietism which was concerned with the progressive revelation of the
divine structure of history.™ Indeed, for this reason, Robert Schneider
holds that the influence of the Aufklirung on the young Hegel has been
very much exaggerated.” We may think of biblical scholarship and “spec-
ulative philosophy” as widely different activities, but to the Pietists of
Wiirttemberg they were intimately connected.

Just whart exactly is “specularive Pietism”? Defining Pietism itself is
rather difficule, for it existed in Germany (and elsewhere) in a variety of
forms. Lewis White Beck characterizes Pietism as “the public re-emer-
gence of a more or less continuous effort in Germany to achieve a sim-
pler, less dogmartic, and more moralistic Christianity than that to be
found in any of the established churches.™ The Pietists were inspired
by a variety of sources. One highly significant source of inspiration was
Bohme. By the end of the seventeenth century, Bohme's followers had
become a thorn in the side of the established church. In Wiirttemberg in
1681 Pastor Johann Jakeb Zimmerman of Bietigheim was dismissed
from his post for "Béhmeanism.” A similar fate befell Ludwig Brun-
nquell of Grossbotwar in 1679. Despite this, Bohmeans in Wiirttemberg
were generally treated with more tolerance than anywhere else in Ger-
marny.

The strain of "Bohmean Pietism” became particularly strong in the
eighteenth century, when many Pierist thinkers became active oppo-
nents of the marthemarical and mechanical model of science and advo-
cated instead a Bohmean “vitalistic philosophy of nature™ These
religious mystics, some of whom, like Bhme, had no formal education,
came to exercise a wide influence, and by the middle of the eighteenth
century, as Beck puts it,"a Pietistic patina spread over almost all of Ger-
man culcure.” In addition to the open, Pietist religious societies, which
were tolerated by the Duchy of Wiirttemburg, secret societies four-

&6. Heinrich Schneider, Quest for Mysteries, 62—63. Here Schneider is actaally
explicating the views, with which he is in symparhy, of H. O. Burger in his
Schwabentum in der Geistesgeschicte (Stuttgart and Berlin, 1933).

67. Robert Schneider, Geistesabnen, 23.

68. Walsh, Boebme and Hegel, 296.

69. Robert Schneider, Geistesabnen, 7.

20. Beck, Enrf_'r German Phii-u.f-ﬂpj}]r, 157. This is indeed the case, for these
“Pietist” concerns are to be found in such German mystics as Eckhare, Hilde-
gard, Seuse, Tauler, Joachim, and others.

=1 Ibid, 159.

7a. Ihid., 10.




64 The Sorcerer’s Apprenticeship

ished there as well.” Some of these societies were alchemical in nature,
Alchemy was quite popular ar the Wiirttemberg court in the seven-
teenth century. The Schwdbischen Magazin, one of the most important
publications in Swabian literary life, published works on theosophy and
alchemical Naturpbilosophie including Ph. M. Hahn's anonymous work,
“Von Gortes Dreyeinigkeit und von der Verschnung™

I will have more to say about the influence of Swabian Pietism and
Hermeticism on Schelling and Hegel in section 4 of this chapter. In the
rest of this section, I will discuss the life and rhuu.ght of Qetinger, who
exercised considerable influence on both Schelling and Hegel.

Friedrich Christoph Oetinger (1702-82), virtually unknown to
English-speaking scholars, ranks as the second most important ﬁgu.ﬂ: n
Wiirttemberg Pietism after Johann Albrechr Bengel (1687-1752).” Sto-
effler writes that "By most estimates [Oetinger] was, in facr, the most
original theologian of the eighteenth cenrury in Wiirttemberg, and per-
haps in all of Germany.™ Robert Schneider has characterized Bengel as
“the philosopher of history who anticipated the work of Schelling and
Hegel."” Bengel believed that he was the herald of a"final age” of man in
which God would achieve perfect self-actualization in the world, history
would end, and all reality would be absorbed into God. Specifically, Ben-
gel held that this would occur in 1836. Bengel and his followers, who
called themselves " The Free” (Die Freien), proclaimed the perennial ideal
of the invisible church, which would prepare man for the end of time. (I
will have more to say about Bengel in chapter 7.)

Oetinger, after undergoing a conversion experience in 1721, entered
the theological seminary in Tiibingen, where Hegel would study sixty-
seven years later. Oetinger was decidedly unimpressed by the Wolfhian
philosophy of rationalism and mechanism that was popular at the time,
and yearned for something more. Discussing his intellectual frustrations
with Johann Kaspar Oberberger, the proprietor of the powder mill in
Tiibi:ngﬂn, the larter gave Dﬁtinge;r the works of Béhme. It was not long
before Oetinger openly declared himself a disciple of Bhme. Indeed,
Oeringer’s first book was a commentary on Béhme: Aufmunternde Griinde
zur Lesung der Schriften Jacob Bohmens (1731).
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strong . . - there was likely to be also some belief in the validity of alchemy”
(Gray, Goethe the Alchemist, 4).
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Hans-Georg G er's Truth and Method, in which Oetinger’s doctrine of sen-
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Oetinger’s Bohmean theosophy. See Truth and Method, 2nd rev. ed., trans. Joel
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Oetinger is also known to have visited a circle of Jewish Kabbalists at
Frankfurt am Main, who introduced him to Knorr von Rosenroth’s
Cabala Denudata, as well as ro the messianic Kabbalism of Isaac Luria.
Through Oetinger, Lurias Kabbalah would exercise an indirect influ-
ence on German idealism, His familiarity with Kabbalism enabled
Qetinger to appreciate what was “Kabbalistic” in Bohme's works and to
artempt to effect a synthesis of Bohme and Kabbalism. This tendency is
reflected in one of Oeringer’s most important works, Offentliches Denckmal
der Lebrtafel (1763). This was a commentary on a Kabbalistic painting—
commissioned by Princess Antonia of Wiirttemberg—hanging in a
small church ar Teinach in the Black Forest. Oetinger's account of the
Kabbalah in this work is almost entirely Lurianic. Anronia was a follower
of a Christian Kabbalist pastor whose Kabbalism had been influenced
by Reuchlin. Qetinger also corresponded with Emanuel Swedenborg. In
1765 he published a rwo-volume work entitled Swedenborgs und anderer
irdische und himmlische Philosophie, zur Priifung des Bestens (1765), which
was subsequently banned in Wiirtremberg,

Oeringer was also an accomplished scientist, quite learned in the the-
ories of his time. Nevertheless, he was a fierce opponent of both mecha-
nistic materialism and the rationalism of Descartes, Leibniz, and Wolff.
In the spirit of Bohmean vitalism he composed a "theology of electric-
iry.™ Greatly influenced by alchemy, in 1749 he wrote that "Chemistry
and theology are for me not two things but one thing.™ One commenta-
tor notes that“ Various theosophic currents, including the Hermeric and
panvitalistic systems of Giordano Bruno and Paracelsus, the Kabbalah,
the Rosicrucian tradition and, most importantly, the obscure specula-
tion of _]a]mb Bohme, were inmrpﬂratﬂ:l intoe the Swabian Pieristic
revival by Oetinger and his school™ An enthusiastic chiliast, in the tra-
dirion of Joachim de Fiore, he also published a book of inspirarional
sermons—Reden nach dem Allgemeinen Wabrheitsgefiibl {1758)—which
became quite popular with the laity of Wiirttemberg.

Oetinger holds that"God is an eternal desire for self-revelation” (eine
ewige Begierde sich zu offenbaren).” He writes in one place that “The
ancients [die Alten] saw God as an eternal process in which He emerges
from Himself and rerurns to Himself; this is the true conception of God
and of His Gluq-r; it is the true conception of His inAnite life and power
which issues in the Blessed Trinity.™

Oetinger identihes the fully realized God with Geist and treats Geist as

whar he calls an Intensum. An Intensum is a cumplex whole, which cannot
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be divided into separable pieces. In his Biblisches und Emblematisches
Wirterbuch (1776), Oetinger defines Wissen (to know) as “to see a thing
according to all its parts™ Glaube (belief, faith) is supposed to consist
“not in annuling [aufheben) the syllogistic order of thought bur in enliven-
ing it."™ Purtting the two definitions together, one can see that what
Oetinger is after is a kind of thought that proceeds nrga.nica]lf, or which
aims at the articulation and grasp of organic wholes. Oetinger thus does
not reject reason per se; he merely opposes a"living” to a "dead” reason.
We come to know the God-process through its manifold aspects, which
are not conceived as separable pieces. Oetinger holds, in a manner identi-
cal to Hegel, that in the case of an Intensum such as Geist, the whole is
immanent in every part. It is this immanence that enables us to progress
from one moment to another in the gradual articularion of the whole.”

The “moments” of God represent the “forces” that bring abour God's
realization in the world, which consists in His corporealization or
embodiment in nature and in history. Bohme’s claim that no spirit exists
“disembodied” is the linchpin of Oetinger’s thought. Oetinger wrires:
“Embodiment is the goal of God's work” (Leiblichkeit ist das Ende der
werke Gottes).” Oetinger departs from the entire earlier philosophical
tradition of idealism, by holding that spirit does not exist separate and
apart from its embodiment. Rather, spirit comes to progressively more
adequate expression through corporeality—what Oetinger calls Geist-
leiblichkeit. A perennial idea in the theosophical tradition, Geistleiblichkeit
has its probable origins in Caspar Schwenlkfeld (1490-1561). As discussed
in the last chapter, for Béhme Leiblichkeit was the last stage of God's self-
unfolding. Still, Geistleiblichkeit is a highly obscure conception, perhaps
best understood along the lines of an Aristotelian entelecheia (actuality):
a perfect marriage of (divine) form and marter.

The forces that set in motion this process of cosmic “spiritual corpo-
realizarion” are antagonistic and murually determining, and are derived
in large measure from QOetinger’s studies of the Kabbalah. As was com-
mon among Christian Kabbalists, Oetinger identifies the first three
sephiroth of the Kabbalistic Tree of Life with the Trinity and states that
they deal solely with the Godhead. The other seven relate to crearion.
Like Béhme, Oetinger refers to these as “seven spirits,” and like B6hme
he favors this way of speaking because it accords with scriptural refer-
ences to the seven spirits of God (Rew. 4:5). They are the mechanism of
God's corporealization or manifestation. He conceives the supernal
Trinity as in some degree beyond understanding.

The two fundamental cosmic processes, according to Oetinger, are
expansion (Ausbreitung), which he identifies with the fourth Kabbalist
sephirab, Hesed ("mercy,” also known by a name which Oetinger also uses,
Gedulab), and contraction (Stdrke), which he identifies with the ffth
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sephirah, Gevurah (judgment). Creation, and thus God's"embodiment” is
set in motion by the primordial conflict of these two forces.

Central to Oetinger’s theory of knowledge is his conception of sensus com-
munis, which he discusses most fully in Die Wahrheit des Sensus Communis
(also 1753). Sensus communis, Oetinger notes,"is concerned only with things
that all men see before them, things that hold an entire society together,
things that are concerned as much with truths and statements as with the
arrangements and parterns comprised in statements.™ Oetinger frequently
refers to sensus communis as an "unmediated cognition” (unmittelbare Erkennt-
nis). Robert Schneider describes sensus communis as"the feeling of the deep,
total bond [ Verbundenbeit] of man with God and with other beings.™ Sensus
communis cannot be defined with full clarity and precision because it in
some sense transcends subject and object.” Sensus communis is understood
by Oetinger to lie at the“very center” of our being—ir is a stare or a faculty
thar lies beyond the run-of-the-mill distinctions made by consciousness,
including the distinction between consciousness and external world.

C!Eringet also speaks of a"generative method,” which understands both
nature and scripture according to their "generative order,” as organic sys-
tems that unfold as plants do from their seeds.” More exalted than sensus
communis is whart (}etinger calls Zentrallerkenntnis, an unmediared, synop-
ric vision in which the mind momentarily sees existence through the eyes
of God. Oetinger writes that Zentrallerkenntnis leads to the realization
that“The truth is a whole [Die Wabrbeit ist ein Ganzes); when one finally
receives this total, synopric vision of the truth, it matrers not whether
one begins by considering this part or that,™ As Robert Schneider points
out, the theme of the truth as a whole (or the whole) is a perennial theme
of Swabian speculati'.re Pietism. It is for this reason, Schneider suggests,
that the sceptical moment of Kant’s philosophy was almost universally
rejected and reviled in Wiirttemberg.™ Schneider writes that “there can
no longer be any doubt, that in the [Tiibingen] Stift, spurred on and
enriched by the Enlightenment, the original spirit of the [Swabian]
Heimat was at work, seeking the Truth only in the Whole.™

QOetinger reads the entire text of the Bible as a "holy emblem book™
every detail is in some way significant or symbolic, The Bible is itself an
embodiment of God—not a physical embodiment, burt an expression of
the divine in terms of concrete images, myths, and allegories. Oetinger
distinguishes between a “narrow” and a "wide” meaning of scriptural
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terms.” The narrow is the literal meaning, the wide the speculative.
Because Oetinger holds thar both are, in their own way, true, he can
claim that his views do not conflict with orthodoxy (though few accepted
such a defense in his rime). Following Bohme, Oetinger extends this con-
ception to include all of narure, stating that“"the natural realm, as well as
scripture, is a medium of divine revelation, and . . . therefore the study of
one will yield ar least some insights into the other™ Mature, like the
Bible, is an emblem-book, where everything is to be read as a sensuous
representation of the divine. Since Narure is an emblem book—a sensu-
alizarion of God in the world progressing toward true spirirual embodi-
ment-—scientific experiment or investigation into MNature are for
Oetinger a way of “thinking God's thoughts.™ Oetinger refers to the sci-
ence that studies these "emblems” as theologia emblematica and claims that
when fully realized it will unify the sciences and all of human knowledge
One author refers to it as "an eclectic combination of alchemy, Bohme,
the cabala, and emblemarics.™

There are many parallels berween Oetingers thought and Hegels.
The foregoing discussion of Oetinger should have made some of these
obvious, but I will offer a brief summary (further parallels will be drawn
in later chapters). First there is Oetinger’s ideal of an unmediated cogni-
tion beyond subject and object; there is his conception of the truth as a

“whole”; there is Oetinger’s understanding of nature as a self-specifica-
tion uf God and his treatrment of narural philosophy as providing
insight inrto "God’s mind”; there is Dcl:mg:rs urgummm, his conception
of the intensum in which the whole is immanent in every part, and his
ideal of an organic form of thought; there is the centrality in Oetinger’s
thought of Geist and his ideal of Geustleiblichkeit, or spiritual embodi-
ment, which finds its analogue in Hegel’s Objective and Absolute Spirit.
Hegel states that “Spirit is in the most concrete sense. The absolute or
highest being belongs to it” (LPR 1:142; VPR 1356). Just as in Oertinger’s
thoughr, Hegel's God or the Idea is"embodied” in more or less adequare
forms. In nature it exists in inchoare form, but inds more adequate real-
ization in human projects, institutions, art, and religion, finally reaching
perfection in an ideal medium: the pure aether of thoughr realized in
speculative philosophy.

Two important followers of Oetinger were Johann Ludwig Fricker
(1729-66) and Philipp Marthaus Hahn (1739-90), both of whom studied
at Tﬁbi.ng-ﬁn. Fricker, alung with other associates of Oetinger such as G. F,
Rasler and Prokop Divisch, developed Oetinger’s “theology of electricity”
and may have exercised an influence on Franz Anton Mesmer
(1734-1815)." (Oetinger was, in fact, the first German scholar to take note
of Mesmer's theories.)” However, perhaps the most influential follower of
Oetinger was Hahn, whose theology was similar in most respects to
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Oetinger’s. The young Hahn spent half a year at a vicarage in Herrenberg
with Gl:tingr_r, who was by then quite ill. During his time there, he read
Oetinger’s voluminous alchemical library."™ In 1770 Hahn, who had won
the favor of Duke Karl Eugen for his design of an astronomical clock,
became a pastor in Kornwestheim, north of Sturtgart. In 1781 he moved o
Echrerdingen and died there nine years later. While at Echrerdingen, he
made frequent visits in the summer to Nirtingen, where he may have
come into contact with the young Schelling and Haélderlin.

Hahn attracted numerous followers from Sturrgart, where he estab-
lished some conventicles (scriptural “study groups” for lay Pierists),
including one exclusively composed of city officials and leading citizens.™
Hahn was acquainted also with Johann Gortfried Herder (1744-1803),
whose own Hermeticism may well have been fueled by this contact with
speculative Pietism."™ In 1774 Herder published Uber die dlteste Urkunde
des Menschgesclechts, in which he devoted considerable space to a serious
discussion of Hermes Trismegistus. The work concluded with a chapter
dealing with, among other things, the Kabbalah. In 18c1, in his journal
Adrastea, Herder published a dialogue berween “Hermes and Pymander,”
styled after the dialogues found in the Corpus Hermeticum.™

Despite Oetinger’s influence, the church and academia remained
largely closed to his followers. The Tubingen S5tift, for instance, was
intolerant of Oeringerites. Nevertheless, even there Oetinger exercised a
subterranean influence. The metaphysical writings of Professor Got-
tfried Ploucquet (1716-g0) were strongly influenced by Oetinger’s cri-
tique of Leibniz. Ploucquet did not, however, dare to cite Oetinger.™
Hayden-Roy writes that "for pastors hoping for a successful career
within the Wikrttemberg church, it was politically expedient to espouse
conservative rather than speculative views."™

P. M. Hahn is not to be confused with Johann Michael Hahn
(1750-1819), an influential disciple of Bohme, whose own life bore a
number of parallels to that of the Lusatian cobbler. Hahn founded the
Swabian "Hahnisch Fellowship” (Habnische Gemeinschaft), the members
of which were all conventionally religious laity, who just happened to
meet every Sunday afternoon to discuss Hahn's brand of Béhmean
theosophy."™
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4. Hegel's Lebrjabre

In the winter semester of 1788, Hegel began his studies at the Tiibingen
Stift, where J. V. Andreae, Oetinger, |. L. Fricker, and P. M. Hahn had
studied. One will search his early writings, including the journal in Ger-
man and Larin which he began keeping in 1785, in vain for signs of inter-
est in Naturphilosophie, idealism, or any of the philosophical concerns of
the time. Instead, as Lawrence Dickey claims,“it was the culture of Old-
Wiirttemberg, not the principles of German idealism, that furnished
what Lucien Febvre would have called the ‘mental equipment’ of his
mind.""

We know fairly little about Hegel's religious education. In the gymna-
sium ar Sturtgarr, Hegel had been taughr |. W, Jager’s Catechism, which
was based on the thoughrt of Bengel and Coccejus. Coccejus interpreted
the progress of history in biblical terms, holding that history was the
“progressive realization of the divine plan,”™ There is general agreement
among scholars that Hegel must have had some degree of exposure to
the strain of mysticism in Swabian Pietism. Robert Schneider wrires
that Hegel and Schelling inhabited an entirely different “conceprual
world” (Begriffswelt) from that of Enlightenment rationalism and mecha-
nism. Theirs was that of the "ancient categories of chemical (ie.,
alchemical)-biological philosophy of nature” (die uralten Kategorien der
chemisch (alchimistisch)-biologischen Naturphilosopbie), stemming from
“Oetinger, Bohme, van Helmonr, Boyle, Fludd, Paracelsus, Agrippa von
Nettesheim, Telesio, and others. ... This philosophy of nature was
still alive in Wiirttemberg during Hegel and Schelling’s youth.”™ Wied-
mann writes that "Hegel’s home, like that of every old, established fam-
ily in Seutrgart up to the beginning of our century, was marked by
Protestant Pietism. And rhus Hegel was steeped in its theosophy and
mysticism from childhood. His Swabian disposition was never rar-
efied—not even ‘in the element of the universal, the ether of thought
and philosophy.’ """ There was certainly easy access in Wiirttemberg to
theosophic literarure. Important works by Oetinger and P. M. Hahn
were still being brought out in the 1780s and 1790s. Schneider notes
that the works of Paracelsus and Béhme, as well as numerous alchemi-
cal works, were plentiful in Old Wiirctemberg.""

In his publications, manuscripts, and youthful diaries Hegel says
nuthing about Swabian specularive Pietism and thmmphf, and nothing
about hgures such as Oetinger. This does not, however, constitute a
decisive reason for discounting their influence, Robert Schneiders
hypothesis is, I think, quite reasonable: “woriiber man stindig sprichr,
schreibt man nichts in sein Tagebuch” ("one does not write in one’s diary
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about that of which one constantly speaks”)."” In other words, the
Begriffswelt of theosophy and Hermericism was so prevalent in Wiire-
temberg that it did not provoke comment from the young Hegel. Also,
the example of Ploucquet (see the preceding section) is enough to show
thar there was concern among scholars chat open alliance with Her-
metic philosophy and hgures such as Oetinger might provoke censure
from their colleagues. Hermeticism was something of a "grass roots”
movement in Wﬁrttemherg—thuugh, as 1 have shown, ir exercised a
clandestine influence in academia, the church, and government.

Robert Schneider writes that "Hegel's upbringing can only have been
‘Pietist. ™" Although there is no record of his parents having been
members of any Pietist conventicle, Hegel's own youthful religious ori-
entation seems to have been Pietistic.”™ His "early theological writings”
are alive with the sort of issues and questions that were characrerisric of
Wiirttemberg Pietism. Whatever the exact nature of his parents’
Lutheranism may have been, devout Lutherans they were. When Hegel
would later come ro develop philosophic interests, he saw the philoso-
phies of Kant, Jacobi, and Fichre as ourgrowths of Protestantism.
Hegel's Protestantism appears to have been sincere and in no way
merely “orthopracric.”

Some of the earliest entries in Hegels journal consist in passages
from religious and theological texts, laboriously copied out. As H. 5.
Harris writes,"a fifteen-year-old who . . . spends several days writing our
someone else’s views on heavenly bliss really does himself believe in
heaven."" Harris writes thar Hegel entered the theological seminary at
Tiibingen simply because he got his education there for free.'"” How-
ever, as far as we know Hegel did not consider studying anything other
than theology."” The picture that emerges from a study of his early days
is thar of a pious, almost deliberately conventional and conformist
youth, in whom, nevertheless, were planted the mysrical Pietist seeds
that would later bloom as speculative philosophy.

Pietism exercised a considerable influence on the Tiibingen Stift.""
Hegel's instructors there were acrively concerned with how Pierism
could be reconciled with orthodox Lutheranism. Ar Tiibingen, Hegel
read Plato, Kant, Schiller, Jacobi, Hemsterhuis, Montesquieu, and
Herder. He declined to join a"Kanr Club” formed ar the Stifl, because he
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claimed he was too busy reading Rousseau.'"” The later testimony of
Magister Leurwein of the Stift indicates that Hegel had no interest in
Kant or metaphysics while there.,'™ Further, Harris has written of
Hegel's early “indifference” to theoretical philosophy. This is what one
would expect of someone who had been exposed early on to the hcad}f
air of theosophy —Schal]mg for instance, could only stomach main-
stream philosophy in so far as he could read theosophy into it.

MNevertheless, we know that some of Hegel's instructers had been
influenced by Kant, particularly Gortlob Christian Storr (1746-1805)."
Storr—who, according to Robert Schneider, was also influenced by
Bengel'“—appears to have made much of Kant's claim to have “limired
reason, in order to make room for faith.” Despite the fact thar this would
have supported the kind of quasi-Pietistic, or simple, natural faith to
which Hegel was attracred, he and Schelling (his roommate at the Stift,
along with Haélderlin, beginning in 1790) appear to have reacted
strongly against it. This again suggests that their “Pietist” religious
upbringing was anything but conventional. Only a “speculative Pietist”
would have been so unmoved by Storr’s appropriation of Kant, because
speculative Pietism believes in the possibility of wisdom—a knowledge
of all things human and divine—and thus must reject sceptical philose-
phies such as Kant’s.

As I mentioned earlier, Hegel'’s “early theological writings” are alive
with the sort of issues and questions thar were characteristic of Wiirt-
remberg Pietism. In the writings from the Stift period, Hegel maintains
that unreflective “folk religion” is at root identical with the highest,
reflective philosophical understanding of the nature of God. As Harris
writes of Hegel's early notes on religion, “He is contrasting the healthy,
undivided, natural consciousness of the Greeks with the corrupt,
divided, artificial consciousness of the moderns; and this, too, is a con-
trast thar he never abandoned.”™ The import of Hege:l's position is clear,
though he does not say it outright: true religion, true thoughr about the
divine, is somehow already given to man in an unreflective way, in
advance of anything like theoretical philosophy. Hegel finds in the
Hebrew writings, especially Job, the same sort of simple, unreflective
“connectedness” to the divine as he found in the Greeks.”™ Hegel’s idol-
ization of Greek culrure has been overemphasized by most scholars. I is
easy to see that the same “unreflective connectedness to the divine” was

to be found also in the Pietist milieu with which Hegel was acquainted
from childhood on.

1rg. Wiedmann, Hegel,

|m._]'nh:.m1=s Hoffmeister, Dokumente zu Hegels Entwicklung (Sturtgare: Fro-
mann, 1936}, 430.

121. Interestingly, Storr was the son-in-law of Jeremias Friedrich Reuss
{1700-1777), the favorite student of Bengel, and mentor of Philipp Marthaiis
Hahn. Reuss studied with Oetinger, and was also the mentor of Kostlin,
uncle of Schelling.

122, Robert Schneider, Geistesabnen, 7.

123. Harris, Toward the Sun[f;gﬁlt, =6,

124. Harris, Toward the Sun!r'gﬁr. B4,



Hegel's Early Years 73
In the so-called “Tiibingen fragment” (Religion ist eine) (1793), Hegel

modifies his stance roward folk religion, and we now see Reason entering
the picture, Enlightenment being reconciled with the happy unreflective-
ness of the Volk. Hegel now holds thar religious consciousness must
develop, and although the state of the Greeks and Hebrews represents a
state of idyllic oneness with God, it is inferior insofar as it is an unthinking
unity. The development of religious consciousness is a development
toward a thoughtful reappropriation of relatedness to the divine. (We are
reminded of Bohme’s doctrine thar the Fall had to happen, so that man
could achieve a self-conscious unity with God.) Hegel’s position, as Har-
ris notes, recognizes the form of consciousness man has come to display
over time as being the mature or most fully developed standpoint of
man.'® Nevertheless, he does not abandon the idea that in some sense
the realizations that will come with philosophical insight are already laid
up in the mind in an inchoate form—something we appear to possess
simply by virtue of being human. (It will be important to keep this idea in
mind for the discussion which follows in the next chapter.) Indeed,
Hegel maintains in rthis essay thar "the heart” must be followed first,
before philosophical consciousness is possible. He mainrains thar the
“subjective religion” of all men is at root identical and cites the line from
Lessing’s Nathan the Wise quoted earlier:"what makes me for you a Chris-
tian, makes }"ﬂl.ll'&ﬂlf for me a Jew."™

In a lecter from Hegel ro Schelling dared Janunary 1795, Hegel writes:
“Reason and Freedom remain our watchword, and our rallying point
the Invisible Church."¥ I have already noted the use of the term invisible
church by German mystics and Freemasons. H. S. Harris writes: "It
seems to me virtually certain that for Hegel, ar any rate, the ‘invisible
Church’ originally referred to the cosmopolitan ideal of Freemasonry as
envisaged by Lessing in Ernst und Falk™™ However, Robert Schneider
holds that Hegel's use of the term invisible church, as well as the phrase
“Kingdom of Ged” (which occurs in the same letrer), is evidence of the
influence of Pietist theology.”™ It may very well be thar Hegel and
Schelling encountered this rerminology in both Masonic and Pietist cir-
cles. Harris makes mention of a "secrer ¢lub” ar Tiibingen, in which
Masonic ideals were discussed (although he thinks that the term invisi-
ble church was not much used there)."” Hegel was also influenced early
on h].r the millenarian ideas of two French Masonic philosophes, Vﬂlnc}f
and Rabaut de Saint-Etienne."

In 1793, Hegel graduated from the Stift and in October he took a job
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as tutor in the home of C. F. Steiger von Tschugg in Berne, There, in his
leisure time, he read Meister Eckharrt, as well as Grotius, Hobbes, Hume,
Leibniz, Locke, Machiavelli, Montesquieu, Shaftesbury, Spinoza, and
Voltaire. He read Kant more seriously, particularly Religion within the
Bounds of Reason Alone. He also began studying Fichte's works and made
preparations for working out a“Philosophy of the Subjective Spirit.” In
1795, encouraged by Schelling, Hegel appears to have become deeply
immersed in Fichte's idealism. In an April 1795 letter to Schelling, Hegel
refers to the Fichtean conceprion of God as Absolute Ego as a parr of
“esoteric philosophy.™" In an August 1795 letrer he makes it clear that he
accepts this idea.™

I have already mentioned that Fichte was a Mason, but his connec-
tions with the Hermetic tradition do not end there. There is a very
strong similarity berween Fichtes dialectic of Absolute Ego, Non-Ego,
and Limited Ego and Non-Ego in the Science ufKnuwi:dgf (1794) and the
initial rripartite dialectic in B6hme's doctrine of the “seven source spir-
its.” Ernst von Bracken devoted an entire volume to discussing the rela-
tion of Fichte to Meister Eckhart."™ Of this connection, Walsh has
written, " Fichte adopted the insights that had been formulated with the
grearest difhculty by Eckhart as the union of the soul with God’s cre-
ative power, ro denote the normal condition of man in which the T
created the world by the power of thought and realized the action of
God.™

In Berne, Hegel became part of a family circle thar met in the evening
for various sorts of enterrainment. He kept in touch with them after he
went to Frankfurt in 1797."* Harris writes that "this association, like all
of Hegel's subsequent connections in Frankfurt—as far as these can be
traced—has strong overtones of Freemasonry.™” John Burbidge writes
that“Whenever the young tutor arrived in a strange town he soon estab-
lished contact with people known to be active in the most progressive
strands of the Masonic order™" Hegel was an enthusiastic reader of the
quasi-Masonic journal Minerva, which, among other things, dissemi-
nated the radical thought of the French Jacobins.' Its covers bore curi-
ous Masonic and chiliasric inscriptions. For instance, one cover featured
the owl of Minerva flying over Greek columns, next to which stands a
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child holding a trowel (an important Masonic symbol). In the shade of a
tree stands a woman surrounded by children. Next to her is a shield on
which is the head of Medusa and the inscription “The present age is
pregnant with the furure™"

Gerald Hanratty has written that "During his youth Hegel eagerly
assimilared Masonic ideas and aspirations which were propagated in
Germany by the supporters of the French revolution. Throughour his
life he interested himself in the Masonic movement so that its ideas
and aspirations were important elements of the matrix from which
Hegel's Gnosric system emerged.”* We have no record of Hegel hav-
ing ever become a Mason. Although he appears to have been associ-
ated exclusively with the "progressive strands” of the order (i.e., the
EnIightenment, rationalist strands}, he was c]earI].-r conversant with its
Hermeric or mystical aspects as well, as his poem "Eleusis” illustrates.

In 1796, Hegel learned through Hélderlin in Frankfurt thar a more
ateractive post with the family of the wealthy Jean Noé Gogel mighe be
available for him there. Hegel welcomed the opportunity to be back
with Halderlin, and wrote "Eleusis” for him, in commemoration of their
friendship. Jacques D'Hondr has argued that this poem is deliberately
laden with Masonic imagery. The Gogels were well-known Masons, and
Hegel was apparently hoping that Hélderlin would share "Eleusis” with
them, and that it would help to cement their relationship.™

The Eleusinian mysteries were very important to the Masons, who
traced their initiation back to them." In the poem Hegel refers at one
point to “this bond no oath has sealed,” which for Harris “suggests a
brotherhood inspired by the ideals of Freemasonry but withour formal
organization.”* Clark Butler suggests that the “bond” united Schelling,
Hegel, and Hélderlin as well as Isaak von Sinclair, anocher, less famous,
friend from the Thbingen Stift."" Hegel writes:

Your halls have fallen silent, oh Goddess!

Flown is the circle of gods back to Olympus from their consecrared
altars.

Flown from the grave of a desecrated mankind is

The Genius of innocence that brought them here in thrall.'
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D'Hondr suggests that “the grave of a desecrated mankind” is an
allusion to the desecrated grave of Hiram, the central myth of Masonic
initiation,'"

The poem may also contain veiled reference to Swabian speculative

Pietism. Hegel writes:

Sense is lost in contemplarion, what I called mine does vanish,
Unto the Boundless do I myself abandon.
I am in it, am everything, am only it.

This is remarkably like a description of Oetinger’s Zentrallerkenntnis, a
concept that would have been very familiar to Hélderlin. He wrires,
further, “Fantasy [Phantasie] brings the Eternal closer to sense, wed-
ding it to shape.” Again, this is quite reminiscent of the Bohmean-
Oetingerite concept of the imagination as the faculty of embodying
the ideal.”™ Harris notes that in the original draft Hegel struck our
some lines intended to “explain how the imagination achieves the
union of fnite and infinite spirit which reflective thought breaks
dﬂwn."!d"

A couple of lines later, Hegel writes:"[ feel it is the ether of my home-
land [Heimath) as well, this earnestness, this radiance surrounding you.”
This strengthens the impression thar Hegel may be alluding to the ideas
of speculative Pietism, calling Hélderlins mind back to their common
Swabian roots. Hegel refers to himself and Haélderlin as “sons of the
Goddess” (Ceres) and remarks thar they have not spoken openly of her
mysteries (“on their lips you did not live”), but have “preserved them in
the sanctuary of their heart.”

Whatever Hege;l’a. Intentions were in wririnE"Eleua.is,' they appear ro
have paid off, for in mid-January 1797 he arrived in Frankfurt as tutor to
the two Gogel boys (actually the sons of Johann David Gogel, brother of
Jean Noé, who died in 1793).

5. Pantheism, Haolderlin, and Schelling

The chiliasm of Wiirttemberg Pietism, the subject of much discussion
at the Tiibingen Stift, combined with the drama of the French revolution
to create the sense in Hegel and his schoolmates that history was mov-
ing roward some ulrimate, final act.”™ Alan Olson writes that both Hegel
and Hélderlin"were convinced that the furure of Germany, especially its
political unification, depended on the generation of a common spiritual
bond among its people—a Volksreligion wholly independent of the alien,
imported orientalism of Christianity.™"

Hélderlin's Tiibingen poetry (1788-93) contains few references or
allusions to Christian doctrine. Instead, a kind of "pantheistic paganism”
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prevails. He speaks of the “spark” of the "god within us."* It is often
thought that Holderlin adopted the Greek phrase hen kai pan (One and
All) to express his metaphysical outlook while at the Stift. As H. 5. Har-
ris argues, however, hen kai pan should really be seen as the collective
motro of Haélderlin, Schelling, and Hegel, though Hélderlin may have
been the one who brought it to the group's attention." The phrase ben
kai pan itself is most likely taken from Jacobi's Briefe Uber die Lehre des
Spinoza in Briefen an der Herrn Moses Mendelssobn (1785), in which Jacobi
records Lessing as having said,” The orthodox concepts of the deiry are
no longer for me. Hen kai pan, I know no other.” (The context of the
comment is a conversation between Jacobi and Lessing about Goethe's
poem Prometheus.) Jacobi printed Bruno's abstract of his work On the
Cause, the Principles, and the One as an appendix to his book.

Jacobi's Uber die Lehre des Spinoza was principally responsible for the
Spinoza revival of the late eighteenth century. H. S. Harris refers to
the “romantic Spinozism” of Hegels day." Jacobi’s book exercised a
profound influence on many thinkers, including Schelling and Hegel.
It was not, however, Jacobi’s intention to generate a revival of Spin-
ozism. By revealing Lessing’s Spinozism, Jacobi hoped to discredit one
of the heroes of the Aufklirung.” To Jacobi, Spinoza’s philosophy rep-
resented rationalism and determinism in their most extreme and viru-
lent form. (Interestingly, Jacobi also claimed that Spinozism was a
form of Kabbalism.)

Friedrich Heinrich Jacobi (1743-1819) was a follower of Johann Georg
Hamann (born 1730 in Kénigsberg, died 1788). Almost forgotten today,
Hamann, a Kabbalist and Bohmean who held the familiar thesis of
“nature as emblem-book,” was extraordinarily influential in his time.
Hamann’s “Metakritik” essay (published in 1800) stated, in the words of
Frederick Beiser,"one of the central goals of all post-Kantian philosophy:
the search for the inner unity, the common source of Kant's dualism.”*
Beiser writes that “Herder, Schlegel, and Hegel all accepted Hamann's
advice to see reason in its embodiment, in its specific social and historical
context.”"” Goethe and Schelling admired Hamann greatly."™ The already-
famous ]acn-bi met Hamann and, converted to his a.nti—Enlightenmtnt
philosophy, became his most vociferous advocare.”™ It was Jacobi who
rransmitted Hamann's thought to the Romantics, and to those, like
Schelling, engaged in Naturphilosopbie. (Hegel appears not to have been
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very directly influenced by Hamann, but in 1828 he published a critical
review of Hamann's collected works."™)

The significance of the Pantheismusstreit of the late eighteenth century
cannot be overstated. Thanks ro Jacobi's revelations, pantheism became,
as Heinrich Heine would put it in the next century, “the unofficial reli-
gion of Germany.™ Rheinhold’s extremely influential popularizarion of
Kant—Briefe dber die kantische Philosopbie (1786)—aimed at making
Kant relevant to the pantheism controversy. Such luminaries as Goethe,
Novalis, Herder, Schlegel, and Schleiermacher all dallied with pantheism.
There was liccle diffaculty in being both Lutheran and pantheist: as
Beiser points out, Lutherans believed in an immediate relationship to
God, and pantheism, teaching thar all cthings, mn:ludmg men, are God or
are within God, certainly provided that." Hélderlin, in his own journal,
copied out the hen kai pan passage from Jacobi’s book." In a letrer to his
mother from February 1791 Hilderlin menrions thar he has immersed
himself in works by and about Spinoza. According to Karl Rosenkranz
Hegel, Schelling, and others ar the Stift all read Jacobi’s book.

Hélderlin wrote his only novel, Hyperion, in the years 1792-1799.
Priscilla A. Haydﬂn-Rn}r, in her stud}r of the influence of Wiirrre:mbtrg
Pietism on the poet, claims that the themaric content of Hyperion was
influenced by Oetinger’s doctrine of sensus communis."™ Hayden-Roy is
not alone in this thesis. As she notes, Ulrich Gaier and Walrer Dierauer
have also argued that Hélderlin's poetic theory is based on Wiirttemberg
speculative Pietism."® Hélderlin may have been indirectly acquainted
with B M. Hahn's work rhrnugh a poet, C. F. D. Schubart. Halderlin
met Schubart, a follower of Hahn, in the spring of 1789.™

Although Hegel was happy to be reunited with Hélderlin in Frank-
furt (he had apparently succumbed to depression while in Berne), he
was forced to witness Holderlin's deteriorating mental state. In
November 1800, after receiving a small inheritance upon the death of
his father, Hegel wrote to Schelling in Jena, appealing for his assistance
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in relocating there. The two men had not corresponded in five years,
and in that time Schelling had become a celebrity, receiving his post at
Jena with the backing of Goethe. I shall not enter here into the familiar
details of Schelling and Hegel's turbulent friendship. Sufhee it ro say
thar Hegel came to Jena in early 1801, sharing quarters with Schelling.
After some months, he produced his first philosophical work for publi-
cation, The Difference Between Fichte's and Schelling’s Systems of Philosophy
(1801).

What seems to have arrracted Hegel ro Schelling’s early system is
Schelling’s claim thart at the root of all that is real is an infinite life {recall
Oertinger’s Theologia ex idea vitae deducta). In Schelling’s early “System of
Identiry,” “philosophy of nature” is understood as the story of how
Reason, the Absolute Ego, unconsciously produces a tangible world thar
reaches its consummartion with the coming into being of man, who can
embody self-conscious Reason or Ego. This is held to be parallel to
“transcendental idealism,” Reason’s actual self-undersranding, because in
both it is Reason or Ego thar is the underlying principle and “result”
Thus, the subject-object distincrion is transcended: nature, the external
world or object, really is Ego expressing or developing itself. This
infinite Ego lying behind the subject-object distinction, mm'ing or
generating the whole process, was conceived by Schelling as an infinite
and primordial life.

Schelling mainrained much the same doctrine in the later Freibeitschrift
(Philosaphical Investigations inte the Essence of Human Freedom; 1809):"Gortt
ein Leben ist,” he writes, “nichrt bloss ein Sein” ("God is a life, not merely
a being”)." The influence of Bshme on the Freibeitschrift—in which
Schelling employs the term theosophy—has been remarked on by
many," but Robert Schneider argues thar the more direct influence is
that of Oetinger. According to Schneider, Schelling’s use of such rerms
as Licht, Finsternis, Abgrund, Band der Kr:':ﬁf, nuﬂﬁsﬁcﬁ. unauﬁﬁsﬁcﬁ. bestand-
haltend, lebendige Bewegungskrafte shows the impress of Oetinger's
thought."™ Ernst Benz writes that Schellings “principal ideas are
dependent upon the rerminology of Bengel and Oetinger in such a
direct and visible way that it is impossible to ignore these fundamenral

sources of his thought™
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Schelling’s connecrions to Swabian speculative Pietism are much bet-
ter documented than are Hegel's. We know, for instance, thar Schellings
father owned Oetingers works."" Schellings father and grandfather
were both followers of Bengel. Schelling’s great uncle Friedrich Philipp
von Rieger was a supporter of Oetinger and J. M. Hahn, who expressed
his gratitude to Rieger in his autobiography. When Schelling was ten or
eleven years old, he lived in Niirtingen with his uncle Nathanael
Friedrich Késtlin (1744-1826), a deacon. Késtlin was known to have
close ries to the Bengel-Oetinger circle and may have proselytized his
nephew.'™ P. M. Hahn's diary reveals that Schelling’s father, who taught
at the monastery school in Bebenhausen, called on Hahn, with his wife
and young Friedrich in tow, on October 6, 1784."° Echelling's first pub-
lished work was a poem that he wrote on the occasion of the death of
Hahn. Schelling later wrote of Hahn in a letrer: "As a little boy, I beheld
this great man with hidden, um:umpre:hend.ing awe; and sl:range]]r Enn-ugh,
the hrst of the few poems | have written in my life was upon his death. |
will never forget his countenance.”™ Schelling was actively interested in
Bohme (eventually acquiring three editions of his works), but he remarked
to one of his Jena students that Oetinger was “clearer than Boéhme.""

Oertinger artempted to prove his thesis abour the reality of “spirit
body” through an acrual experiment. He claimed thar if crushed balm-
mint leaves are boiled their juice will form the pattern of the original
leaves on the surface of the water. This was supposed to prove the exis-
tence of spirit as something separate from the material body, which it
informs. Oetinger coined several words from the Latin essentia to
describe the unfolding of the potentialities of a thing as made possible by
its spirit. He frequently likened the process to the alchemical opus.™
Schelling borrowed Oetinger’s language of essentia, creating the rerm
Essentification. He borrowed the balm-leaf experiment as well. In a lecture,
Schelling contrasted two different ideas abour dearh: one which holds
that in death soul and body are sundered, and another {Schelling’s own)
which holds that death is simply an advance to a higher form of existence,
in which both soul and body are retained, and perfected. Schelling wrires:

This other idea compares the effect of death with the process by
which the spirit or the essence of a plant is extracred. Thus one
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imagines that all the power and all the life of a plant pass into the
oil extracted from it. . . . Some followers of the doctrine of general
regeneration even affirm that the drops of oil-of-balm form the
shape of the balm leaves again. I have not seen this personally and
therefore will nor make a pronouncement on this subject. How-
ever, a similar phenomenon observable in etheric liquid oils reveals
a strange life within, and proves that ir is nor a marter of annihi-
lated life bur of spiritualized life. Thus, the death of man would not
be a separation bur rather an “essenrification.””
(In fact, others were not able to replicate QOetinger’s experiment.”™)
Ernst Benz has also shown thar several times throughour his work,
Schelling employed translations of biblical passages made by Oetinger,
without artributing them to him.'”™ Schelling betrays his connections
with Wiirttemberg Pietism even in the titles of his works. In 1811 he
wrote a work enritled Die Weltalter, which was also the title of a very
well-known book by J. A. Bengel (published in 1746). In Schelling’s Die
Weltalter, the influence of Oetinger is quite apparent. He writes at one
point:“ The ultimate purpose is that everything, as much as possible, be
bruught to visible, marterial form; embodiment [Leiblichkeit] is, as the
ancients [Alten] expressed it, the endpoint of the way of God (finis viarum
Dei), who wants to reveal Himself as spatial or as temporal.™
No sooner had Schelling embraced the Kantian-Fichtean philosophy
than he insisted on its supplementation by Naturphilosopbie, which pre-
cipitated his break with Fichre. Robert Schneider argues thar Schelling
was predisposed to value Naturphilosophie due to his early immersion in
the thought of Oeringer and his circle. Indeed, Ernst Benz has made the
case that it was Schelling’s commitment to the principle of Geistleib-
lichkeit that drove him to reject the absolure idealism of Fichte. Schelling
writes: “This is the ultimare purpose, that everything will be trans-
formed as far as possible into a visible and corporal form. Corporaliry is,
according to the ancients, the end of the ways of God, who wishes to
manifest Himself as much as in space as in place as in time.”™ Accord-
ingly, Schelling had to hind Fichte's system merely a"realm of shades” (as
Hegel describes his own Logic). For Schelling—as for Béhme and
Oetinger—the Absolute has to express itself in corporeal form, in
nature, or remain an empty abstraction. For exactly the same reasons,
Hegel would supplement his Logic with a Philosophy of Nature and
Philosophy of Spirit.
Schelling does not, of course, menrion Oetinger (I have already dis-
cussed the pressures that existed at the time to avoid mentioning him).
But the evidence for Oetinger's influence is strong. The authority

Schelling actually invokes is Spinoza, who was then becoming a more
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acceptable figure to side with. In his "Exposition of My System of Phi-
losophy” (1801), Schelling makes the claim thar the Absolute Ego of
Fichte 1s identical with Spinoza’s "God of Mature.” He goes on to liken
the two parallel parts of his system, transcendental idealism and philos-
ophy of nature, to expositions of Spinoza’s twin attribures of thought
and extension. He even refers to Naturphilosophie as the “Spinozism of
physics."™ Schelling’s grand synthesis was extremely appealing to Hegel
because it enabled him ro reconcile the mystical-Hermetic philosophy
to which he, like Schelling, had been exposed in early life, with the
mainstream philosophy and theology with which he now, as a university
professor, had to publicly align himself. (As H. 5. Harris notes, Holder-
lin's philosophical fragments show that he was developing something
like an “Identity philosophy™ as far back as 1795, indicating the same
dynamic at work in his own Swabian soul.")

Like Bshme, with whom he was acquainted early on, Schelling held that
the finite or nature is a mirror {speculum) held up to the infinite.” Hence,
speculative philosophy.”™ The speculative activity of the philosopher, which
attempts to understand creation in its relos and in all its aspects, is in
the completion or consummation of the Infinite’s self-reflection. Using lan-
guage that would certainly have reminded some of his readers of Oeringer,
Hegel in the Differenzschrift refers to the Ego, the “identity point” of philos-
ophy, as the “point of contraction.™™ The Ego is the “indifference point.” In
the system of the subjecr (transcendental idealism), the Ego is“contracted”
into its primordial self-relarion. In the system of the objecr, or narure, Ego
“expands” ourward as a real but“frozen” expression of itself to itself.” ( This
brings to mind the doctrine of the "coincidence of opposites” in Eckharr,
Cusa, and other mystics.) Schelling even went so far as to interpret laws of
nature as laws of Spirit in“unconscious form.” His Identity philosophy held
out the hope of an experience of the ultimare unity of subject and object,
and finite and infinite, in aesthetic consciousness.

H. S. Harris writes of the similarities berween Schelling's system of
Identity and Béhme's theosophy: “In Béhme's theosophy ‘desire’ is the
Abgrund of the ‘dark centre’ into which self-consciousness ‘contracts.
The full realization of the image of God requires that it should ‘expand’
again into the light centre. The moment of absolute contraction where
the transition occurs is a ‘flash’ (Schrack). Thus all the terminology of

182. Schelling “Einleitung zu dem Entwurf eines Systems der Narurphiloso-
phie” (170g), in Werke, vol. 2, ed. Manfred Schriter (Munich: Beck, 1927), 273.
183. H. 5. Harris, "Intreduction to the Difference Essay,” in Hegel, The Differ-
ence Between Fichte’s and Schelling’s System of Philosophy, trans. H. 5. Harris and
Walter Cerf (Albany: State University of MNew York Press, 1977), 3.

184. Kurt Leeses’s dissertation,“Von Jakob Bohme zu Schelling” { University
of Erfurt, 1927) deals with the Bdhmean influence on Schellings work.

185. Harris, " Introduction to the Difference Essay,” 41.

186. Difference, 165~67; German ed. of Differenzschrift, in Gesammelte Werke, vol.
4, ed. Hartmur Buchner and Orro Poggeler (Hamburg: Felix Meiner Verlag,
1968), 72-73 (henceforth Differenz).

187. Schelling, Erster Entwurf eines Systems der Naturphilosophie {1799), in Werke,
vol. 2, 268.
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‘Schelling’s System’...bears the clear impress of Bohme’s vision.™"
Like Paracelsus (whom I shall discuss in chapter 6), Schelling held chat
medicine was the highest of all the natural sciences."™ (Recall also the
emphasis Johann Valentin Andreae placed on medicine.) Antoine Faivre
writes of Schelling’s system,“ The relationship to alchemy is obvious, so
much so that Schelling’s Naturphilosophie appeared from the beginning
as an artempt to bring together the traditional givens of pansophy and
the spirit of Kanrian philosophy.™ As Robert Brown has shown, in
later years Schelling immersed himself even more deeply in Béhme.™

In 1802, Schelling published a dialogue, Bruno, in which he put his
philosophy into the mouth of a character loosely patterned after Gior-
dano Bruno. After reading an advance copy of the dialogue, Goethe
wrote to Schiller on March 16, 1802, “Schelling has written a dialogue,
Bruno or On the Divine and Natural Principles of Things. Whar I understand
of it—or believe I understand—is excellent and agrees with my deepest
convictions. But I am doubtful whether it will be possible for others to
follow it through all its sections and understand it as a whole."™

Goethe could not have known at the time that Schelling was soon to
be eclipsed by a thinker even more in agreement with his “deepest con-
victions,’ especially where those convicrions could be called Hermertic.
On April 24, 1825, Hegel wrote to Goethe that"when I look back over
the course of my intellectual development, I see you everywhere woven
into it, and may call myself one of your sons: whar is inward in me has
been nourished by you toward resilient strength in the face of abstrac-
tion, and has oriented its course by your forms as by beacons.™™

188. Harris, Night Thoughts, 165. Other authors have concentrated almost ex-
clusively on Bohme's influence on Schelling's later period. See Beach, The Po-
tencies of Gods and Robert F. Brown, The Later Philosophy of Schelling.

189, Schelling,“Vorrede zu den Jahrbiichern der Medicin als Wissenschaft,” in
Werke, vol. 4, 6s.

190. Faivre, Access to Western Esotericicm, 83.

1gt. Schelling also became interested in the visionary mysticism of Emanuel
Swedenborg, particularly after the untimely death of his wife Karoline in 1811,
See Benz, Mystical Sources, 15-16, as well as Friedemann Horn, Schelling and
Swedenborg: Mysticism and German Idealism, trans. George F. Dole (West
Chester, g.: The Swedenborg Foundarion, 1997).

192. See Xavier Tillierre, Scb:riﬁug im Spiegel seiner Zeitgenossen ( Turin: Bortega,
d'Erasmo, 1974), 91.

193. Butler, 708; Hoffmeister #48q.



84 Chapter Three

The Mythology r.::f Reason

1. The Absolute Religion

In the beginning, Hegel thought thar a new religion was needed ro
unite philosophers and ordinary people, to transcend the Platanic
dichotomy between the "wise” and the "vulgar.” In their time together
in Jena, however, Schelling persuaded Hegel thar it is not the philoso-
Phcr's task to create such a religion. Nevertheless, Hegel continued to
insist that a new philosophy could have an effect on religion, making it
truer to its own essence. Hegel's view, which remained unchanged
throughout his career, was that a completed philosophy would take on
a form that would make it accessible in varying degrees to every-
one.That form would be a “mythology of reason.” This enigmaric
phrase appears in a fragment referred to by scholars as“eine Ethik” (its
first words) and under the title " The Earliest System-Program of Ger-
man Idealism.”

For many years, the authmship of the “System-Program™ was in
doubt. It was variously attributed to Hegel, Schelling, and Hélderlin. I
need not rehearse the various arguments for and against Hegel's author-
ship here. Most Hegel scholars accept Otto Péggeler’s arguments that
Hegel is the author, and I shall follow their lead.' Péggeler dates the
fragment ro Hegel's Berne period, in late 1796 or early 1797.

The"System-Program” reflects ambivalence about the aim of philoso-
phy. It seems as if Hegel still clings to the idea of a new religion, yet
depicts philosophy as an absolute science. In truth, the "System-
Program” is Hegel's first actempt to reconcile philosophy and religion.
Philosophy can be popular and even religious without becoming reli-
gion or giving primacy to religion if its content happens to be the
thought forms that underlie all religion and folk consciousness.

Thus, philosophy for Hegel will have as its task the recovery and per-
fection of these pre-reflective thought forms granted to mankind from
time immemorial, a wisdom that has expressed itself partially and
imperfectly in all previous art, religion, and philosophy. Genuine philos-

1. Otto Poggeler,"Hegel der Verfasser des iltesten Systemprogramms des
deurschen Idealismus,” Hegel-Studien, Beiheft 4 (1969): 17-32.

2. Gisela Schiiler has argued that the "System-Program” was Hegel's lase
Berne essay in her "Zur Chronologie von Hegels Jugendschriften,” Hegel-Stu-
dien 2 (1963): 111-59.
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ophy is uncreative.’ Instead, it is merely a fully adequare expression of
this primordial wisdom. This wisdom belongs not to the consciousness
of a people, but ro its unconscious." In the Encyclopedia Logic, Hegel states
that “The business of philosophy consists only in bringing into con-
sciousness explicitly whar people have held to be valid abour thought
from time immemorial. Thus, philosophy establishes nothing new; what
we have broughr forth by our reflection here is whar everyone already
takes for granted without reflection” (EL § 22, Z; Geraets, 55)." In a Zusatz
to the Encyclopedia Logic, Hegel remarks that "We usually suppose that
the Absolute must lie far beyond; bur it is precisely whar is wholly pres-
ent, what we, as thinkers, always carry with us and Empla}f; even thnugh
we have no express consciousness of it” (EL § 24 Z: Geraets, 59).° In the
Science crf ngl'n:, Hegzl states that " The activity of thnught which is at
work in all our ideas, purposes, interests and actions is...uncon-
sciously busy [bewusstlos geschiftig] (natural logic [die natiirliche Logik]).
Its basis is “the soul itself” (Miller, 36-37; wr 1:15-16).

The following surreal, macabre, almost unintelligible passage from
HEEEI'S Realphilosophiec manuscript of 1805-06 reflects his deep immer-
sion in the realm of the unconscious:

The human being is this night, this empty nothing, that contains

everything in its simplicity—an unending wealth of many presen-

3. For Hegel's views on mythelogy and what [ shall call"mytho-poetic
thought" see the Lectures on the History of Philesophy, vol. 1, 81-g1 ( Werke
1B:102-13). Hegel was also greatly m%mctd the wrirings of Georg
Friedrich Creuzer (1771-1858), a philologist md historian of religion and
mythology whom he knew in Heidelberg (Creuzer is mentioned in the pas-
sages cite a!:rn-n:} Clark Butler writes ¢ [H:g:l] borrowed from Creuzer
the idea of a primitive Oriental monism running symbolically through all
true religion, expressed in Indian mysticism, preserved in the Greek myster-
ies, lying behind classical Greek polytheism . . . implicit in classical theism,
and coming to self-conscious expression in Hegel's concept of the Absolute as
the infinite Incarnation” (Butler, 368). Consider also this passage from a
Zusatz vo the Encyclopedia Logic: " Philosophy should not shy away from reli-
gion, and adopt the artitude that it must be content if religion simply toler-
ates it. And on the other hand, we must equally reject the view thar myths
and rl:hgmus accounts of this kind are something obsolete, for ﬂﬁqr have
been venerated for millennia by the peoples of I!%II world” (5L § 24 Z3;
Geraets, 61).

4. Yates describes Bruno’s thought in strikingly similar terms, stating that"it
was Bruno's mission to paint and mould within, to teach that the artist, the
poet, and the philosopher are all ene, for the Mother of the Muses is Memory.
Mothing comes outr but what has first been formed within, and it is therefore
within %III: the significant work is done” {‘I:"irﬂ. The Art of Memory, 30s).

5. In the Lectures on tb: Philosophy of Religion, Hegel states that"all persons
have . . . a consciousness of God, or of the absolure substance, as the truth of
everything and so also of themselves, of everything that they are and do” (Lrr
1:85; VPR I:4 ).

6. Elsewhere, Hcgcl stares: " Bein Not-Being, One, Many, QHII“IJ'_.. Size and 50 on
are pure essences . . . with which we keep house all the time in ordinary life.”
See “Report of Rosenkranz About Hegel's Philosophy nfSplrlr in the Early
Jema Period,” in System of Ethical Life and First Philosoph irit, trans, H. 5.
Harris and T. M. Knox {Albany: State University of gl!w {'urk Press, 1979),
258, See also Rosenkranz, Hegels Leben, 183.
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tations, images, of which none happens to occur to him—or which
are not present. This night, the inner of narure, that exists here—
pure self—in phantasmagorical presentations, is night all around
it, here shoots a bloody head—there another white shape, sud-
denly here before it, and just so disappears. One catches sight of
this night when one looks human beings in the eye—into a night
thatr becomes awful, it suspends the night of the world here in an
opposition. In this night being has returned.’

Hegel holds the tradirional, Hermetic conception of Pﬁiimpbl'ﬂ perentis:
all previous systems of thought—religious, mythological, philosophical—
aim at and partially unveil the same doctrine.’ Speculative philosophy is
the final, fully adequare, and fully conscious form of the philosophia peren-
nis, which can only be accomplished in modern rimes. In a fragment pre-
served by Rosenkranz, Hegel writes: "From the true knowledge of [the
principle of all philosophy], there will arise the conviction thar ar all
rimes there has been only one and the same philosophy. So not only am
I promising nothing new here, burt rather am I devoting my philosophi-
cal efforts precisely to the restoration of the oldest nf old ﬂ!ings, and on lib-
erating it from the misunderstanding in which rthe recent rimes of
unphilosophy have buried it.™ This perennial character of speculation is
made quite clear in one of the Zusdtze to the Encyclopedia Logic, where
Hegel states that "It should . . . be mentioned here thar the meaning of
the speculative is to be understood as being the same as what used in
earlier rimes to be called che ‘'mysrical’ ” (rv § 82, Z; Geraers, 133)."

Speculation thus depends on recollection (Erinnerung), the recollection
of the philosophia perennis. In another fragment, possibly from the same

7. Quoted in Donald Phillip Verene, Hegel’s Recollection (Albany: Stare Univer-
sity of New York Press, 198s), 7-8. The translation is Verenes.
8. See H. 5. Harris's Introduction to the System of Ethical Life, 63—64:"Philoso-
phy is participation in an eternal vision. It is always one and the same, and if
one achieves ir, the occasion or parh by which one does so becomes irrelevant,
indifferent. Specularion is the end in and for itself.” See also Harris’s "Intro-
duction to the Difference Essay[” 18:"By reassecting the presence of a philosophia
perennis, Hegel aimed to show that the dialectic of phjrmnphlcal ideas is sub-
ordinare ro, and inscrumental for, the focal concern of rational speculation,
which never varies.” H:Eu:l writes in the Dfﬂ'rrmc: essay that “if Absolute,
like Reason which is its appearance, is eternally one and the same—as indeed
it is—then every Reason that is directed roward itself and comes to recognize
irself, produces a true philosophy and solves for itself the problem whlch like
its solution, is at all cimes rhe same”™ (Diffe rrm:r; 87; Differenz, u). H
speaking here as an exponent of Schelling’s Identi ﬂnsl:rph}r (an Han-u;
is expounding the views of Hegel the S-ch-:lhn t I am maintaining
thar on these basic meuphilumphic:l issues hu pusmt:ln did not change.
9. Rosenkranz, Hegels Leben, 193.
10. Hegel Frequ:nif: repeats this observarion. In his Lectures on the Philosophy
of Religion of 1824, ghg:l speaks of the Eleusinian mysreries, stating that” The
m}rﬂic:l is the :pﬁcuhﬁv:. whar lies within” (LPR 2:491; VPR 2:391). Later, he
su:es. "The Trinity is called the mystery of God; its content is mysrical, i.e.,

" (Lpr 3:192; ver 3:125). In Iﬂ: Lectures of 1827, he states that"As a
wh-nl: the mystical is everything speculative, or whatever is concealed from
the understanding” (PR 1:445; vPR 1:333).
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period as the "System-Program,” known as"On Mythology, the Spirit of
the People, and Art, Hegel speaks of Mnemosyne (Memory) as the
“absolute Muse.” He writes: “The work of art of mythology propagates
itself in living tradition. As peoples grow in the liberation of their conscious-
ness, so the mythological work of art continuously grows and clarifies and
matures. This work of art is a general possession, the work of everyone.
Each generation hands it down embellished to the one that follows; each
wotks further roward the liberation of absolute consciousness,™
Mnemosyne, Memory or Recollection, is the mother of the muse of the
poet, the artist, and the philosopher. She is their access to primordial
wisdom, knowledge of the whole. All three may hear her voice and
express her wisdom in their own ways. Through her voice the philoso-
pher can learn to speak the truly complete and adequare speech, which
is speculation, the speech of the Absolure.

The result of Hegel's project was to have been, he hoped, a return to a
more “natural” consciousness, like that possessed by the Greeks, bur in a
form that is fully modern and self-aware (to say nothing of being Protes-
tant and Lutheran). Just as in Bohme, man's fall is necessary because his
original unity with God and with his own true nature is an unthinking
unity. We must be brought back to unity, but this time the unity must be
achieved in full self-consciousness. Philosophy will constitute, in effect,
a perfeﬂad form of living in the world, which will transform rtlig;inus
life, art, and our understanding of history, science, and government—of
all aspects of man and his world. As H. 5. Harris puts it,"Philosophy is
not just a nocturnal study of shadows and reflections; it is the perfected
consciousness of human living, or an actual experience of living in the
light of the erernal day.™

Like Aristotle, Hegel conceives the life of the philosopher as the
“highest” form of existence. But the "life” with which his philosophy is
concerned will unite all people, the masses and the intellectuals, In the
“System-Program” Hegel wrires,"in the end enlightened and unenlight-
ened must clasp hands, m}!ﬂmlﬂg}r must become philosophical in order
to make the people rational, and philosophy must become mythological
in order to make the philosophers sensible. Then reigns eternal unity
among us, No more the look of scorn [of the enlightened philosopher
looking down on the mob], no more the blind tremnbling of the people
before its wise men and priests."’

Philﬂ:mph}r can become accessible to all, ir can illuminate the cave
with sunlight, if the "mythology of reason” is developed. In the same
fragment, Hegel writes, "Here I shall discuss particularly an idea which,
as far as | know, has never occurred to anyone else—we must have a new
mythology, but this mythology must be in the service of the Ideas, it

11. Translared by Verene, Hegel's Recollection, 36; my emphasis.

12. Harris, Night Thoughts, 199.

13. I am using H. 5. Harris's translation of the"System-Program” in Toward the
Sunlight, s10-12; s11~12, Harriss interpolations. For a German edirion see “Das
dlreste Systemprogramm des deurschen Idealismus,” Werke 1 (henceforth, Sys-
temprogramm), 23416,
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must be a mjrthukﬂy ﬂf reason.  Bur whar does this mean ? How can
speculation be a mythology, if its task is to recover the perennial thought
forms underlying all mythology, religion, poetry, etc.? Doesn't specula-
tion go deeper than myth ¢

The phrase “mythology of reason” never occurs again in any of
Hegel's other writings or lectures, but it provides a key to understand-
ing Hegel's entire Philnsﬂph}'. To understand this unique conceprion,
something further must be said about the relation of philosophy ro
recollection.

2. Speculation and Recollection

Accounts of Hegel's view of the history of philosophy tend to overem-
phasize his claim that all previous philosophy approaches whar he ulri-
mately accomplishes in speculative philosophy. Whar tends not to be
emphasized is the necessary presupposition of this account: thar think-
ing man in some sense knew where he was going from the beginning,
that the history of philosophy is not the story of the gradual creation of
different systems of philosophy, but rather the story of the gradual rec-
ollection of the one true“system,” of wisdom itself.

If this is the case, one mighr ask: 'W'h].-r does Hegel insist that his final
and adequare recollection of the truth could only have occurred “after
history”? When we fnally reach the stage ar which we make the
Absolure our own, when we know thar the Absolute, which is God, is
the consummation of a universal human consciousness, we fully grasp
the “Idea” of philosophy and all philosophical thought reaches closure,
Hegel believed that this intellectual achievement could only have been
accomplished after history itself was consummated, that is, afrer human
beings have recognized themselves as free and not determined by an
Absolute thar stands nppnsed to humanity as an absolute other. The
final form of wisdom is necessarily a self-conscious form: the Absolute
Idea achieves full realization or disclosure through humanity’s explicit
recognition of itself as the agent of the Ideas’s consummarion. Hegelian
speculation is not just anocher expression of the perennial philosophy,
but an expression that understands itself as an expression of the peren-
nial philosophy. Thus, Hegelian speculation is the in-itself of human
CONSCIOUSNEess Ena]l]f made for-itself, made explicit.

If speculation involves recollection then it appears to be a fundamen-
tally passive activity. This is indeed the case, for the term speculation
comes from speculum, or “mirror.” What does the speculative philosopher
“mirror” ? Speculation holds up a mirror to the Idea itself: it allows Idea

to comprehend itself. Hegels concept of speculation harks back to

t4. Hepel, System-Program, 511; System mm, 135 Friedrich Schlegel
chlmﬁiha{ the cmﬂn of a r;nﬂnflr Em}'rhuln " was the littru}'tgfm of the
Romantic movement, Though Hegel was not exactly sympathetic with
Romanticism, he may have been influenced by this i-.‘l:an See F. Schlegel, Pro-
sarische }ug::ds:ﬁrgﬁrﬂ 2 vols., ed. J. Minor (Vienna: Konegen, 1906}, vol. 2,
357-66. For similar ideas see Schelling, System of Transcendental ldealism, trans.
Peter Hearh (Charlotesville: Um'-'eﬂll:}-' Press of Virginia, 1980}, 223.
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Pythagorass comparison of the philosophers to spectators ar the
Olympic games. The philosopher is a vehicle of the muses: an oracle
through which Spirit expresses itself, an automaric writer who passively
watches the play of the dialectic as it develops on his page.”

This talk of “recollection” and of the "perennial philosophy” does not,
however, imply that Hegel's project is to recover a wisdom thar was once
explicit lung ago, and which has since been lost. In fact, in the Berlin lec-
tures on the Philosophy of Nature (1819-30) Hegel ridicules the idea thar
in some bygone age, when man was at one with God, he possessed a
“consummate science” and that “since our fall from this unity some rem-
nants and distant glimmerings of that spiritual light have remained with
us in myths, tradition, and other fragments, on ro which the further
education of the human race in religion has fastened, and from which all
scientific cognition has proceeded. If it were no more difficult than this
for consciousness to know truth, but one only had ro sit on a tripod and
utter oracles, the labour of thought would certainly be spared” (v §
246, Z; Petry 1:199)." What Hegel rejects here, first of all, is the idea thar
Absolute Science or wisdom was ever, at some earlier time, wholly and
self-consciously possessed by man. Second, even if man acrually had
possessed such wisdom, Hegel rejects the idea thar it could be recovered
through the use of “pure imaginarion” or “creativity” in the Romanrics’
sense. But this does not imply that Hegel rejects the idea of an uncon-
scious wisdom gradually coming to more and more adequate expression
through philosophy.

But why should we believe in the existence of this “unconscious wis-
dom” in the first place ? Because all philosophy is implicitly or explicitly
dialecrical in nature, and the activity of dialectic presupposes that one
always alread}r POSSEsses wisdom, but in inchoate form. Dialectic is a
recollection and explication of thar wisdom. This is true of both
Hegelian and Plaronic dialectic. The pattern of Platonic dialecric is this:
attempts are made ro define some universal, all of which prove inade-
quate, bur each of which builds on the previous attempt. For instance,
in the Republic, Cephalus’s definition of justice as “returning what one
has borrowed” (331b) is rejected with Socrates’s counterexample of the
crazed man who demands the return of a weapon. The participants
immediately see that this could not be just, that Cephalus’s attempt to
define Justice is a failure. But they could not make such a judgment—
rejecting Cephalus's definirion as wrong simply on the basis of
Socrates’s counterexample—unless they already had some pre-reflective
access to the Idea of Jusrice. The key to the dialecric, then, is thar the
participants already know, in some sense, the meaning of the terms they
aim at defining.

In the same manner, each caregory of Hegﬂl's Logic constitutes a“pro-

visional definition of the Absolure,” but each proves partdal and inade-

15. One is reminded of Jacobi’s dictum thar it is the rask of the philosopher ro
“disclose existence” (Beiser, The Fate of Reasom, 67).
16. For a similar passage, see the Philosophy of Spirit (rs § 405, Z; Petry 2:231).
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quare, forcing us to inquire further, and so the dialectic pushes on. We
do not rest content with Being, or with Being-for-self or with the Mea-
sureless or with Identity, because we experience a disparity between
each category and whar we somehow already know the Idea to be. In the
Difference essay of 1801 Hegel writes:“Whar the so-called common sense
takes to be the rational consists similarly of single items drawn out of
the Absolute into consciousness. They are points of light that arise out
of the night of totality and aid men to get through life in an intelligent
way. . . . In fact, however, men only have this confidence in the truth of
these points of light because they have a feeling of the Absolute artending
these points.””’

I's muse is Mnemosyne because his dialectic is a recollection of
what our finite individual spirit has somehow already glimpsed of
Absolure Spirit. In the Difference essay, Hegel writes of the “presupposi-
tions” [Voraussetzungen] of philosophy. One such presupposirion, he
says is “the Absolute itself. It is the goal that is being sought; bur it is
already present, or how otherwise could it be sought " Jean Hyppolire
writes: “In our opinion, if we are to understand Hegel's [dialectic] we
must assume that the whole is always immanent in the development of
consciousness. Negation is creative because the posited term had been
isolated and thus was itself a kind of negation. From this it follows thart
the negation of thar term allows the whole to be recaprured in each of
its parts. Were it not for the immanence of the whole in consciousness, we
should be unable to understand how negation can truly engender a content.™
And Hyppolite goes on to say:"We have evidence of the immanence of
the whole in consciousness in the releclogical nature of the larter’s
development: The goal of knowledge is fixed as necessarily as the series
of progressions.” "

Dialecric is the "merhod” by which speculation aims to “recollect”
unconscious wisdom and to complete the perennial philosophy. But how
can Hegel know thar he has brought the perennial philosophy to com-
pletion ? This seems to involve a further methodological consideration
not covered by an account of dialectic alone. In fact, it is precisely Hegel's
understanding of speculation as a “Mythology of Reason”—his under-
standing of speculation as in some sense an aesthetic act—rthat allows

him to demonstrate the completeness of his recollection of the perennial
philosophy.

17. Hegel, Difference, 98-99, my emphasis; Differenz, 20.

18. Hegel, Difference, 93: Differenz, 16. This may seem to be simply a starement
about the llingian Absolure, bur my contention is thar in Hegel's marure
philosophy the Absolute is still, in a certain sense, a“goal” ro be sought. This
will become more clear in my trearment of the Phenomenology in the next
chat:;f, Plato, of course, has his own doctrine of recollection, intended to
explain exactly the phenomenon described above: how we seem to already
know the result we aim at in dialectic, and why we feel ar every step as if we
are recollecting someching we already knew.

19. Jean Hyppolite, The Genesis and Structure of Hegel's Phenomenology of Spirit,
trans. Samuel Cherniak and John Heckman ( Evanston: Northwestern Uni-
versity Press, 1974 ), 15; my emphasis.

20. Ibid., 15; for the quotarion see Miller 51; rg, 62.
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3. Speculation as“Mythic”

In the “System-Program” Hegel wrirtes of his Mythology of Reason: "1
am now convinced that the highest act of Reason, the one through
which it encompasses all Ideas, is an aesthetic acr, and thac truth and
goodness only become sisters in beauty—the philosopher must possess just
as much aesthetic power as the poet. Men without aesthetic sense is
what our literal-minded philosophers [unsere Buchstabenphilosophen) are.
The philosophy of the spirit is an aesthetic philosophy™ During his
Jena period, Hegel, like Schelling, claimed thar art as well as philosophy
gives us access to the Absolure. In the Difference essay, Hegel (ostensibly
speaking for Schelling) writes: “Both art and speculation are in their
essence divine service—both are a living intuition of the absolute life
and hence a being at one with it."™

At first glance, then, Hegel’s "System Program” may seem to be just a
repetition of Schelling’s ideas abour “aesthetic consciousness,” but it is
not. Unlike Schelling, Hegel does not see art as such as our means of
experiencing the Absolute. Instead, he speaks of the "highest act of Rea-
son” as being an aesthetic act. Somehow, rarional or philosophical
thought itself must become aesthetic. But how ? And how is this relared
to the conception of a Mythology of Reason ? And how is it related to
speculation ? The second question, at least, seems easily answered: it is
clear that Hegel sees mythic thoughr as sensuous or poetic in form.
Later in the“System Program™ he writes:“Until we express the Ideas aes-
thetically, i.e. mythologically, they have no interest for the people, and con-
versely until mythology is rational the philosopher must be ashamed of
it.” Hegel’s system, then, as a Mythology of Reason, will somehow
meld rational thought with whar I shall call "mytho-poetic” thought.

When Hegel claims that philosophy must become aesthetic or mytho-
logical, he is not recommending rhat Philnsuphers write poetry, or even
that they incorporate poeric elements into their work. Insread, Hegel 15
setring the stage for an entirely new type of thought, one that unites ele-
menes of rational and mytho-poetic thinking ar a higher level. Hegels
project is analogous to Oetinger's theologia emblematica, which aimed to
uncover the “inner spiritual form” of the emblem or image—as opposed,
on the one hand, to a purely imaginative grasp of the divine, and, on the
other, to the "dead reason,” of the abstract concepr, which kills the trurh
the image conrtains. Like Oetinger, Hegel is advocating a “third position”™
a completely new form of thoughe in which the truth is laid bare by tran-
scending and synthesizing the inadequare forms of the pure image and
the abstract concept. In the "System-Program” this new form elevares
poetic thought to a higher level: “Poetry gains thereby a higher dignity”
he writes."She becomes at the end once more what she was in the begin-
ning: the teacher of mankind.™

21. Hegel, System-Program, s11; Systemprogramm, 235. | have alrered Harnis’s
translation shi

22. Hegel, Difference, 172; Differenz, 77.

23. Hegel, System-Program, gu1; Systemprogramm, 236.

24. System-Program, s11; Systemprogramm, 235.



g2 The Sorcerer’s Apprenticeship
Here an obvious question arises: Doesn't Hegel reject “picrure think-

ing,” and isn't that precisely what"mytho-poetic thinking” is ? Hegel does
indeed reject picture thinking, but he also rejects its opposite, “abstract”
thinking.” When Hegel rejects a pair of opposites, however, one can be
sure that they have not been rejected: they have been aufgehoben; they
have been cancelled, but also taken up and preserved. Donald Phillip
Verene makes this same point:" The thought of Verstellung must be aufge-
hoben in absolure knowing. The image of Vorstellung . . . must be there in
absolute knowing in a rransformed sense.”™ Hegel's speculation will be a
“sublation” of the truth of Bild and the truth of Begriff. So how exactly
does Hegel's speculation accomplish this? How does it unite the mytho-
poetic and the rarional ?

Unlike “picture-thinking”—poetry, myth, art, etc.—Hegel’s specula-
tion involves the use of concepts, ideas, or universals. Here, however, the

dissimilarity ends, for although the martter of Hegels philosophy—its

employment of concepts rather than i lmages—ls substantially different
from mytho-poetic thought, its form is strikingly similar.

Hegel's system is a complete conceprual speech abourt the whole, but
it is not merely a network of abstract concepts. Instead it takes the form
of a concrete totality. In the introduction to the Phenomenology, Hegel
defines philosophy as the "actual knowledge of what truly is” (Miller, 46;
rG, 57).” In fact, his philosophical aim is the rraditional one: to give an
account of Substance, the really real.” However, it is the totality of the sys-

25. Hegel writes in the preface to the Phenomenology:™ The habir of picture-
thinking, when it is interrupted by the Concept [Begriff], hnds it just as irk-
some as does formalistic thinking rhat argues back and forth in thoughts that
have no acrualicy” (Miller, 15; r6, 43). Harris, in his Introduction ro his and
Walter Cerf's cranslation of Faith and Knowledge, writes: “Speculative philoso-
phy cannor possibly be ‘abstract’. . . because it is a special kind of remembering
{Hegel plays on rhe German word Erinnerung). The inhnive that is within the
hnire, and reveals itself n I:l'w:l}r in the P:rp-:tu:l P:rial'l:'.ng of the hnire,
reveals itself positively in the resurrection and perperuarion of the finire as a
pactern of ‘inwardized’ or ‘remembered’ conceprual significance.” See H. 5.
Harris, Introduction, in G. W, F. Hegel, Faith and Knowledge, ed. and rrans. H.
5. Harris and Walter Cerf (Albany: State University of New York Press,
1977 ), 39—40.

a6. Verene, Hegel's Recollection, 12. Hegel explains the meaning of aufbeben in
his Science of Logic:” Aufbeben . . . constitutes one of the most important con-
cepts in philosophy. . . . Aufbeben has a rwofold m::.mng in the language: on
the one hand it means ro preserve, to maintain, and eq quf also means to
cause to cease, ro put an end vo, . . . It is a delight to spcc ve rjmught to
:Flﬂ.ll:l. in t].'IE ].IHE'I.I.H.E{! 'I.Il"DI.'lI:I.E 'I-l.l'h.ll:l'l I'.I.I'I"E in thm!.ﬂd'i’l:ﬁ - E-P |.'.|.'¥"l:' !I.'I'I.I:'-H.H.IITEJ
the German language has a number of such” (Miller 106~7; wt 1:101).

27. ﬁlm:"[Philmup%:r's] element and content is not the abstract or non-
actual, bur che actual” (Miller, 47; rc, 34-15).

28. Though, of course, Hegel's Subsrance reveals itself to be Subject. In the
Fﬁ:nummﬂ[ﬂﬂ, H:gtl writes that "the side of r::lit].r is irself nothing else bur
the side of individuality” {die Seite der Wirklichkeit ist selbst nichts ﬂﬂfm als die
Seite der Individualitdt; Miller, 233; pa, 256). Elsewhere Hegel writes: “Spirit is
thus self-supporting, absolure, real being” (Miller, 264; g, 289). These obser-
vations correspond exactly ro Aristotle’s conceprion of Substance (ousia). In
Hegel's 1830 lecrure manuscripe for the Lectures on the Philosophy of World His-
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tem thar itself gives us this reality.” Every “provisional definition of the
Absolute” within the system, that is, every category, must fall short
because no one category can express all of what the Absolute is. Thus,
the system does not describe the Absolute, it gives form to the Absolute
itself. Hegel's philosophy does not rell us whar Substance or the
Absolure is {in the manner, for instance, of Aristotle’s philosophy), it
brings the Absolute into being. Why ¢ Because it is through speculation that
the Idea becomes for-itself, that "God” achieves self-awareness and thus
completion. This completed or acrualized divine is the Absolure.”

Recall the previously quoted fragment preserved by Rosenkranz:

Every individual is a blind link in the chain of absolute necessity,
along which the world develops. Every individual can raise himself
to domination over a great length of this chain only if he realizes
the goal of this great necessity and, by virtue of this knowledge,
learns to speak the magic words which evoke its shape. The knowledge
of how to simultaneously absorb and elevare oneself beyond the
total energy of suffering and anrithesis that has dominated the
world and all forms of its development for thousands of years—
this knowledge can be gathered from philosophy alone.™
The magic words are the caregories of Hegelian philosophy. The magic
power is dialectic guided by recollection. And, as we shall shortly find,
our access to this power is through a form of imagination. (I discuss the
nature of Hegelian imagination in section 5.)

It is important to see the radical difference berween Hegelian thought
and all other forms of philosophy. Non-Hegelian philosophy answers
such questions as “Whar is God #" or "Whar is Being?” by equaring its
subject matter with some property or universal:"God is water” or “God
is the Unmoved Mover” or “God is Nature.” We can call this mode of
thought propositional or predicative. It rakes some object as given, and
precedes to describe it by artaching one or more predicates to it, usually
after lengthy argumentarion.

The problem with this form of thought, as Hegel points out in the
preface to the Phenomenology, is that it draws a rigid distinction between
subject and predicate (Miller, 38: pG, 47). One may laboriously demon-

tery, he writes that"it is proved in philosophy by speculative knowing thar
Reason-—and we can adopt this expression for the moment withour a
detailed discussion of its relationship ro God—is substance and infinite
power. . .. It is substance, i.e. thar through which and in which all reality has
its being and subsistence. . . . Reason is self-sufficient and contains its end
within itself; it brings itself into existence and carries itself into effect” (Nis-
bet, 27-28; veR, 20-21). [ shall discuss this topic more fully in chaprer 5.

29. Hegel writes in the System of Ethical Life, “What is truly universal is intu-
ition, while what is truly parricular is the absolure concept” (System of Ethical
Life, 100). German edition: System der Sittlichkeit, 2nd ed., ed. G. Lasson
{Hamburg: Felix Meiner Verlag, 1923), 415.

30."God is only God in so far as he knows Himself: this self-knowledge of
God, becomes a self-knowledge in man, and man’s knowledge of God.” (ps §
564; Wallace, 298).

31. Rosenkranz, Hegels Leben, 141.
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strate that “God is good” but we know thar the two terms are connota-
tively different. The predicare does not exhaustively present the subject’s
nature to us. We may decide to add other predicates: "God is good,” and
“just,” and “all-knowing,” etc. Bur unless we can demonstrate that we
have completely captured the essence of God our knowledge is not
absolute (See Lpr 3:271, 277-78; VPR, 196, 203)." Thus the predicarive or
propositional approach is inherently incapable of giving us what we
want. The predicare of a proposition always places the subject in a higher,
wider, or more inclusive genus, for insrance, “Man is mortal,’ “Dogs are
mammals,” erc. But Hegel conceives the Absolute as the Whole itself, as
the ultimate category beyond which there is no higher category. Hegel
does not tell us what the Absolute is. Hegel's thoughr gives form to the
Absolute icself. Yer the dialectic is driven precisely by the supersession of
categories— provisional definitions of the Absolute”™—which purport
to say what the Absolute is, but only say part. Hegel can say that his sys-
tem is complete because it achieves closure as a circle of thought; his
Encyclopedia is exactly what it sounds like, an encirclement. His philo-
sophical “method” (if it can be described as such) is qualitatively differ-
ent from the propositional method of philosophy chat I have described.
To borrow a term from the Jungian Erich Neumann, Hegel's specula-
tion is “circumscription.” In his book The Origins and History of Conscious-
ness, Neumann discusses mytho-poetic thoughe and its origins in the
unconscious. Contrasring mytho-poetic thought with propositional
thought, he writes:
The way of the unconscious is different. Symbols gather around
the thing to be explained, understood, interpreted. The act of
becoming conscious consists in the concentric grouping of symbols
around the object, all circumscribing and describing the unknown
from many sides. Each symbol lays bare another essential side of
the object to be grasped, points to another facet of meaning, Only
the canon of these symbols congregating about the center in ques-
tion, the coherent symbol group, can lead to an understanding of
what the symbols point to and of what they are trying to express.”
Myth, in other words, does not attempt to pin down its subject mat-
ter by definitively predicating one or more qualities of it. It does not say
“God is just X" or "Narure is just ¥." Instead, it “talks around” its object,
describing it in many, sometimes conflicting ways, each of which indi-
cares something true about it. As Neumann says, only the canon of
these symbols congregating about the center in question, only the
whole, is true. The Egyptians, for instance, devised a number of different
and murually contradictory cosmologies, all of which they seemed to
regard as equally rrue. As Henri and H. A. Frankfort write:
The mythopoetic mind, rending toward the concrete, expressed the
irrational, not in our manner, but by admitting the validity of sev-

12. O'Regan discusses this issue in The Heterodox Hegel, 76.
33. Erich Neumann, The Origins and History of Consciousness, rrans. R E C.
Hull {Princeron, M.].: Princeton University Press, 1954 ), 7; emphasis added.



The Mythology of Reason g5

eral avenues of approach ar one and the same time. . .. We should
not doubt that mythopoetic thought fully recognizes the unity of
each phenomenon which it conceives under so many different
guises; the many-sidedness of its images serves to do justice to the
complexity of the phenomena.”

The form of Hegel's speculation is identical with mytho-poetic cir-
cumscription: Hegel rejects propositional thought, which would define
the Absolute, and instead "talks around” or “thinks around” the
Absolute, revealing at each point some aspect or part of it. The totality
of Hcgcl's. philosophical speech is the Truth, the Absolurte itself. The dif-
ference between Hegels speculation and mytho-poetic thought is that
the points through which his circle of truth is described are nor primarily
images, metaphors, or symbols, but concepts. Unlike conventional philo-
sophical thoughr, however, he employs these concepts in a radically
different way. The form of this thought is identical with mytho-poetic
“circumscription.” We can see, then, thar Hegel has accomplished exactly
what I described earlier: the crearion of a new form of thought, which
takes up and thus in a sense “unites” elements of both abstract, phile-
sophical thought, and myrho-poeric thought. His is truly a mychology
of reason: a new myth-form made of ideas, 2 mytho-poetic crearion that
is not “concrete” in its elements but only in its rotality, as the concrete
universal, as the Absolure.”

To employ a term thar was important in Hegel's early philosophy of
nature (and to which I shall return in later chapters), the Absolute is lit-
erally embodied in the pure aether of thought. Hegels philosophical
speech is not an account of the Absolute, it is the concrete, “aetherial” real-
ization of the Absolute itself. Oetinger’s progressive corporealization of
the“spirit body” has become Hegel's “concrere universal.” As in Oetinger,
God or the Idea is becoming progressively “better embodied.” First it
exists in inchoare form, in nature, then in human institutions, in art and
in religion, and then fnally it reaches perfection in the ideal medium:
the pure aether of thought realized in speculative philosophy. Hegel’s
system is the aether body of the Absolute, Oetinger’s Gerstleiblichkeit.

This does not mean thar Hegel believed thar everything is"idea” The
Logic has as its result that the Idea is consummated, and becomes
Absolure, through its self-reflection. Each caregory of the Logic is a"pro-
visional definition of the Absolute (or of the Idea).” This science consti-
tutes an independent and self-conrained totality of thought, forming a
circle. Bug, as I have said, this science is only aetherial, in some sense
unreal. The Philosophy of Nature and Philosophy of Spirit are accounts of
the forms in which the Idea embodies itself, “seeking” the self-reflection
conceived in the Logic. In Absolute Spirit, the Absolure Idea, which is

34. Henri and H.A. Frankforr, “Introduction: Myth and Realivy,” The Imtellec-
tual Adventure uf Ancient Man {Chir_:l,gu: Unii':rsit]-' of Chicago Press, 1977). 20.
35. In the 1830 manuscripr for the Lectures on the Philosophy of World History,

Hegel writes that"the universal object is inhnitely concrete, all-comprehendin
ﬂndg:-mn.i t, for the Spirit is eternally present to itself; it has no past, an
remains forever the same in all its vigour and strength” (Nisber, 31; vic 33).
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merely the concept of self-reflection, achieves actual self-reflection. Phi-
losophy, the highest form of Spirit, is a complete account of Idea in-irself
{Lugi-::l, become for-itself (Nature and 5pirir]. This does not impl}r that
Mature and Spirit are "really” just logical categories. Instead, the cate-
gories do not become fully real until they become Nature and Spirir,

It might be objected that my comparison of Hegel's speculation with
mytho-poetic thought leaves out the element of the transcendent—
whether cthonic or numinous—thar is always present in mytho-poetic
thought. Mythic circumscriprion, unlike propositional thought, does not
seek to make its object fully transparent. There is always an element of
mystery-—and the warning that any attempt to penetrate this mystery is
hubris. What could be more unlike Hegel ? Hegel rejects a transcendent
Absolute and claims to have achieved Absolute Knowing. By Greek stan-
dards, Hegel is undeniably guilry of hubris. His Absolure is Spirit or Idea
come to consciousness of itself through the activity of speculation: the
divine (the Absolute) cannot be without humanity. It is man who “actual-
izes” God, and thus man becomes, if not God, then certainly a demigod.
HEE'EI can, however, Iegitimatel}r claim that he has completed or per-
fecred mytho-poetic thought, and thar this achievement is true and veri-
hable, not empty hubris. The aim of mytho-poetic circumscription is to
reveal all aspects of a primordial phenomenon through a cluster of
images and stories. Bur there is never any guarantee that the circle is
complete, hence there always remains an element of mystery. Hegel,
however, believes he can demonstrate that his system closes the circle.
Thus, he can claim with some 1:::1:11,:,:ii|:hi.HI::|.r that he has removed all mys-
tery from the Absolute. He employs mythic circumscription, and uses
concepts in a quasi-aesthetic manner, but by closing the circle he turns
mytho-poetic circumscription into an absolure science.

4. Further Parallels Berween Specularion and Myth

In his Myth and Philosophy, Lawrence J. Hatab contrasts mythic thought
with conceptual reason on a number of points, allowing us to establish
even more clearly the similarity of Hegelian speculation to mytho-
poetic thoughe.”

First, Hatab claims rhar"M]nhs express what is unique while concepts
express whar is common.” This means that “Myth does not subsume
particular occurrences under general laws or abstract classifications.””
Recall that Hegel conceives the Absolute as the Whole, and there is noth-
ing highe:r or more inclusive than the Whole. Thus in Hatabs terms,
Hegel rejects conceprual reason precisely because his subject marter is
unique, the fully concrete Concrete, the true individual.

Second, Hatab claims that "In myth, there is no separation of form
and content, thought and sensation.”™ This means that there is no rift in
the mytho-poetic consciousness between the form of experience and the
meaning-content it imparts: thunder is immediately experienced as the

36, See Lawrence |. Harab, Myth and Philosophy: A Contest of Truths (Lasalle:
Open Court, 1990).

17. Ibid., 30-11.

38. Ibid., 30-31.
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anger of the gods. Henri and H. A. Frankfort write thar modern science
“creates an increasingly wide gulf berween our perception of the phe-
nomena and the conceptions by which we make them comprehensible.
We see the sun rise and set, but we think of the earth as moving around
the sun. We see colors, bur we describe them as wave-lengths™

Hegel saw the narural sciences as increasingly devaluing or nullifying
ordinary experience and alienaring the great bulk of humaniry, Part of
the aim of Hegel's system is to restore something of the “undivided con-
sciousness” of the ancients. Like Rousseau, however, he does not seek to
go back to the golden age, but to realize something of it in the modern
age. Hegel does not reject modern scientific procedure and its method of
explanarion, bur he does seek to heal the divide between intellecruals—
scientists, philosophers—and laymen, the Platonic "wise” and "vulgar
This is the explicit goal of the “mythology of reason,” as stated in the
“System-Program.”

In his system, Hegel incorporates the data of the natural sciences of
his rime in a Philosophy of Narure. By showing humanity a God who
expresses Himself (in part) in nature, he hoped to reconnect science
with the experience of the divine, and specifically with the concrete
presence of the divine.” In the “System-Program” Hegel writes that “we
are told so often thar the great mob must have a religion of the senses.
But not only does the great mob need it, the philosopher needs it too”
(Harris, s11; Pa, 235).

Whar Hegels system promises is a transformed experience of the
world, in which we see familiar things in a new light. Science, poerry, art,
religion, the state, are all seen to be expressions or embodiments of the
Absolute. Ordinary things suddenly take on new meaning, That which
had been thnught to be a human contrivance, carried our only for finite
human ends, devoid of any higher meaning, mystery, or religious signih-
cance—that is to say, what had been thought so quintessentially mod-
ern—is now suddenly imbued with spiritual significance, the full sys-
tematic scope of which can only be experienced by the typical
consciousness as sublime. Thus, Hegel attempts to heal the rift in the
modern consciousness between thought and sensation, or thought and
experience, by giving us a new form of experience. The very modern sci-
entific and philosophical ideas that formerly seemed to cur us off from
experience and from our intuitions of the divine are now seen to be
moments of a system of experience that constitutes the divine irself.”
Hegel’s system is an atrempt ro “re-enchant” the world, to re-invest
nature with the experience of the numinous lost with the death of the
mythical consciousness,

Third, Harab claims that“Myrh is passive and receptive while concep-

39. Frankfort, "Introduction: Myth and Realiry,”

40. In the preface to the Phenomenology eiel writes: “Let the other sciences
try to as much as tl'lq-' like w:thuut lnmph].r— without it :h:}-' can
have in them neither life, Spiric, nor tr'urh (Miller, 41; G, 50).

41. Harab also characterizes the modern rift in terms of the “form-content”
distinction. As is well known, Hegel explicitly claims in his Logic thar he has
cranscended the form-content distinction.
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tual reason is active.,"” Hatab characterizes the “activity” of conceptual
reason as involving “abstraction, analysis, synthesis, and judgement”
which essentially take an object apart in order to get to its"real” nature.”
Hegel, of course, calls these procedures of conceprual reason “the
Understanding” ( Verstand) and holds that if we are to know truth, we
must rise above this level. Speculative philosophy, by contrast, is not cre-
ative, it is recollective, Speculative philosophy is not active, it is "essen-
tially receptive, uncritical.” The speculative philosopher is not in control
of his thoughts. He is“enthralled” by what he is thinking about.

Fourth, Hatab writes that “In myth, language and the world are coex-
tensive.® Words are not taken as mere “signs” for things, bur are
thought of as wedded to the things themselves, even as expressing the
nature of things, Knowing an object’s name was even thought to give the
knower magical powers over it. This understanding of language is char-
acteristic of the Hermetic tradition. For Hegel, words do not carry a lit-
eral “magic power"—though, as we have seen, he does speak of the

magic words” that evoke the"shape” of the Absolute. Hegel's completed
speech of the Absolute is idenrical ro its object. Hegel's system does not
describe the Absolute, it embodies the Absolute. To give it voice is to
give it being.” Thus it is no stretch of the imagination to call words that
call their object into being “magic words.”

Fifth, Hatab claims that “In myth there is no conceptual distinction
between illusion and truth." For the mythic mentality anything that is
experienced may be meaningful. Thus dreams, which to the modern
mind are illusory, are deeply significant ro the mytho-poeric mind.
There is an analogue to this way of thinking in Hegel. The dialectic does
not concern itself at each step with truth. In fact it moves by “canceling”
false, partial, or illusory positions. Speculation embraces the partial and
the fake. All ideas are standpoints of consciousness on the way to
Absolure Knowing, This is most obvious in the Phenomenology of Spirit,
where numerous false and self-deluding standpoints—Sense-Certainty,
Stoicism, Scepticism, the Unhappy Consciousness, the Beautiful Soul,
etc,—are transcended, but simultaneously incorporated as necessary
components in the development of Spirit.

5. Imaginarion and the Symbolic Forms

Hegel's dialecric functions through recollection of the whole, which it
aims to fully articulate, Individual caregories, “provisional definitions of
the Absolute,” prove inadequare, because of their failure to fully express
our recollected intuirion of whar the whole is. They only say part. But

42. Hatab, Myth and Philosophy, 33.
43. Ibid., 33.
44. Ibid., 34.

45. Hegel writes in his Philosophy of Nature of 1803-4 thar“the speaking of the
Act.h:r with itself is its reality. .. . What it urters is irself, what speaks is itself,
and that to which it speaks is again irself” (quoted in Harris, Night Thoughts,
243
46, ]Hﬂtah Myth and Philosophy, 35.
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what is the mechanism by which a new, further category is selecred # In
other words, how are the transitions made in the dialecric? To answer
this question, we must examine the role of imagination in Hegels sys-
tem.

The connecrion berween recollecrion, imagination, and wisdom is
found in the Hermetic tradition and irs"art of memory™ I want to sug-
gest thar Hegel’s specularive activity be considered along the lines of
what has been called "active imagination.” Antoine Faivre characterizes
active imagination—"the essential component of esotericism”—as "a
form of imagination inclined to reveal and use mediarions of all kinds,
such as rituals, symbolic images, mandalas, intermediary spirits.™
“Imagination” suggests, of course, the image. It seems srraightforwardly
to be the faculry that produces images. But this is not its primary signif-
icance. Imagination consists fundamentally in a kind of ingenuity for
giving form to something, sometimes to the truth.

Verene describes the role of imagination in Hegel’s dialecrical transi-
tions as follows: “Spirit requires an ingenious act, in which through an
immediate act of its own wit it produces a new standpoint. It requires
the power of ingenium. . , . Spirit must suddenly project a new reality for
itself our of a reality in which it finds itself becoming exhausted and dis-
membered.” Ingenium is equivalent to Faivres active imagination. But
Verene argues that Hegel’s imagination is fundamentally uncreative, for
it depends on recollection. Verene writes thar the Hegelian Erinnerung—
or Er-innerung, as Hegel also writes it—strongly implies an “inwardizing
of the subject.”™ Faivre, in a commentary on the Rosicrucian Chemical
Weﬂdfng, makes the same observation: er-innern means both “to remem-
ber” and"to go deeply into one’s self.™ What the philosopher remembers
when he goes deeply into himself are archai, to use Verenes term.
“Archai . .. are drawn forth from consciousness suddenly and withourt
method, thar is, withour some set procedure. Consciousness rurns to
itself and suddenly has in its hands something of itself that it did not
know was there in any explicit sense. This drawing forth of archaiis. ..
recollecting in its primordial sense.”™

The subtext to the transitions in Hegel's dialectic is his use of recol-
lected patterns of thought from the philosophical, religious, and mysti-
cal rraditions. These include whar might be called "symbolic forms,’
many of which are Hermetic in their origins or associations. Some of
these show up as illustrative metaphors or images in Hegels writing,

47. Faivre writes that "It is P:rr.l}-' under the inspiration of the Cu:lrpus Her-
meticum . . . that memory and imaginarion are associaved ro the point of
bucunung 1d:nru:a1 part of the teaching of Hermes Trismegistus consisting in
‘interiorizing’ the world in our mens.” See Faivre, Theosophby, Imagination, Tradi-
tig, xxiit.

48, Faivre, Access to Western Esotericism, 12.

49. Verene, Hegel’s Recollection, 22; it should be noted that there is no concepr
of “method” in the modern sense implied here.

so. Verene, Hegel's Recollection, 3.

g1, Faivre, Access to Western Esotericism, 169.

52. Verene, Hegel's Recollection, 24.
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Others are explicitly referred to only from time to time, but always seem
to be at work beneath the surface, giving form to the system itself. These
include the Hermetic-mystical symbolic forms of the triangle (the triad,
or l:rinil:].-r}, the square, the ennead, and the circle (thc alchemical
ouroburos, which, incidentally, personifies Mercury or Hermes).

Hegel frankly admirts that he is drawing on this perennial resource. In
fact, he seems to revel in it. In his early Philosopby of Nature, Hegel refers
r!:'l.-*trend}r to “the Elders,” which H. 5. Harris has argued refers to both
Paracelsus and Bohme.” As Harris notes, even where Hegel is drawing
from more recent sources he insists“on finding an earlier pedigree . . . in
Paracelsus and Béhme."™ In the preface to the Phenomenology he writes
that“the triadic form must not be regarded as scientific when it is reduced
to a lifeless schema, a mere shadow. . . . Kant rediscovered this triadic
form by instinct, bur in his work it was still lifeless and uncompre-
hended; since then it has, however, been raised to its absolute signifi-
cance, and with it the true form in its true content has been presented,
so that the Concept of Science has emerged” (Miller, 29; re, 37).

The reference to Kant having rediscovered (wiedergefundne) the triadic
form indicates that Hegel regards it as a perennial idea, It also indicates
that he regards himself as truly reviving and doing justice to the triadic
form, as well as raising it to the level of “science” {Wissenschaft).” In the
Science of Logic (1812} a similar passage appears: "Kant did not apply the
infinitely important form of triplicity—with him it manifested itself at
first only as a formal spark of light—to the genera of his categories
(quantity, quality, etc.), but only to their species which, too, alone he
called categories. Consequently he was unable to hit on the third to
quantity and quality” (Miller, 327; wi 1:365).” Consider also one of the
Zusdtze vo the Encyclopedia Lngl'c, in which Hegel remarks that"ﬁn}-' divi-
sion is to be considered genuine when it is derermined by the Concept.
So genuine division is, first of all, tripartite; and then, because parricu-
larity presents itself as doubled, the division moves on to fourfoldness as
well, In the sphere of spirit trichotomy predominates, and it is one of
Kant’s merits to have drawn attention to this” (eL § 230, Z; Geraets, 298).

53. Harris, H::g'ht Tbnugf]l'_-:. 274fn.
54. Ibid., 278.
55. This passage from the Phenomenology is ofren distorred by well-meaning
commentators who see Hegel's apparent obsession with triadic form as an
embarrassing suptrsritiur:ar instance, Gustay Miller trears the passage as
follows: “"According to the Hegel legend one would expect Hegel ro recom-
mend this ‘triplicicy. But, after saying that it was derived from Kant, he calls it
a'lifeless schema’. . " See Miiller," The Hegel Legend of ' Thesis-Antithesis-
Synthesis, " in The Hegel Myths and Legends, ed. Jon Scewart (Evanston, 1L
orthwestern University Press, 1996), 302. Miiller, however, completely dis-
torts what Hegel has said. As [ have pointed our, Hegel says thar Kant redis-
covered triadic form, not that it derives from Kant., Further, Hegel says (in
Miller's rranslation) thar criadic form is unscientific"when it is reduced to a
lifeless schema” (emphasis added). He does not say that it is always a"lifeless
schema.” A cursory glance at the scrucrure of Hegel's system shows thar he
Ihl:rl.llﬁt there was some life in this old schema yer.
56, “third” Hegel refers to is Measure.



The Mythology of Reason 101

In the next section, I will discuss Hegel's use of triadicity, by way of a
discussion of the “Triangle fragment” and the “triangle diagram.” As to
the square, the third of the twelve theses composed and defended by
Hegel as part of his doctoral exam in Jena in 1801 reads as follows: " The
square is the law of nature, the triangle of spirit.” In his early philoso-
phy of narure, Hegel conceives narure as containing within itself“resting
motion,” which involves four dimensions: three spatial, and one tempo-
ral. He refers to this as the "squareness” of nature.” (Spirit, by conrrast,
is a triangle composed of the dimensions of rime itself: past, present,
and furure.) As Harris sums up Hegel's early views:“The eternal reality
for theoretical contemplation by the mind is a four dimensional spato-
temporal equilibrium. ‘Squareness’ is the simplest schema for this thar
we can construct in pure intuition.”” Heinz Kimmerle has suggested
that Hegel attempted to “map” the parts of his early, quadripartite sys-
tem onto the four moments of “resting motion.™ In the next section we
will see how the square works into Hegel's discussion of the*Divine Tri-
angle.” I will have more to say about Hegels endorsement of the doe-
trine of the four elements later.

As ro the ennead, Hegel's system as a whole is a triad, each element of
which is a separate science, divided according to three chief moments,
which are analyzed in turn into three constitutive moments, which are
themselves analyzed into their three constitutive moments. This means
that each major subdivision of each science is a triad of enneads, “nines"
(meaning that each science is an ennead of enneads). The “Doctrine of
Being” in the Logic is subdivided into Quality, Quantity, and Measure.
Qualiry is subdivided into Being, Determinare Being, and Being-for-self.
Being is subdivided into Being, Nothing, and Becoming. And so on. The
system is a triad of triads of triads of triads of triads.

Hegel describes his system in the Encyclopedia Logic, however, as a“cir-
cle of circles™: " The whole . . . presents itself as a circle of circles, each of
which is a necessary moment, so that the system of its peculiar elements

57. G. W. F. Hegel, Philosophical Dissertation on the Orbits of the Planets (1801)
Preceded by the 12 Theses Defended on August 27, 1801, trans. Pierre Adler, Grad-
uate Faculty Philosophy Jowrnal 1 (1987): 269-3009; 276. Adler is employin

Gwrlg-. Lasson's edirion of the Dissertation, which has his German transfa.:iun
and the original Latin on facing pages. See Hegel, Simtliche Werke, vol. 1, Erste
Druckschriften (Leipzig: Felix Meiner Verlag, 1028). Hegel does not waver
from this proposition in later years. In the lectures on the Philasophy of Nature
given in the Berlin period (in che years 1819-30), Htgn:l states that“in Spirit
the fundamental form of necessity is the triad” (P § 248, Z; Petry niamx). The
triangle and square represent, of course, threeness and fourness. Seven, the
sum of three and four, is a powerful number in the Hermertic rradirion. Julius
Evola wrires: " Meraphysically, Seven expresses the Three added wo che

Four. . . . Seven is the manifestation of the creative principles (triad) in rela-
tion to the world made up of the four elements; the full expression of narure
crearing nature (natura naturans) in action” (Evola, The Hermetic Tradition, 52).
58, Harris, Night Thoughts, 86-87, go~-g1.

5g. Ibid., go.

60. Heinz Kimmerle,"Dokumente zu Hegels Jenaer Dozentencirigkeir
(18o1-1B07), H:g:!ﬁmdl'cﬂ 4 (1967): 21-100.
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constitutes the whole Idea—which equally appears in each single one of
them” (er § 15; Geraers, 39). Circularity is a perennial image associated
with Hermetic and mystical thm.l.ght. Interestingly, the phrase ben kai
pan or ben to pan is associated with the alchemical symbol of the
ouroburos. The Greek phrase is often wrirten inside or around the ser-
pent.” Erich Neumann, in The {]'ri_gins and History nf Consciousness, sug-
gests that the ouroburos is not just an alchemical symbol but an archerype
of the collective unconscious symbolizing the original unity of all things
and the return to that unity.”

MNotice, however, that the archai that Hegel adopts as imaginative
“guides” to specularion (i.e, ar the level of “meta-specularion”) are all
mathemartical or geometrical. To be sure, other sorts of “images” occur
in Hegel, but only as illustrations of his concepts. In an“aphorism” from
the“Wastebook” (written between 1803 and 1806), Hegel states:"In phi-
losophizing there is nothing to be represented. Now and then there is
an image. Men cling to this. The tabula rasa of Aristotle is accidental and
used as a makeshift. Everyone is familiar with this. However, it does not
express the essence of Aristotles concept of the soul™ In short,
metaphors or images are a bonus, an aid ro understanding only. In order
to be understood, from time to time, Hegel must write, as Jacob Béhme
would put it, "according to a creaturely way and manner, otherwise you
could not understand.” Many of Hegel's images or archetypes are drawn
from the Hermetic-alchemical and mystical traditions, as I will show in
later chapters. { These include caput mortuum, aecher, and the four ele-
ments,) But in terms of Hegel’s "metaphilosophy” his guiding images are
mathemarical-geometrical alone. (In the next section I will explore the
image of the triangle.)

What are we to make, then, of the following remark from Hegel’s
1805 Lectures on the History of Philosophy ?

[There is a] method of representing the universal content by means
of numbers, lines and geometric figures. These are figurative, but
not concretely so, as in the case of myths. Thus it may be said that
eternity is a circle, the snake thar bites its own rtail [i.e., the
ouroburos; see above]. This is only an image, but Spirit does not
require such a symbol. There are people who value such methods

61. See Coudert, Alchemy: The Philosopher’s Stone, 142. Hen kai pan is also
sometimes symbolized by a cosmic egg. See also Coudert, Leibniz and the
Kabbalah, gs.

62. See Meumann, Origing and History, 5-38. Evola in The Hermetic Tradition
traces the phrase “hen ro pan” and its connection to the ouroburos to the
alchemical Chrysopoeia of Cleopatra (Marciano codex [Venice|, ms. 2325. fol.
188b; and ms. 2327, fol. 196). He writes (pp. 20-21)," The alchemical ideogram
of 'One the All, is o, the circle: a line or movement that encloses within itself
and contains in itself both its end and beginning. In Hermetism this symbol
expresses the universe and, ar the same time, the Grear Work [i.e. the prepa-
ration of the Philosopher’s Stone].”

63. G. WL E. Hegel, "Aphorisms from the Wastebook,” trans. Susanne Klein,
David L. Roochnik, and George Elliott Tucker, Independent Journal of Philoso-

phy 3 (1979): 1-6; 5. Werke 1:962.
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of representation, bur these forms do not go far. (LHP 1:88; Werke
18:109-10)"

This sounds as if Hegel is rejecting the use of symbolic forms alto-
gether, but that is not the case. He is simply saying that the use of geo-
metrical images, like all images, is limired and not fully adequare for the
presentation of philosophical wisdom; images cannot replace the “con-
ceptual” language of philosophy. But my claim about Hegels “symbolic
forms” is not that they are forms which occur in the text, but that they
are forms thar lie beneath the rext, structuring it, aIthnugh to be sure,
we do find Hegel sometimes explicitly reflecting on these forms—as in
the famous “circle of circles” passage.

Hegel's speculation, as I have characterized it, is a sophisticated, post-
Kantian reappropriation of the memory magic and "active imagination”
of Hermetic thinkers such as Bruno and Béhme. The doctrine of a
perennial philosophy or of a “collective unconscious” was an Hermeric
commonplace. It now becomes clear why and how Hegel could rake
alchemy and the Kabbalah, and the thoughr of such men as Bohme, seri-
ously. He saw them as expressions of the unconscious wisdom of Spirit-
in-irself, of the perennial philosophy. In this respect, Hegel was very
much in tune with the spirit of his time, in which, “There persisted a
strong sense of the possibility thar embedded in the accretions of
alchemical lierature lay important truths expressed in symbolic form.™

Hegel's attitude toward the Hermetic tradition was cautious, bur cau-
tiously approving. Hegel saw the Hermetic rradition as a manifestation
of unconscious wisdom, of the perennial philosophy, struggling to tran-
scend its purely sensuous form. This explains his strongly positive arri-
tude to Béhme, even though Béhme grossly violates Hegel's prohibition
on “picture-thinking.” Hegels claim is that Bohme comes close to the
truth, even though he is caught in“the hard, knotry oak of the senses”
What accounts for Bohme's inspiration? My contention is thar Hegel
would have ro admirt that eternal truth simply happens to “well up” in
certain special individuals, in the form of certain archetypal forms of
expression. Hegel refers to religions as "sprouting up fortuitously, like
the fowers and creations of nature, as fnreshaduw'ings, images, repre-
sentations, without [our] knowing where they come from or where they

64. Hegel makes similar remarks in the Science of Logic: " To take numbers and
geometrical Agures (as the circle, triangle, etc. have often been taken), simply
as symbaols (the circle, for example, as a nrml:r-n-l for eternity, the rn';mglg, af
the Trinity), is so far harmless enough; bur, on the other hand, it is foolish ro
fancy that in this way more is expressed than can be grasped and expressed
by thought. Whatever profound wisdom may be supposed to lie in such mea-
gre symbols or in those richer products of fantasy in the mythology of peo-
ples and in poetry generally, ir is properly for thought alone to n:ﬁ: explici
for consciousness the wisdom that lies only in them; and not in symbols, but
in narure and in mind. In symbols che truch is dimmed and veiled by the sen-
suous element; only in the form of thought is it fully revealed to conscious-
ness: the meaning is only the thoughe ieself” (Miller, 215; wi 1:228-29).

65, Charles Webster, From Paracelsus to Newton: Mng:'a; and the M;r.ﬁ:jng ::l_f Mod-
ern Science (Cambridge: Cambridge University Press, 1982), 10.
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are going to” (LPR 1:196; vPR 1:106). Hegel stares that“Religion is a beget-
ting of the divine spirit, not an invention of human beings but an effect
of the divine at work, of the divine productive process within humaniry”
(LPr 1:130; VPR 1:46). Recall the Zusatz to the Encyclopedia Logic quoted
earlier:“Ir should . . . be mentioned here that the meaning of the specu-
lative is to be understood as being the same as whart used in earlier times
to be called the ‘mystical.” ™

6. The“Divine Triangle” and the Triangle Diagram

I turn now to what can be regarded as an early, fascinating, but abortive
attempt on Hegel’s part to realize the Mythology of Reason: the so-
called "Divine Triangle” fragment. The "Divine Triangle” shows Hegel's
conscious reappropriation of Hermetic thoughr, as well as his“return” to
Christianity. In Hegel’s early musings on the "new religion” there was
something vaguely anti-Christian about the whole project, a charge that
Christianity is somehow "unnarural.” Certainly there is nothing “Chris-
tian” about the “System-Program” fragment, no suggestion that its
Mythology of Reason is to involve a revivification of Christian myth.
With the Divine Triangle, however, Hegel seems to make his peace with
Christianity. Part of the project of the Mythology of Reason now seems
to be a reconciliation between philosophical reason and a specifically
Chrisrian revelation.

The Divine Triangle fragment no longer survives. A description of it,
as well as some quorarions, were preserved by Rosenkranz. Scholars dis-
agree about when it was written. Rosenkranz says in the winter of

1804-05. More recently, Heinz Kimmerle has argued for the spring of

66. The passage reads more fully as follows: "It should . . . be mentioned here
thar the meaning of the specularive is to be understood as being the same as
whar used in earlier times to be called ‘mysrical’. . . . When we speak of the
‘mystical nowadays, it is taken ro be synonymous with what is mysterious
and incomprehensible; and, depending on the ways their culrure and mental-
ity vary in other respects, some people treat the mysterious and incompre-
hensible as whart is authenric and genuine, whilst others regard it as belonging
to the domain of superstition and deception. About this we must remark hrst
that'the mystical' is certainly something mysterious, but only for the understand-
ing, and then only because abstracr identiry is the principle of the understand-
ing. But when it is regarded as synonymous with the speculative, the mystical
is the concrete unity of just those determinarions that count as true for the
understanding only in their separation and opposition. So if those who
recognise the mystical as what is genuine say that it is something urcerly mys-
terious, and just leave it at thar, they are only declaring char for them, roo,
thinking has only the significance of an abstract positing of identity, and thar
in order to artain the truth we must renounce thinking, or, as they frequently
put it, that we must ‘take reason captive.” As we have seen, however, the
absrract thinking of the understanding is so far from being something firm
and ultimare thar it proves itself, on the conrrary, vo be a consrant sublating of
itself and an overturning into irs opposite, whereas the rational as such is
rational precisely because it conrains both of the opposites as ideal moments
within itself. Thus, everything rational can equally be called ‘mystical’; but this only
amounts to saying that it transcends the understanding. It does not ar all imply
that whar is so spoken of must be considered inaccessible to thinking and
incomprehensible” (¢ § 82, Z; Geraers, 133; emphasis added).
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1804.” The manuscript may have been accompanied by diagrams, none
of which survive. (Hegel’s triangle diagram, to be discussed shortly, does
not correspond to the remarks in the Divine Triangle fragment.)

In his discussion of the fragment, Rosenkranz asserts that it belongs
to a“theosophical” phase in Hegels development.” In fact, Rosenkranz
claims thar the “theosophical” phase begins in the Frankfurt period.
(This is interesting, for one thing, because, as noted in the last chapter,
Hegel’s time in Frankfurt was marked by an association with Freema-
sonry.}) Rosenkranz claims thar Hegel abandoned the approach of the
Triangle fragment because “the lack of correspondence berween the
image-form and the form of pure rhinking became roo great.™ This
view is wrongheaded. As we shall see, the Triangle fragment is heavily
laden with mytho-poetic language and preoccupied with what
Rosenkranz calls “geometrizing,” but this is all to be found in the later
writings, especially the Phenomenology of Spirit, the Logic and the Philoso-
phy of Nature,

Rosenkranz suggests that Hegel may have been inspired in part by
the works of Franz von Baader. As was discussed in chapter 1, Hegel
tried for many years to curry Baader’s favor. This must be regarded as
quite peculiar, as Baader was the leading occultist of his era, dismissed
by many as a crank. In particular, Rosenkranz suggests thatr it was
Baader's 1798 essay, On the Pythagorean Square in Nature or the Four Regions
a_f the World, thar served as Hegel's source for the Triangle ﬁ'agment. H.
S. Harris (drawing on the research of Helmur Schneidet) summarizes
this essay as follows:

In Baader’s essay the 3 domains of narural history (animal, veg-
etable, mineral) and the 3 types of martter (combustible, salty,
earthy) are subordinated under 3 "basic forces” or "principles” (fire,
water, earth). These elements would remain inert, however, were it
not for the 4th principle (air) which enlivens them. The relation of
the 4 elements is symbolically portrayed as a triangle with a point
in the middle (representing air). This symbol (triangle with a
point) Baader calls Quaternarius or Pythagorean Square.™
The alchemical, and specifically Paracelsian, influence on Baader’s triads
and his symbolism is clear. As Harris points out, the triangle with cen-
tral point was also used by Bohme.” Rosenkranz suggests a Béhmean
influence on the Hegelian Triangle fragment. As we shall see, it is

&7 See Heinz Kimm:r]i:,"zur Ehmnuluﬂl: yvon Hi;:Evl:l:. J:n.::r Si;l'rrl':ﬁ::'n,"
Hegel Studien 4: 1256-76; 144, 161-62. Walter Jaeschke is convinced rhlr this
daring refures Rosenkranz’s chesis of a"mysrical-theosophical

H:Et 5 dwtlnpm:nt This has no bearing on my claims. In :ﬂgn [ am a.rgu
ing thar Hegel's “mystical-theosophical phase” nmr ended. See Jaeschke, Rea-
00 I R.:iigiuﬂ, 126,

68. Karl Rosenkranz,"Hegels urspriingliches System 1798-1806," Literarbis-
torisches Taschenbuch 2 (1844 ): 157-64; 157. Trans. in Harris, Night Thoughts,
184.

69. Ibid., 159 (Harris, 184).

~o. Ibid., 159 (Harris, 184).

71. Harris, Night Thoughts, 185, n.
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Bohme's influence (and perhaps also that of Oetinger) thar is indeed
decisive.”
Rosenkranz’s summary of the Triangle fragment is as follows:
To express the life of the Idea, [Hegel] constructed a triangle of tri-
unglfs, which he suffered to move thmugﬁ one another in such a way
that each one was not only at one time extreme and ar another time
middle generally, bur also it had to go through this process inter-
nally with each of its sides. And then, in order to maintain the ideal
plasticity of unity amid this rigidity and crudity of intuition, to
maintain the Auidiry of the distinctions represented as triangle and
sides, he went on consistently to the further barbarity of expressing
the rotality as [a] square resting over the triangles and their process.
But he seems to have got tin:-f in the following out of his labour; at
any rate he broke off at the consrruction of the animal [ Thier].”
H. 5. Harris has offered an ingenious reconstruction of the geometrical
theosophy of the Triangle fragment, but as we cannot be sure thar it
expresses what Hegel acrually had in mind, T will not go through the
details of Harris's reconstruction here.™
As Rosenkranz points out, Hegel's preoccuparion with triadicity does
not simply reflect an infatuation with Béhmean symbolism, but also a
conscious attempt to embrace the Christian Trinity, to bring it into
philosophical speculation. Rosenkranz writes: “He wanted now to grasp
the Trinity in the triangle of triangles. He wanted ar this date, not to ban-
ish this image from himself as irrational, in which the faith had for cen-
turies reverenced its highest possession.” Rosenkranz goes on to point
to Hegel’s interest (starting, it seems, in his Berne period) in Christian
mystics such as Eckhart and Tauler.

7a. Harris mit-:n:'H:g:l'ﬁ artitude ro Béhme in 1804 to 1806 is criricall}r
appreciative, but he consistently attacks the direct acceprance of Béhme's
metaphors and symbols as the simple trurh. See esp. the Wastebook, irems 45
and 48 (Rosenkranz, [Hegels Leben| pp. 546, 547, and 199). So if we project
this attitude back to an earlier period when | was less disconvented with
picrorial modes of expression generally, we mighe faidy take the triangle frag-
ment as an attempt to develop whar Hegel took to be Bhme's meaning in
Bohme's own mode” (Night Thoughts, 185, n). My one quarrel with Harris here
is thar Hegel never becomes fully dissarisfied with the sort of "pictorial modes
of expression” discussed in the preceding section: the meta-dialectical "sym-
bolic forms” of the triangle, circle, erc.

T3 Ruunhm'Hcgdn urspringli hes S'FEI:I:'I'I'I:' 160 (in Harris, H:'gﬁt
Thoughts, 185). It is worth noting here the similarity to Hegel's trearment of the
“circle of circles” in the Encydopedia Lof;u' of 1817:"Each of the parts of philoso-
phy is a philosophical whole, a circle that closes upon itself; but in each of
them the philosophical Idea is in a parricular dererminacy or element. Every
single circle also breaks through the restricion of its element as “W
because it is inwardly [the] rotality, and it grounds a furcher sphere. The wh
presents itself theretore as a circle of circles, each of which isan

moment, so that the system of its peculiar elements constitutes the whole
idea—which equally appears in each single one of them” (EL § 15; Geraerts, 39).
74. See also Helmut Schneider’s artempred reconstruction in his "Anfinge der
Systementwicklung Hegels in Jena,” Hegel-5tudien 10 (1975): 133-71.

75. Rosenkranz, “Hegels urspriingliches Sysvem,” 161 (in Harris, Night
Thoughts, 185).
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The influence of the doctrine of the Trinity shows itself in Hegel's

claim in the Triangle fragment rhat “A more intelligible expression for
the notion of God as the universal life [Allebens] is the term Love, but a
deeper one is Spirit.™ Insofar as it is possible to penetrate the obscurity
of the lines Rosenkranz quotes from rhe Triangle fragment it appears
that the triangles represent the process of God’s coming ro conscious-
ness of Himself. This is what is meant by Spirit (what Hegel will later
call“Absolure Spirit”). There appear to be three triangles in all, with the
“rriangle of triangles” being the figure made up by the set of the three.

The first triangle is described by Hegel as follows:"In this First, which
is at the same time only One side of the absolutely unique Triangle,
there is only the Godhead in reciprocal intuition and cognition with
Himself.” This cannot help but remind us of Béhme’s description of
God “in Himself” Recall that Béhme's first three spirits—Sour, Sweet,
and Bitrer—form a primordial Trinity of conflict within the Godhead,
preceding its manifestation. They are a triad of the unmanifest God or
God-in-Himself. David Walsh wrires: "Hegel suggesred, as Bohme also
did, that the first Trinity of God in himself is not sufficient for the divine
self-revelation.” In fact, Hegel’s account of the Trinity here is quite sim-
ilar to his account of Bdhme's Trinity in the Lectures on the History of Phi-
losophy (LHP 3:197-214; Werke 20:99-116).

Hegel continues: “[The Idea of the Godhead is that] in which the
pure light of unity is the middle, and whose sides are likewise the pure
raying outwards, and the pure refraction of the ray back into itself.™
Light, for Bohme, is the pure principle of openness, of manifesration
without any hiddenness. Fire, for Bhme, is the kindling of light within
the darkness that is God in Himself. This seems to be something like
what Hegel is aiming at here: light comes to be within the Idea thar is
the triangle of God in Himself. It "rays” outwards. This is “God the
Father.” The second triangle is "God the Son.” Hegel writes:“In the Son,
God is cognizant of Himself as God. He says ro Himself: | am God. The
within-itself ceases ro be a negative.”™ The triangle of the Son is the con-
summarion of the light thar is kindled in the triangle of the Father (or
the Idea). “The within-itself ceases to be negative” means something

76. Harris writes thar™ Spirit is deeper” as a name of God because it names a
self-cognitive txptrlznct' {Harris, Night Thoughts, 163). Rosenkranz para-
phrases this line in his account. The fin:. as [ have given it, appears as a
direct quotation from the fragment in R. Haym's Hegel und seine Zeit (1857
reprint, Hildesheim: Georg (glms. 1962), 1o1. Oetinger also gave Love a cen-
tral place in his thought, as R-ubcrt Schneider notes:“Love is thus the high
est knowledge-form [Erkenntnisform|, because in it the beloved [Geliebte] is
entirely contained within the soul, because you [d«] and I become identical”
(Geistesabnen, 84 ).

77. See Walsh, Bochme and Hegel, 321.

78. Rosenkranz, "Hegels urspriingliches System,” 163 (Harris, Night
Thoughts, 187).

79. Obwviously with the Loges in mind, Harris writes of this passage:" The
Absolute Being, the Father, utrers himself as the son. He says whar he is in
order thar he may himself know whar he is. The Universe as a vorality is this
‘saying' " (Night Thoughts, 164). It is interesting in this context to recall what
Bohme says abour Ton (see chapter 1).
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analogous to B6hme's transformartion of the "in-Himself" of God (Sour-
Sweet-Bitter) into God become for-Himself through Heat, Love, Tone,
and Body.

Hegel continues:

The distinction and the wealth of God's self-consciousness is rec-
onciled [in the triangle of the Son] with His simplicity, and the
realm of the Son of God is also the realm of the Father. The self-
consciousness of God is not a withdrawal back within Himself and
an otherness of the Son, just as it is not an otherness of His with-
drawal back within Himself as simple God, but His intuition in the
Son is the intuiting of the simple God as His own self, bur in such a
way that the Son remains Son, or as not distinguished and ar the
same tme d.istinguishﬂd; or the farspread Realm of the Universe,
which has no longer any being-for-self over against itself, but rather
its being-for-self is a returning back within God, or is God's return-
ing back within Himself, a joy over the majesty of the Son whom
He intuits as Himself.®

Here Hegel is expressing the identiry-in-difference of the Father and

Son. The Son is a distinct moment from the Father, yet the Son is God,

insofar as it is enly in the Son thar the Father acrually becomes God.

Hegel writes further of this triangle of the Son:“In the Second [Tri-
angle] God’s intuiting has stepped over to one side. He has come into
connection with Evil and the middle is the bad[ness] of the mixing of
both. Bur this triangle becomes a Square, in that the pure Godhead
Hoats above it.” [ have little to say about how the “square” figures in here
(Harris has his own conjectures). The “geometrical” aspects to this frag-
ment are difficule to understand completely, What is more important
here is the role played by Evil. Walsh writes of this section of the frag-
ment that “creation separated from God is the evil reality.™ With the
Son, difference is introduced into the Godhead. It provides for God's
acrualization as God, but it is difference, division, opposition nonethe-
less. Taken on its own, this opposition is evil. Evil is the part artempting
to stand on its own, to stand in for the whole, In Béhme, as I noted in
chapter 1, Lucifer represents the will to isolation, cutting-off, a selfish-
ness that all things exhibit. (I will discuss the role of evil in Hegel's phi-
losophy much more extensively in the following chapter.)

The separated moment thar stands opposed to the Godhead must
be“transfgured” and brought into unity within God. Hegel writes that
“the Son must go right through the Earth, must overcome Evil, and in
that he steps over to one side as the vicror, must awaken the other, the
self-cognition of God, as a new cognition thar is one with God, or as
the Spirit of God: whereby the middle becomes a beautiful, free,
divine middle, the Universe of God.™ This heralds the arrival of a new

8o. Rosenkranz, “Hegels urspriingliches System,” 163 (Harris, Night Thoughts,
186-87).

81. Walsh, Bochme and Hegel, 320.

B2. Rosenkranz, “Hegels urspriingliches System,” 163 {(in Harris, Night
Thoughts, 187-88).
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triangle, presumably of the Holy Spirit (though Hegel is not clear
about this).

That the Son must pass over into a third stage of the Spirit is, how-
ever, obvious. Consider the following, which occurs earlier in whar
Rosenkranz has preserved for us:"What stands over against the Son in
his majesty as He intuits che Earth, is the majesty of God Himself, the
looking back and rerurning home to Him. And for the consecrated
Earch this self-consciousness of God is the Spirir, which pmmds from
God, and in which the Earth is one with Him and with the Son.™

Hegel writes further of Spirit in the following:

This Spirir is here the eternal mediaror between the Son returned
unto the Father, who is now wholly and only one, and between the
being of the son within himself, or of the majesty of the Universe.
The simplicity of the all-embracing Spirit has now stepped into the
middle and there is now no distincrion any more. For the Earth as
the self-consciousness of God is now the Spirit, yet it is also the
eternal son whom God intuits as Himself. Thus has the holy trian-
gle of triangles closed itself. The First [triangle] is the Idea of God
which is carried out in the other triangles, and returns into itself by
passing through them.™

[f what Rosenkranz has preserved of the Triangle fragment is exam-
ined carﬂﬁﬂ.l}r, it becomes clear thar it is the hlueprint of Hege:l's entire
system. The nature of his Logic is expressed here very clearly: the first
“triad” of the system (in the later Logic, Being-Essence-Concept) is the
“Idea of God.” In the Science of Logic, in a well-known passage, Hegel
declares thar his aim is "the exposition of God as he is in his erernal
essence before the creation of nature and a fAinice Spirit” (Miller, s0; wi
1:33—34). This Idea is expressed (made real) in the triads of the Seon,
that is, cthe Philosophy of Nature (Mechanics, Physics, Organics)® and
the Philosophy of Spirit (Subjective, Objective, and Absolure Spirit).
Toward the end of what Rosenkranz quotes of the Triangle manu-
script, Hegel even employs emanation imagery to describe the relation
of the first triad of the Idea of God to the others: “through the second
triangle of the Son, the Third has immediacely formed itself, che
return of all into God Himself, or the having-been-poured-our [das
Ausgegossensein] of the Idea overall.™ In the transirion to Nature at the
end of the Science of Logic, Hegel wrires that “the Idea freely releases

itself in its absolute self-sufhciency and stasis” (die Idee sich selbst frei
entlisst, ihrer absolut sicher und in sich rubend; Miller, 843; wr 3:1305). The

“Idea of God"” becomes the “Universe of God" (see above): the Idea
becomes concrete, embodied. Here again we see the influence of
Bohme and Oetinger,

83. Ibid., 162 (Harris, 187); italics in original.

84. Ibid., 162-63 (Harris, 187).

85, In a Zusatz to the Philosophy of Nature (Berlin period, 1B19-30), Hegel
remarks thar"Narure is the Son of God . .. " (en § 247, Z; Petry I, 206).

HE. Rnstnk::.n:z,“H:E:h u:spriinglich:u. System,” 164 {(Harris, Night
Thoughts, 188).
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It might be claimed thar a major difference between the doctrine of

the Triangle fragment and Hegel’s mature philosophy is thar the former
describes the Earth as“the self-consciousness of God.” On closer exami-
nation, however, there is no disparity. As we have seen, Hegel claims
that “the Earth as the self-consciousness of God is now the Spirit.”
Mature itself (excluding man) is one form in which the Idea of God finds
concrete expression. But God's self-consciousness is achieved only
through a natural (terrestrial) being that simultaneously rises above
nature to the ideal: mankind or Spirit.

Writing of the rransfigured Earth as the “Universe of God,” Hegel
says: “This Second Triangle is (qua being in the separation) herewith
itself a twofold Triangle, or its two sides are each a triangle, cthe one the
converse of the other, and the middle is in this movement of history the
all-effecting force of the absolute unity thar floats above the first, and
takes this up into itself and changes it into another within itself. Bur
what is visible, that is the two triangles, but the middle is only the invis-
ible might at work in the inward [soul].”™ This passage is exceedingly
obscure, but we can immediarely glean from it thar even in this early
manuscript Hegel is speaking of God’s achievement of self-conscious-
ness as an historical process. Could the "invisible might at work in the
inward [soul]” be equivalent to the “cunning of Reason”?

This manuscript was obviously not intended by Hegel for publica-
tion. It constitutes notes to himself. Its baffling, frenzied sryle indicares
thar Hegel was rushing to ger his inspirations onto paper, to give himself
a rough outline of his system, a roadmap for where he was going. This is
the earliest such fragment to indicate the entirety of the system in its
outlines. What is so striking is how indebted Hegel obviously is to Her-
meticism. The chief debr is clearly ro Béhme. Bur there is also evidence
of the influence of Baader, Oetinger, and Eckhart. Even more striking is
the way in which the entire texr is ruled by a concern for an exact fit
between speculative truth and geometric form.

As noted above, the triangle diagram does not appear to be an illus-
tration of the ideas of the Triangle fragment. H. 5. Harris concurs in this
judgment, stating, rather enigmatically, thar the diagram "belongs in the
context of magical specularion."™ We do not know when Hegel made
this diagram. We do not even know with certainty thar he made it. Nev-

ertheless, it was found in Hegel's papers and has always been atrribured

87. Ibid., 16364 (in Harris, 188); Harris murﬁ:im:s “soul.”

88. Harris, Night Thoughts, 157. Harris writes that the "philosophical back-
ground to the symbolism is Neo-Pythagorean, rather than Christian.” [ do
not see what would incline one to this judgment, as opposed, for instance, to
the judgment thar the symbolism is"Neo-Paracelsian” or "Neo-Aggripian” or
"Meo-Bahmean.” Helmur Schneider also holds that the diagram does not
illustrate the fragment, for obvious reasons: " The text describes a triangle of
triangles, whereas the drawing shows a triangle with triangles.” See Helmur
Schneider,”Zur Dreiecks-Symbaolik bei Hezl Hegel-Studien 8 (1973): 55-77:
57 (my translation). This is one of the v w discussions of this drawing in
print.
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1. Hegel's triangle diagram. Reprinted by permission of
Felix Meiner Verlag, Hamburg.

to him. It was first published in 1937 in G. Stuhlfauth’s Das Dreick and
has since been very seldom reprinted.”

I have reproduced the diagram as figure 1. It is drawn partly in pen,
partly in a ruddy pencil, on cheap, gray-brown paper. The drawing’s
major components are four triangles: one large central triangle and three
others at each of its points. They are all pointing in the same direction,
bur it is uncertain whether the drawing is to be positioned so that the
triangles point up or down, or to one side or the other. Helmur Schnei-
der prints it with the tria.ngies pninted down, as does Hiussermann.
Around the sides of the large triangle is a collection of bizarre symbols.
‘The word Spiritus appears three times, each time ar the lefr end of one of
the sides (the"S" ar the beginning of the word is also written in pencil,
whereas the rest of the word is in pen). A few of the symbols are easily
identified (see the key I have provided in figure 2). They include the tra-
ditional symbols for the sun, the moon, Mars, Mercury, Jupiter, and Sat-

89. See (. Stuhlfauch, Das Dreieck: Die Geschichte eines religidsen Symbols
I:Stuttgart. 1937 ) ﬁul:rhilclung 6. In 1939 it was reprinred h}r Friedrich
Hiussermann in his “Das gordiche Dreieck’ und seine Bedeurung fiir die
Philosophie Hegels,” Zentrallblatt fiir Psychotherapie 11 (1939): 350-79. Hiusser-
mann’s article is, in fact, a Jungian discussion of the Triangle fragment.
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2. Key ro triangle diagram

’q Sarurn -{-C( Mercury ‘/k Virgo
Leo ; i Capricorn !i Caput
(Agrippa) Mortuum
\i‘..l/
f'-"‘\ + Sagittarius _ﬁ‘ Sulphur Mercury
'q_ (Agrippa)
jx Gold (? vi 3 & 5-point Star
G-point Star
Potash/ ¢ i& v
Antimony
A Triangle

("Jé Jupiter \ vi Moon

v ¢ O Sun
j{ Pisces C"':' Mars

urn, There is a certain symmetry o the symbols, as Schneider points
out, insofar as a planetary symbol appears over each occurrence of “Spir-
itus.”™ Others are harder to identify. One appears to be an alternate,
older symbol for Mercury. Another might be Pisces. Some of the other
symbols could possibly be chemical or alchemical. One appears to be a
symbol for sulphur, another alum or potash, still another caput mortuum
(see chapter 5 for my discussion of Hegel's use of this alchemical term).
The other symbols, which include seven stars (some with five points,
others with six) and two smaller triangles, are of very uncertain origin.

90. Helmur Schneider,” Zur Dreiecks-Symbolik bei Hegel,” 58.



The Mythology of Reason 113

Hegel regularly employed astrological, chemical, and alchemical sym-
bols in his manuscripts, as abbreviations. These include the symbols for
Sun, Moon, Earth, Mars, Venus, Jupiter, Saturn, Mercury, water, fire,
acid, salt, salpeter, and sulphur.™

If this drawing is a copy no one has yet succeeded in locarting the orig-
inal. It does bear a striking resemblance to many alchemical and magical
drawings in books thar Hegel could have perused. For instance, as Hel-
mut Schneider points out, many alchemical or magical diagrams were
printed in more than one color of ink—rtypically black and red—and it
could be thar Hegel subsritured pencil for the parts printed in red.” In
truth, although Hegels diagram looks superhcially like many “Her-
metic” illustrarions, it is unusual in a number of respects, as I shall dis-
cuss shortly. I have printed two examples of genuine magical diagrams
that conrain elements similar ro Hegel's as figures 3 and 4.

In 1810, Hegel began a correspondence with Karl Joseph Hierony-
mous Windischmann (1775-1839). In 1809, Windischmann had pub-
lished a review of the Phenomenology nf Spirit in the _Jmnmhr, Allgemeine
Literatur-Zeitung.” Windischmann's review, which was positive, was one
of the most significant to be published in Hegel'’s early career. Windis-
chmann had studied philosophy and medicine ar the universities of
Mainz, Wiirzburg, and Vienna. In 1797 he began practicing medicine,
but in 1803 he was made a professor of natural philosophy at Aschaffen-
burg. Windischmann was a Freemason (a fact of some significance, to
which I will return in the following chapter), and during the period of
his correspondence with Hegel he was engaged in a study of magic. In
1813 he would publish Untersuchungen dber Astrologie, Alchemie und
Magie.” Windischmann considered magic to be a special kind of control-
ling influence exerted by one individual on another (Hegel accepts this
account completely—see chapter 6). However, he also attributed this
power to natural forces, thus committing himself to a panpsychist phi-

91. See editorial matter in Hegel, Gesammelte Werke, ed. Klaus Drising and
Heinz Kimmerle, vol. § (Hamburg: Felix Meiner Verlag, 1975), 339.

92. Helmur Schneider, " Zur Dreiecks-Symbolik bei Hegel,” 0. It could also
be, as Schneider suggests, thar this indicates that Hegel copied the diagram,
substituting p:ncﬂﬁr red. As I have said, however, no one has found the
original and there are enough idiosyncrasies in the drawing—for instance che
triple “Spiritus” rather than the usual“Spiritus- Anima-Corpus”—to indicare
that it represents Hegel's appropriation of some occult symbols for his own

purposes.
J- H. Windischmann, Rezension, Phinomenologie des Geistes, Jenaische All-

gemeine Literatur-Zeitung, 31-34 (180g) columns 241-72.

g4- In 1818 Windischmann was made professor of the history of philosophy
at Bonn, Windischmann was a Roman Catholic and became increasingly
orthodox as the years went on. This :l.p ars to have been partly the cause of
a parting of the ways berween ‘W’ndu-c mann and Hegel (whose sentiments
were decidedly anri-Catholic). The real break came in the 18205 when Hegel,
ltc'r:lu'irlg on the Phﬂu:lmpb) qj" World Histery, puhlicl}-' accused Windischmann
of having stolen his interpretation of Chinese philosophy. See Petry, Philoso-
phy of Su%jmiur Spirit, vol. 2, §73-75.
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3. From an eighteenth-cenury manuscript known to Goethe. Reprinted
in J. Scheible, Doktor Johannes Fausts Magia naturalis et inaturalis na?c‘r
Dreifacher Hallenswang, letztes Testament and Siepelkunst (Stuttgart, 1849).
Reprinted by permission of the Robert W. Woodruff Library, Special
Collections and Archives, Emory University, Arlanta, Georgia.

losophy of nature.” Windischmann wrote the following lines to Hegel

concerning his research into magic:
Everything rests on the fundamental thought thar what is tempo-
ral, finite, in a state of becoming. .. is the eternal itself compre-
hended in its evolution, development, and self-knowledge, and that
the impenetrable Spirit must of necessity individualize itself and
take form in the infinity and infinite diversity of moments, which in
themselves can nonetheless be most sharply grasped. In this way

equally numerous forms of one-sidedness and of incantation are

95. See Butler, 559.
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4. Ilustration from Samuel Norton, Mercurius redivivus (1630).
Reprinted by permission of the estate of C. G. Jung.

possible and effective, each along the path of Spirit's development.
All such forms must find their explication in this investigarion,
beginning with the first and full magical power of the Impenetra-
ble—and of Nature surging forth everywhere—over man, pro-
ceeding through the isolarion and interlocking of moments, and
ending with the penetration, illumination, and complete magical
power of Spirit itself, which dissipates all magical incantation and
constitutes the clarity and freedom of life itself.”

g6, Quoted in ibid., 559.
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Windischmann goes on to complain of the terrible mental state
induced by his magical investigations. In his response to Windischmann
(May 27, 1810), Hegel offers his sympathy: "I am very curious to have
your work on magic in hand. I confess I would not dare tackle chis dark
side and mode of spiritual nature or narural spirit, and am all the hap-
pier that you will both illuminate it for us and take up many a neglected
and scorned subject, restoring it to the bonor it deserves.™

It seems thar Hegel is saying here that he has never deliberately
delved into the area of the occulr or of esoteric philosophy. Bur Hegel
goes on to suggest—in a passage [ shall quote ar lengrth—thar he has ar
some point in the past undergone Windischmann’s torments himself:

Consider yourself convinced that the frame of mind you depict to
me is partly due to this present work of yours, to this descent into
dark regions where nuthing is revealed as fixed, definite, and cer-
tain. . . . From my own experience | know this mood of the soul, or
rather of reason, which arises when it has finally made its way with
interest and hunches into a chaos of phenomena bur, though
inwardly certain of the gﬂal, has not yet worked its way ﬂ'lmu.gh
them to clarity and to a detailed account of the whole. For a few
years [ suffered from this hypochondria to the point of exhaustion.
Everybody probably has such a turning point in his life, the noctur-
nal point of the contraction of his essence in which he is forced
through a narrow passage by which his confidence in himself and
everyday life grows in strength and assurance. ... Conrinue
onward with confidence. It is science [Wissenschaft] which has led
you into this labyrinth of the soul, and science alone is capable of
leading you our again and healing you.”®

It seems likely, as others have suggested, thar Hegel is drawing here
from his own experience in the Berne-Frankfurt period.” Recall char
Rosenkranz places the beginning of Hegels “theosophical phase” in
Frankfurt, It is likely that Rosenkranz uses “theosophical” to refer to
occult or Hermetic philosophy, rather than “mere” mysticism, for
Rosenkranz knew that in Berne Hegel became interested in Eckhart
and Tauler. (In other words, by characrerizing the Frankfurt period
alone, and not the Berne-Frankfurt periods together, as Hegel's "theo-
sophical stage” Rosenkranz implies that the "theosophy” in question was
not the mysticism of Eckhart and Tauler.) Helmur Schneider writes:
“H'CEEI had connections [Bczi:'hungfn] o ﬂ.ll:l'lﬂm}-", gnosticism, Rosicru-
cianism, Freemasonry, and astrology. The drawing is perfectly locatable
within this horizon [Horizent]."™ My hypothesis is thar the eriangle dia-
gram represents, to use Hegel's own words, "a turning point,” a "nocrur-
nal point of the contraction of his essence.” It represents Hegel's initial
synthesis of theosophy—such as he was exposed to in his Swabian
Heimat, as well as wharever else he encounrered in Frankfurt—with the

97. Ibid., 561; Hoffreister #158; my italics.
g8. Burler, s61; Hoffmeisrer #158.

99. See Butler, s60.

100. Ibid., 73.
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idealism of Kant and Fichre, which, as we have seen, he studied in
earnest during the same period.”™

The word Spiritus occurs three rimes in the midst of astrological and
(possibly) alchemical symbols, on each of the sides of the central trian-
gle. This could represent Hegel's philosophical realization thar all real-
ity—whether celestial (the planets) or terrestrial (the elements)—must
be understood in terms of the development of Spirit.' Around the
probable time of the Triangle fragment Hegel begins using the rerm
Geist to speak of the divine:"A more intelligible expression for the notion
of God as the universal life [Allebens] is the term Love, but a deeper one
is Spirit.”"™ Nature is to be seen as an expression of the divine Idea, and
mankind (Spirit) as the highest expression of nature, and the consum-
mation or completion of the divine. Spiritus is the “magic word” thar
evokes the “shape” of the Absolute, which allows us to comprehend the
Absolute in its toraliry.

Hegel's early presentarion of his system (ca. 1802-3) consisted of four
parts: Logic and Metaphysics, Philosophy of Nature, System of Ethical
Life, and theory of the Absolute Idea (art, religion, and philosophy).*™
The larer Hegel, of course, collapsed the third and fourth parts into
Philosophy of Spirit, turning the System of Ethical Life into Objective
Spirit. (The triangle and the square thus seem to vie with one another
in the Jena period for the honor of being Hegel's central symbolic form.)
If the diagram is from this period, the large triangle might possibly rep-
resent Absolute Spirit, and the smaller triangles the other parts of the
system.

It is also possible that the four rriangles represent the four elements.
In his mature Philosopby of Nature (1819-1830), Hegel identifies the
“Mineral Kingdom” with Earth, the “Plant Kingdom™ with water and
the “Animal Kingdom” with fire. Hegel suggests thar fire gives way to
“etheriality” (das Aetherische) bur never explicitly identifies man with air,
the fourth element. This is, of course, the obvious move to make, for

1ot. Helmut Schaeider, " Zur D‘rti:chfS}'mbulik bei Htgd.' 76, states chart it
is probably impossible to date the drawing with any certainty.

102. The term Spiritus is quite common in alchemical and ical diagrams. It
is generally part of a triad: Spiritus, Anima (Soul), Corpus [E:fl}r]l.Th: fact thar
Hegel includes only Spiritus and writes it three times ("taking the place” of
Anima and Corpus) could indicave that Spirit is being absolutized vis-i-vis Body
{materiality: the four elements) and Soul {this is a possible reading of the Phi-
losophy of Spirit, in which "soul” [Seele] appears at the lowest level, before Spirit
proper; Sean Kelly notes that“soul” is the mediating, common term between
Spirit and nature). See Kelly, Individuation and the tute { Mew York: Paulisc
Press, 1993), 38. In his Lectures on the History qf.Ff:lr'Im 'Y in the exposition of
Bihme's chought, Hegel refers to Bohme's “three kinds of powers or Spiritus in
different Centris, but in one Corpore” (LiP 31214; Werke 20:116). However, the
descriprion which follows does not appear to shed any light on the diagram.
103. As noted above, Rosenkranz paraphrases this line in his account. The
line, as T have given it, appears as a direct quotation from the fragment in
Hayms Hegel und seine Zeit, 101,

104. Harris, Night Thoughts, xlix; see also Harris’s Introduction to the System of
Ethical Life, 6.
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air = pnewma = Spiritus. Thus, in our diagram, the central triangle could
represent man/air, and the other triangles nonliving matter/Earth,
plants/water, animals/fire.

But why is the Spiritus triangle surrounded by astronomical and other
symbols # This can be explained if we remember the connection Aris-
totle draws between pneuwma and aether. In the Generation of Animals he
writes, "Now it is true that the faculty of all kinds of soul seems to have
a connection with a matrer different from and more divine than the so-
called elements. . .. All have in their semen that which causes it to be
producrive. I mean what is called thermon. This is not the fire or any such
[sublunary] force, but it is the pneuma included in the semen and the
foam-like, and the natural principle in the pneuma [is] like the element
in the stars” (736b2g—737a1). The element in the stars is, of course,
aether. Insofar as we humans are knowers (i.e., receivers of form), we
contain something of this astral substance. (Plotinus takes the doctrine
a step further, claiming that we possess an astral or aetherial body, which
was to become a major renet of the larer Hermeric philosophy and of
the contemporary "New Age.”)

Thus, to follow out this chain of equivalences and connections, if man
= Spiritus = pneuma, and the preuma or life-force of man contains aether,
and aether is the substance of the heavenly bodies, then there is an
identity between man and the heavenly bodies. Thus, Hegel blends Spir-

itus with the planets and stars. If Hegel is drawing on all of cthis, iris a
way for him to state whar I said earlier: char all reality—whether celes-
tial or terrestrial is to be understood in terms of Spirit as its telos, (As I
have already mentioned and will discuss much more fully in chapter 6,
the aether is an important concept for Hegel.)

But this is by no means the only possible interpretation of the dia-
gram. If we rake the central triangle as representing the Trinity, each
point stands for a person of the Trinity: Father (divine Lugus]l, Son (cre-
ated Nature), and Holy Spirit. Spiritus is written on each side, perhaps,
because the first two “moments” of the Trinity are comprehended by the
third. The Father and the Son are aufgeboben in the Spirit. As this is not
a temporal sequence bur a logical one, Father and Son are always already
within the whole that is Spirit. The sides of the triangle unite and, in
fact, creare the points, the “moments” of the divine whole. Father and
Son are what they are through Spirit. Thus, the sides of the triangle
are identified with Spiritus, which is both an individual point of the tri-
angle and that which permeates and bonds rogether the whole. (Here
we see the fundamental inadequacy of picrorial expressions of specula-
tive philosophy: what can only be understood through Reason is
expressed in a mode suited to the Understanding, which is quite licer-
ally “two-dimensional” thinking.)

It is also, of course, possible that the central triangle represents Spirit
alone, and the three smaller triangles, Father, Son, and Holy Spirit. If
this is the case, a similar analysis applies: Hegel draws a large, central tri-
angle of Spirit, pointing to the other three, to indicate how Spirit is not
simply a moment of the Trinity, but the “final” moment that compre-
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hends and binds together the Trinity itself. If, however, we take the cen-
tral triangle to represent the Trinity, then perhaps the three smaller tri-
angles represent the individual “sciences” of the Trinity: Logic, Philoso-
phy of Nature, and Philosophy of Spirit.

I have suggested thar the diagram represents a synthesis of theosophy
with the Fichtean-Kantian idealism because the diagram, amidst much
arcane "Hermetic” symbolism, seems to represent the absolutization of
human Spirit or Ego. Recall Schelling’s 1794 letter to Hegel, quoted in
the last chapter: “For Spinoza the world, the object by itself in opposi-
tion to the subject, was everything. For me it is the self™™ My suggestion
is that Hegel’s diagram represents a stage (or a step) in Hegel's thought
parallel to Schelling’s: the modificarion of a Spinozistic-Kabbalistic-
pantheistic nature mysticism with an absolutization of Spirit or Ego as
Ziel and Quelle of nature itself. (It is also possible, of course, that Hegel
realized that this "synthesis” was in fact similar to the BShmean-
Oetingerite brand of theosophy.)

Earlier in this chapter [ spoke of the historicity of Hegel's speculation
and stated that it could only have been accomplished after history itself
was consummated, after human beings have recognized themselves as
free and self-determining, not determined by an Absolute which stands
opposed to humanity as an absolute other. If the composition of the tri-
angle diagram represents Hegel's realization of the centrality of Spirit or
Ego, then the diagram constitutes, in effect, a kind of marker poinr at
the end of history.

It certainly seems plausible to suggest, then, thar the diagram repre-
sents the inspiration thar led Hegel to"convert” to a form of Schellingian
idealism. Whar is significant here is that the conversion, contrary to
what is usually mainrained, appears not ro have been the resulr of
Hegel's moving in a straight line from Kant to Fichte and fnally to
Schelling, as the latest and most adequate exponent of idealism. Rather,
the conversion was more likely effected through Hegel's realizarion that
Schelling’s Identity philosophy represented a revision of the Kantian-
Fichtean philosophy in accord with the “deep truth” revealed through
Proclus, Eckhart, Bohme, Oetinger, and the alchemists.

7. Summary of the Argument Thus Far

The present chaprer has been largely “programmaric™: laying our an
account of how Hegel's overall project can be understood as a reappro-
priation of Hermeric ideals, themes, and symbols. In the next four chap-
ters, [ will develop an interpretation of Hegel's mature philosophical
writings and lectures in terms of my understanding of their debts to and
affinity with the Hermetic tradition. I will continue to introduce sources
that may have influenced Hegel and continue to spell out in what way I
regard his work as itself belonging to the Hermetic tradition. Before
moving on to thar account, a brief summary of the argument thus far
seems in order.

105. Quoted in Butler, 32.
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Hegel's thoughr is not a part of the history of philosophy. It repre-
sents an altogether different standpoint, one that represents completed
wisdom, not the search for wisdom. Hegel is a wise man offering not
Philosophie bur Wissenschaft, scientia, episteme. He calls this science of
wisdom "speculation” and opposes it to reflection (Reflexion). Recall that
“speculation” comes from speculum, mirror. Reflection is not the “mir-
roring’ Hegel advocates, because it is a mere “duplicarion”—observa-
tion or phenomenological description, such as we find in Kant's Tran-
scendental Aesthetic and Analytic or later in Husserl’s phenomenology.

Hegel in the Encyclopedia Logic states thar “the term ‘reflection’ is pri-
marily used of light, when, propagared rectilinearly, it strikes a mirrored
surface and is thrown back by it” (eL § 112, Z; Geraets, 176). Reflection or
understanding thinks within a straitjacket of false dichotomies, thus it
receives back from its contemplation only whar it has pur into ir: its“rays
of thought” are merely reflecred back to it. By contrast, dialectical think-
ing does not involve projections from the thinker: instead, it allows the
medium within which the thinker thinks to itself "shine forth” truth
(see figure 5). Speculation’s speculum does not merely reflect the surface
appearance of the individual. It is, instead, a “magic mirror,” reflecting the
deepest essence of Spirit. According ro Kabbalisric tradition, Moses alone
among prophets or wise men “gazed through a speculum thar shines™"*
Hegel is the modern Moses receiving the new Word and Covenanr of
God, not on Sinai but on the Golgotha of Absolute Spirit, not at the
beginning of history bur at its end.”

Like Moses (according to legend), Hegel is the recipient of Kabbalis-
tic wisdom, only it is a Christian Kabbalah, and it is received nor directly
from God but from Béhme, Oetinger, and the tradition of speculative
Pietism. Hegel's “Kabbalah” is a revelation of eternal truth through the
self-unfolding of Absolute Knowledge, the self-grounding display of an
organic thought-form that is itself the actualization of God in the
world. This revelation of God is at the same time the complete speech of
the Whole. It is a reconciliation of faith and scientific knowledge, with-
out following the Kanrian route of limiting knowledge to make room for
faith. Hegel's system, furthermore, represents the overcoming of the dis-
rinction between the “wise” and the "vulgar,” and the achievement of the
classical philosophical ideal of self-knowledge.™

106. See Ellior R. Wolfson, Through a Speculum that Shines: Vision and Imagina-
tion in Medieval Jewish Mysticism (Princeron, N.].: Princeton University Press,
1994), 147.

107. Kojéve remarks that" The Wise Man . . . entruses himself without
reserve to Being and opens himself entirely to the Real without resisting it.
His role is that of a perfectly flat and indefinitely exrended mirror: he does
not reflect on the Real; it is the Real thar reflects on him, is reflecred in his
consciousness, and is revealed in its own dialecrical strucrure by the discourse
of the Wise Man who describes it without d:fnrming it.” See Alexandre
Kojéve, Introduction to the Reading of Hegel, trans. James H. Nichols, Jr. (Ithaca,
M.Y.: Cornell University Press, 106g), 176.

108, The"wise-vulgar” distincrion is overcome in Hegel, bur certainly not in
the sense thar his philosophy is fully incelligible ro everyone. In the Lectures on
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5."Speculation” graphically depicted. Frontispiece to Johann Joachim
Becher, Psychosophia oder Seelan-Weisheit ( Lauenberg, 1707). Reprinted
by permission of the ]. R. Ritman Library, Bibliotheca Philosophica
Hermetica, Amsterdam.

Hegel's science further distinguishes itself from philosophy by con-
taining nothing thar could conventionally be called “proof” or argumen-
tation. It is a self-grounding speech. It is, furthermore, a realization of

the Philosophy of Religion (1:180; ver, 88), Hegel staves thar*Religion is for
everyone. It is not philosophy, which is not for everyone.” He overcomes the
distinction primarily by showing that the content of philosophy is identical
to that of religion, which is accessible to the common man. Also, Hegel's phi-
losophy provides an intellectual framework which can be taught to everyone
to a certain degree (as Hegel thought he had proved at the Gymnasium in
MNuremberg).
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Oetinger'’s quest for a "third” form of thought, cutting a middle course
between a purely figurative or imaginative approach to the divine and a
purely “abstract” one, Hegel's new form of thought resolves the quarrel
between philosophy and mytho-poetic thought. Hegel adopts the Her-
metic ideal of a perennial philosophy, treating his dialectic, the "method”
of speculation, as a "recollection” of the inchoate wisdom of mankind
that has been expressed in arr, religion, mythology, and philosophy in
imperfect form.

The real power behind dialectic, the power thar makes recollection
possible, 1s imagination. Hegel recognizes perennial symbolic forms
(recall the Phenomenology; Miller, 20) and draws them, in effect, from
what Oetinger called sensus communis,'™ His use of them in the archirec-
tonic of his system is strikingly similar to the Hermetic"memory magic”
of Brune and others (in particular, as we shall see in chapter 5, thar of
Ramon Lull). Hegel also engages in a form of analogical reasoning sus-
piciously like the Hermetic "science of correspondences.” Recall his
attempt to map the forms of the terrestrial world onto the four ele-
ments, as well as, most strikingly, the ubiquirous Trinitarian strucrure,
Recall that Oetinger opposed his science of “emblematics” (another
variation on the ars memoria) to the modern geometrical, quantitative
method. In Hegel we find the two, as might be expected, aufgehoben: the
symbolic forms, the "emblems” that animare speculation are themselves
“quantitarive” {or "quantifiable”) forms. A numerology pervades Hegel's
system, in particular a fascination with Proclean triads.

Hegel conceives the whole articulated through dialecric exactly along
the lines of Oetinger’s intensum. Recall that an intensum is an organic
whole that cannot be divided into pieces, but only articulated into insep-
arable, noetic “moments.” Principal among the moments articulared in
Hegel's science is a triad equivalent to the Christian Trinity. Exactly as
Bohme and some versions of Kabbalism do, Hegel conceives the hrst
moment, the Christian “Father,” as God “in-Himself;” in potentia. God is
the eternal Logos; hence, Logic. Exactly as do Eckhart, Cusa, Bohme, and
Goethe, Hegel conceives the second moment, the "Son,” as Nature,
Through the third moment, Spirit, God achieves full actuality as “objec-
tive” and “absolute” Spirit, the Hegelian analogues to Oetinger’s Geistleib-
lichkeit. Spirit is the most adequate "embodiment” of God.

Az we have seen, Hegel employs the language of "magic” to describe
his system. Recall the fragmenrt quoted by Rosenkranz in which Hegel
bids us to learn “to speak the magic words” which evoke the "shape” of
the Absolute."” Further, in a passage also quoted earlier, Hegel writes in
the Phenomenology: “Spirit is this power only by looking the negative
in the face and tarrying with it. This tarrying with the negative is the

16g. The truth which speculation finds within poetry (or myth) and rarional
(philosophical) thought, and which it takes up and preserves, is none other
than the perennial philosophy. Hegel held th.m: the 111]::5 her is not sufh-
cient unto himself. Like Socrates in che Crito, he h:r:i that the people and its
nomoi give birth to the philosopher.

1o, Rosenkranz, Hegels Leben, 141.
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magical power that converts it into being” (Miller, 32). And Hegel’s
remarks about“real” magic often express a respectful, if caurious, curios-
ity. I have already quoted Hegel's letter ro Windischmann, in which he
writes, "] am very curious to have your work on magic in hand,” and
expresses his hope that Windishmann will restore his subject “to the
honor it deserves.” [ will discuss Hegel's interest in magic and the para-
normal in chapter 6.

Hegel's artitude toward alchemy is similar. Also in chaprer 6, I will
deal in detail with Hegel's indebtedness ro alchemy. For now, I will sim-
ply mention that in Hegel’s Naturphilosophie lectures of 1803 he connects
the division “metals-combustibles-neurrals-earths” with Paracelsus’s dis-
tinction “mercury-sulphur-sale™" Earlier I noted how in his early phi-
losophy of nature, Hegel reverently refers to Paracelsus and Béhme as
“the Elders.” And, to repeat, even where Hegel draws on more recent
sources he insists, as Harris puts it, "on Ending an earlier p:l:ligrﬂe R
Paracelsus and Bohme."" Harris speaks of Hegel’s “evident desire ro
show that the older alchemical tradition of Paracelsus (and probably
Bohme himself) conrained symbolic expressions of important specula-
tive truths.”"

In the introduction, I brieﬂ}r mentioned one aspect of Hermeticism
that, so far, I have not discussed extensively: initiation. If Hegel believed
that the reception of the system of science could be accomplished simply
by reading about it in a book, he would not have first written the Phe-
rmmfr:u-ingj qf Spirit. As I said of Hermertic initiation in the introduction,
one must be led up to illumination carefully; one must actually explore

~the blind alleys that promise illumination bur do not deliver, and one
must be purified of false presuppositions. Only in this way will the true
doctrine mean anything; only in this way will the initiate’s life actually
-:hang-e. As I have said, Hegzl's system is not simply a"theur}r" abour the
world; it is meant to transfigure our experience and effect a new way of
being in the world. The Phenomenology of Spirit is Hegel's initiatory expe-
rience. It is Hegel's Eleusis, it is his Bacchanalian revel.

1. See Harris, Night Thoughts, 274; G. WL E. Hegel, Gesammelte Werke 6:114,
4-17.

112, Harris, Night Thoughts, 278.

113. Ibid., 390.
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Hfgfl's Initiation Rite:
The Phenomenology of Spirit

1. Initiation

The Phenomenology of Spirit was conceived by Hegel in 1806 as an intro-
duction or propaedeuric to the tripartite system of Logic-Nature-Spirit.
It is therefore quite reasonable to ask if the Phenomenology is really a nec-
essary part of the system, or merely something "tacked on.”

Hegel’s Absolute, unlike Schellings, cannot be expressed in a simple
formula, like “the indifference point,” or “the coincidence of opposites.”
According ro Hegel, ro grasp the Absolure we must go through the Sci-
ence, go through every moment of the Absolute, and remake it for our-
selves. Furthermore, a preparatory exercise is necessary before we can
reach this point. A few lines down from the passage just quoted, Hegel
writes that “cruth is not a minted coin thar can be given and pockered
ready-made” (Miller, 22; ré, 20)." Hegel believed that the consummation
of the love of wisdom in Absolute Knowing was not equally possible in
every historical epoch. Instead, he held that his achievement was pos-
sible only at a particular point in history, the end of history, when the
philosophical, cultural and religious achievements of the ages were
spread out before his gaze, when the accumulated substance of history
was converted to an account on which he could draw. Furthermore, he
could not have acquired Wisdom without the consciousness of this

und. Thus, it is not enough to stand with Hegel at the end of history
and read his books: one must work through the system in full con-
sciousness of what has made it possible, and one must overcome all false
or partial standpoints that would make assimilation of the system
impossible.

If the Phenomenology is intended in part to acquaint readers with the
intellecrual and cultural strata on which the system stands, then is it a
work of history ¢ In a way, yes. In the final paragraph of the Phenomenol-
ogy. Hegel writes thar the totality of the forms of Spirit “regarded from
the side of their free existence appearing in the form of contingency, is
History; but regarded from the side of their [intellectually] compre-
hended organizarion, it is the Science of Knowing in the sphere of
appearance.” (Miller, 493; pg, 531). The Phenomenology of Spirit displays
the forms in which Spirit has appeared in time. We may think of each as

1. This is an allusion to Lessing's Nathan the Wise, 4:6.
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a"“mode” of consciousness or mind. Hegel shows how each “mode” is an
approximation of whart he calls at the end of the book "Absolute Know-
ing.” The Phenomenology stands in the same relation to history as the
Philosophy of Nature stands to nature. The Philosophy of Nature is an
account of the fundamental moments, the eidetic divisions, which
nature exhibits to scientific consciousness. It is not a history of nature,
in the sense thar Hegel thought that natural beings appeared in the
order of his chaprer headings and divisions. (Hegel rejected biological
evolution.) Similarly, the object of the Phenomenology is not to present a
history of mind, bur a"natural history” of its fundamental forms in their
logical relationship.

As is often pninl:{:d out h}r confused readers, however, Hege] COVETS
much the same ground again in the Philosophy of Spirit (which even
includes a section titled "Phenomenology”). This is true, but the context
and purpose of the Philosophy of Spirit are completely different from
those of the Phenomenology. The Phenomenology of Spirit shows thar all
forms of consciousness or mind aim at Absolute Knowing. This includes
culrural or social forms in which mind “embodies” itself, such as nartural
science, art, and relig;inn. However, none of these forms actually achieves
Absolute Knowing. Hegels purpose in the Phenomenelogy is to give his
readers a total theory of psychology, science, society, culture, and history
in terms of their telos, Absolute Knowing. The Phenomenology is an Aris-

totelian Science, understanding all of its objects in terms of their "striv-
ing” after the knowledge of God.

The Phenomenology merely describes Absolure Knowing; it does not
achieve Absolute Knowing irself. This is the rask primarily of the Logic,
tor in working out the categories of the Logir the self-reflection of Idea is
realized. The categories of the Logic are never explicitly discussed in the
Phenomenalogy, but they are there beneath the surface. The Logic is the
recollection of the categorial structures underlying Spirit. The Logic is
the unconscious in-itself of Spirit become for-itself. In the Philosophy of
Nature we understand narure as an “other” to Idea, striving to express
Idea. The Philosophy of Spirit repeats much of the ground of the Phenome-
nology, this time in the full contexr of an underscanding of Idea and its
impf:rfect embodiment in nature. Spirit must be covered again, for once
we have glimpsed Idea, and understood the antecedents of Spirit in
narure, our understanding of Spirit will of necessity be rransformed.

The Phenomenology shows why every standpoint other than Absolure
Knowing is partial or false and must be abandoned. The Phenomenology
is the tool by which Hegel puts his readers in the"frame of mind" neces-
sary to work through the pure determinations of the Idea in-itself. This
is not the purpose of the Philosophy of Spirit. But why work through the
Phenomenology and the rest of the system ? Why achieve Absolute Know-
ing? In effect, | answered this question in the preceding chaprer when I

2. Hegel writes in the preface:"It is this coming-to-be of Science as such or
of knnwl::lg: thar iz described in the thum:nulng}' of Spirit” (Miller, 15;
PG, 21).
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said thar Hegelian philosophy will constitute a perfected form of living
in the world; in the words of H. 5. Harris, "an actual experience of living
in the light of the eternal day™ This is the artraction. All philosophy,
including Hegel's, presupposes thar at least some men yearn to know
themselves and the world fully.' Just as the magicians of old—men such
as Agrippa and Bruno—believed thar knowledge of the right incanta-
tions could give one tremendous power, so Hegel believes that knowl-
edge of the“magic words” thar evoke the Absolute can empower the indi-
vidual by reconciling him with the world. Kojéve defines the Hegelian
wise man as the man of both perfect self-consciousness and perfect self-
satisfaction.” Wisdom and self-satsfaction do nor consist, however, in
ego-aggrandizement, bur in the transcendence of ego and idenrihcarion
with Spirit as such. Kojéve writes: “For Self-consciousness to exist, for
philosophy to exist, there must be transcendence of self with respect to
self as given.™ H. S. Harris notes that"In [Hegels] view we have ro anni-
hilate our own selfhood in order to enter the sphere where Philosophy
herself speaks.” Here again we see a clear afhinity with mysticism.

If it is the task of the Phenomenology to achieve this transcendence of
the self, then the Phenomenology begins to look like a mystical initiation. It
is a work that “purifies” the reader for the reception of Divine Wisdom.
Traditionally, Hermes, the guide of souls, presided over the initiation
rites of the mystery religions.” Garth Fowden writes of the Hermetic ini-
tiation that "it is not envisaged as a form or symbol, or s.ﬂmel:hing that
one just reads about, bur as a real experience, stretching all the capacities
of those who embark upon it: for it is an extremely tortuous way, to
abandon what one is used to and possesses now, and to retrace one’s steps
towards the old primordial things.” ™ (Anyone who has ever attempted to
read the Phenomenology knows how it can stretch all of one’s capacities
and be a“tortuous way,” indeed, a highway of despair!)

Fowden writes in the same context that “the [Hermetic] initiation
falls into two phases, the former emphasizing self-knowledge, the latter
knowledge of God.™ Again, there is an interesting parallel to Hegelian
philosophy. The Phenomenology can be thought of as a voyage of self-
discovery, whereas the rest of the system (also a tortuous way) is a dis-

3. H. 5. Harris, Night Thoughts, 199.

q..'H:g:ii:.n Wisdom is a necessary ideal only for a definite type of human
hting_. n.'imtl}:. for the man who puts the supreme value in Self-consciousness;
and only this man can realize this ideal. . . . In other words: the Platonic-
Hegelian ideal of Wisdom is valid enly tor the Philosopher” { Kojéve, Introduc-
tion to the Reading of Hegel, 84).

5. Ibid., 76-77. Kojéve's third definition is that the wise man is the “morally
perfect man” (Kojéve, Introduction to the Reading of Hegel, 78).

6. Ibid., 3g.

7. Harris, Hl'ght T]:nughu, &1,

8. Joseph Campbell, The Here with a Thousand Faces (Princeton, N.J.: Prince-
ten University Press, 1968), 73.

9. Fowden, The Egyptian Hermes: A Historical Approach to the Late Pagan Mind
{Princeton, N.J.: Princeton University Press, 1993), 106. Fowden is quoting
Corpus Hermeticum, treatise iv, § g.

10, Ibid.
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covery of the Absolute or God. Of course, as | have already indicated,
the entire Hegelian philosophy is both a knowledge of the Whole and of
the self. In a discussion of Oriental mysteries that is applicable to the
Hermeric tradition, Joseph Campbell writes: "In the sacred books of the
Orient, the ultimare mystery of being is said to be transcendent, in the
sense that it ‘transcends’. .. human knowledge, thought, sight, and
speech. However, since it is explicitly identified with the mystery of our
own being, and of all being whatsoever, it is declared to be immanent as
well: in fact, that is the main point of most Oriental, as well as of most
pagan, primitive, and mystical initiations,”™

Jacques d'Hondt and others have claimed that the Phenomenology's
“initiation” was inspired by the Masons. John Burbidge writes that the
Phenomenology, “with its lengthy and arduous process of iniriation, came
ar a time when Hegel was frequenting the company of known Masons,
some of them graduates of the banned IMuminati™ K. ]. H. Wind-
ischmann, a Mason discussed in the last chapter, took the Phenomenology
of Spirit as a Masonic manifesto in the tradition of Lessing. He refers to
this elliptically in an 1810 letter to Hegel: “ The study of your system of
Science has convinced me that this work will some day, when the time of
understanding arrives, become the primer [Elementarbuch] of the libera-
tion of mankind, as foretold by Lessing. You understand, of course, what
I am trying to say, and you also recognize what this work is to me (not
merely as writing [Schrift], bur as work [Werk])."" It is significant thar a
Mason—on the basis of a few cues—could so easily rake the Phenome-
nology as a Masonic document.”

In chaprter 2, I discussed the Masonic character of Hegel's 1796 poem
“Eleusis.” Significantly, the Phenomenology makes several references ro the
Eleusinian initiation mysteries. The most famous occurs in the preface:
"Appearance is the arising and passing away which itself does not arise or
pass away, but is in-itself [an sich], and constitutes the actuality and
movement of the life of truth. The True is thus the Bacchanalian revel
[bacchantische Taumel] in which no member is not drunk; yet because
each member collapses as soon as he drops out, the revel is just as much
transparent and simple repose” (Miller, 27; P, 35). The Eleusinian mys-
teries and the cult of Dionysus (Bacchus) were associated with each
other starting around the late fifth century and early fourth century.”
Later in the Fl:rermmfnu!nﬂ, Hegel refers to the “Eleusinian mysteries of
Ceres and Bacchus” (Miller, 65; rG, 77; the poem "Eleusis” also refers to
Ceres, or Demeter).

Another allusion ro Bacchus/Dionysus appears in the preface in
Hegel's discussion of the essential moment of negativity in the path to

11, Joseph Campbell, The Masks of God, vol. 3, Occidental Mythology (New York:
Ptn-gﬂn Books, 1964), 109.

12. See Burbidge’s introduction to D'Hondt’s Hegel in bis Time, xi.

13. April 27, 1810; Hofmeister #155.

14. D'Hondt, Hegel Secret, 209-300.

15. Martin P. Nilsson, Greek Folk Religion (Philadelphia: University of Pennsyl-
vania Press, 1978), 48.
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Absolute Knowing:“But the life of Spirit is not the life that shrinks from
death and keeps itself untouched by devastation, bur rather the life thar
endures it and maintains itself in it. It wins its truth only when, in utrer
dismemberment, it finds itself” (Miller, 19; ra, 26). Like the Egyprian
Osiris, Dionysus was, of course, torn to pieces and then resurrected. To
a Mason, these lines would have been highly significant. The central leg-
end in Masonry is that of Hiram, the master builder, who was mur-
dered, buried, resurrected, dismembered, put together ag'.‘-l.in, and then
reburied. Each Master Mason is supposed ro identify himself in his ini-
tiation with Hiram. As Alexander Piarigorsky writes, "All Master
Masons are raised from a Figurative Death.”* What dies in them is igno-
rance. They are"torn apart” and then led to enlightenment.” The candi-
date moves from rotal ignorance to the knowledge of the Word, or from
the total darkness to the light which would enable him to ‘leaven the
death. ™
In Brune, Schelling has “Anselm” remark that in the Eleusinian rites,
“men first learned thar there is something unchanging, uniform, and
indivisible beyond the things that ceaselessly change and slide from
shape to shape.™ Anselm then invites Bruno ro describe the kind of phi-
losophy imparted by the mysteries. Hegel acceprs Schelling's description
of the mysteries completely. In the Phenomenology, he writes thar
we can tell those who assert the truth and certainty of the reality
of sense-objects thar they should go back to the most elementary
school of wisdom, viz. the ancient Eleusinian mysteries of Ceres
and Bacchus, and that they have still to learn the secret meaning of
the eating of bread and the drinking of wine. For he who is initi-
ated into these Mysteries not only comes to doubt the being of
sensuous things, bur to despair of it; in part he brings about the
nothingness of such things himself in his dealings with them, and
in part he sees them reduce themselves to nothingness. (Miller, 65;
PG, 77)
Schelling remarks thar the purpose of "all the mystery rites is none
other than to show men the archetypes of all that they are accustomed
to seeing in images.”" Hegels Phenomenology is an initiation into the
knowledge of those “archetypes” (the categories of the Logic) via a tran-
scendence of the understanding, with its penchant for the particular and
for the image.

Martin P. Nilsson writes thar the Eleusinian rires consisted “in the
seeing by the mystae of something which was shown to them."™ The

16. Alexander Piatigorsky, Who's Afraid of Freemasons 2 The Phenomenon of
Freemasonry ( London: The Harvill Press, 1997), 376,

17. Ibid., 273. Iralics in original.

18. . W. . Schelling, Bruno: Or on the Natural and Divine Principle of Things, in
Werke, 3:213 (pagination corresponds to Simtliche Werke). English trmsig:til:-m
Michael G, Varer (Albany: Stare University of New York Press, 1984), 134.
19. Ibid., 233; 134-

20. Nilsson, Greek Folk Religion, 43.
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Phenomenology is just such a shnwing. Ie is a"ga]ler}r of images” [:Mi]Ier,
492; PG, 530)." It is the self-display of the phenomena of Spirit. (Hei-
degger writes: "phainomenon [in Greek] means char which shows itself,
the manifest.”™)

2. Hermertic influences

a) Jena

The Phenomenology of Spirit was conceived and wrirten in Jena, where
Hegel lived for abour six years. We know that during this period Hegel
was actively interested in theosophy, a holdover from his rime in Frank-
furt (see chapter 3). It is likely that both the Triangie fragment and dia-
gram dare from the Jena Pr:riud, thnugh the di:-lg'ram may have been
drawn just prior.

Hegel’s lectures on the Philosophy of Nature during this time reflect
an ongoing interest in alchemy. In the lectures of 1803 the division “met-
als-combusribles-neutrals-earths” is connected with Paracelsus’s distine-
don “mercury-sulphur-sale,”™ To repear H. 5. Harris's observarion, this
reflects Hegel's peculiar insistence on“fnding an earlier pedigree [for his
observations] . . . in Paracelsus and Bohme.”™ Hegel also speaks of the
“virgin earth,” an old alchemical conception, possibly originating with
Bihme, which we hArst encountered in chapter 2 in connection with
Goethe’s alchemical experiments. The 1803 lectures also contain discus-
sions of “noble” and "base” metals, as well as a hierarchical strucrure of
metals (though Hegel is somewhat sceprical of the latter).” As noted in
the preceding chapter, Hegel sometimes referred ideas to "the elders”
whom Harris takes to be"the alchemists,™

It was in Jena as well that Hegel became deeply immersed in Bohme.
H. S. Harris is "inclined to believe in Bohme's influence upon Hegel
from 1801 onwards.™ Harris contends that Hegel inidally viewed
Bohme with uncritical enthusiasm. In 1804-3, however, Hegel gained
some critical distance, while remaining sympathetic. Recall thar Hegel's
account of Bohme in his 1Bos Lectures on the History of Philosophy is strik-
ingly detailed and positive.”

Hegel's interest in, and sympathy for, Bohme must have been widely
known. In 1811, one of Hegel's former Jena students, Peter Gabriel van

1. In the Lectures on the Philosophy of Religion, Hegel declares thar the idea that
the mysteries imparted a special wisdom is "stupid” and "absurd” (Ler
2:181-82; vk 2:87-88). Eleusis was significant for Hegel as a symbol, bur he
did not believe that the true and hnal philosophy was taughe chere,

12. Martin Heidegger, Being and Time, trans. John Macquarrie and Edward
Robinson {New York: Harper and Row, 1962}, s1.

23. Harris, Night Thoughts, 274; Differenz, 114, 4-17. Harris also notes thart in
the same manusn_;.’_ir egel links his use of"earth” with Bohme.

14. Harris, Nl'gﬁt ﬂl.lgl}[i, 278,

2%, Ibid., 274.

26, Ibid., 274, n.

27. Ibid., 85; as Harris notes there are indications of Bohme's influence in the
manuscripts of 1801-3 (161).

28, LHP 3:288; not present in Werke, see Samtliche Werke, vol. 19, ed. Hermann
Glockner (Stutrgarr: Fromann, 1928), 377.
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Ghert (1782-1852), a Dutchman, sent him Béhme's collected works as a
gift. Van Ghert would not have done this unless it was plain to those
who knew Hegel in Jena how important Bohme was to him. Hegel
thanked van Ghert in a letter of July 29, 1811: "Now [ can study Jakob
Bshme much more closely than before, since [ was not myselt in posses-
sion of his writings. His theosophy will always be one of the most
remarkable attempts of a penetrating yet unculrivated man to compre-
hend the innermost essenrtial nature of the absolute being. For Germany,
he has the special interest of being really the first German philoso-
pher™ This shows not only that Hegel intended to continue his scudy
of Béhme, but also that he regarded B6hme as a genuine philosopher.

Hegel writes further in the same letrer thar Béhme's endeavor “consti-
tutes the most arduous struggle both to bring the deep specularive [con-
tent], which he holds in his intuirion, into representation and so to mas-
ter the element of representational [thinking] in order that the
speculative content might be expressed in it Certainly, B6hme's
thought is paradigmaric “picture-thinking,” bur given the limits of his
medium his thought comes amazingly close, in this inadequate form, to
capturing the Conceprt. Furthermore, Hegel thinks thar B6hme realized
this inadequacy and struggled against it. Hegel continues: “There
remains so little thar is constant and fxed in his work, because he feels
everywhere the inadequacy of representation to what he is trying to
achieve, and feels represenration again overturned.”

Hegel’s social contacts in Jena must have encouraged his enthusiasm
for Bohme and theosophy in general. David Walsh writes that Jena in
Hegel's day

had become the focal point of the German Romantic movement,
and many of its greatest hgures were assembled there, incIuding
Tieck, Novalis, Schelling, E. Schlegel, and A. W. Schlegel. Within
that company an intense center of interest was formed by their
rediscovery of the German mystical tradition. For the first time the
works of the great medieval and Reformation mystics were becom-
ing widely available within their narive land. The appearance of
Eckhart and Béhme in particular was heralded as a liberating
release from the deadness of Enlightenment rationalism. They read,
too, the major eighteenth-century commentators of Béhme. ..
and the Swabian Pietist theologian Friedrich Christoph Oetinger,
in whom they found a more contemporary application of the great
mystical insights of the past.”

Novalis immersed himself in cthe study of Bohme during the winter of
17g9-1800. He came to espouse the Paracelsian view thar man is

2g9. Butler, 573; Hoffmeister #192. The fact that Hegel did not own Béhme's
works in Jena should not suggest half-hearted interest in them. It was difficule
in those days for a young associate professor, with an annual salary of only
100 thalers, ro atford a well-srocked library.

10, Butler, 571-74.

31, Ibid., 574.
32, David Walsh,” The Historical Dialecric of Spirir,” 32-23.
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charged with the task of redeeming nature and spoke of a“magic ideal-
ism.” Friedrich Schlegel called B6hme's work "the greatest, most pro-
found, most individual, most admirable work of idealism.™ He believed
he saw a correspondence berween Béhme's thought and Fichre's. Paola
Mayer conjectures that B6hme was probably read aloud ar meetings of
the Jena circle in 1799-1800,"

Schelling was, of course, an enthusiastic reader of Béhme and
Oetinger and likely encouraged Hegel's interest in theosophy. In speak-
ing abour his time in Jena, Ludwig Tieck (1773-1853) reported thart he
found Schelling very receptive to Béhme’s theosophy.” Tieck had left
Jena by the time Hegel arrived there, but Hegel was unquestionably
familiar with his work. The “Force and the Understanding” section of
the Phenomenology includes a discussion of what Hegel calls “the topsy-
curvy world,” die verkebrte Welt, the ritle of a play Tieck published in
1799.* The first reference ro Bohme by a member of the Jena circle
occurs in a letter from Sn:hlegel to MNovalis, dated December 2, 1798, in
which Schlegel mentions that Tieck has been studying Béhme. One of
Tieck’s biographers states,"None of his works written berween 1799 and
1801 is free of Bohme.” 7 It was Tieck who introduced Novalis to B6hme,
In commemoration of this, Novalis later wrote his poem “An Tieck,” in
which he called Tieck “der Verkiindiger der Morgenréte”™ ("Herald of
Morning Glow”).* In Munich in 1804, Tieck established a close rela-
tionship with Franz von Baader.

b) The Hermetic Subtext to Hegel's Preface
What we know about the intellectual milieu of Jena can shed a great
deal of light on some of the mysteries surrounding the composition of
the Phenomenology. It is often difficult for interprerers ro understand who
Hegel is arracking in the Fﬁtﬂumtﬂulﬂﬂ—-:speciaﬂy in the preface—and
why he describes his own project in the peculiar way that he does. [ have
already suggested “initiation” as one possible framework for understand-
ing the project of the Phenomenology. I wish now to suggest something
even more radical: the background against which we must understand
Hegel's programmatic remarks in the preface is his own critical appreci-
ation of Hermetic theosophy.

Hegel’s actitude toward the Hermeticism of Béhme and others is sim-

33. Quoted in Paola Mayes, Jena Romanticism and Its Appropriation of Jacob
Bibme (Montreal: McGill-Queen’s University Press, 1999), 140.

34. Ibid., 18a.

35. Edwin H. Zeydel, Ludwig Tieck, the German Romanticist: A Critical Study
(Princeron, M.].: Princeton University Press, 1935), 130.

36. Donald Phillip Verene was the first commentator to point out the possible
connection between Hegel's “verkebrte Welt™ and Tieck’s | Verene, Hegel's Recol-
lection, 39-58).

17. Roger Paulin, Ludwig Tieck: A Literary Biography (Oxford: Clarendon Press,
1985), 100. Paola Mayer has recently challenged rthis assessment of Bohme's
influence on Tieck and the other Romantics. See Mayer, Jena Remanticism.

38. Zeydel, Ludwig Tieck, 127.
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ilar to his artitude toward mainstream religion: he believes thar it
approaches the rruth very closely, but is hindered by its“sensuous” mode
of expression. Hegel opposes the school of Romanric intuitionism, often
inspired by Hermerticism, which believes thar trurh is to be felt or intu-
ited. Hegel makes his feeling abour che Romantics very plain early on in
the preface: “Such minds, when they give themselves up to the uncon-
trolled ferment of [the divine] substance, imagine that, by drawing a veil
over self-consciousness and surrendering understanding they become
the beloved of God to whom He gives His wisdom in sleep; and hence
what they in fact receive, and bring forth to birth in their sleep, is noth-
ing but dreams” (Miller, 6; rg, 9).

Just a few passages later occurs the famous paragraph in which Hegel
attacks a certain conception of the Absolute as"the night in which . . . all
cows are black” (Miller, 9; pg, 13). Commentators usually take this as a
reference to Schelling. Indeed, in a letter to Schelling of May 1, 1807,
Hegcl seems o try to “soften the blow” of the preface, which was about
to be printed. He writes that“In the Preface you will not find that [ have
been too hard on the shallowness that makes s0 much mischief with
your forms in particular and degrades your science into mere formal-
ism,” But there is more than one passage in the preface that can be
taken as addressing itself to Schelling or his followers.

Let us look more closely, then, at the passage in question. A few lines
up from the "cows” simile we read the following: "Dealing with some-
thing from the perspective of the Absolute [according to Hegel's oppo-
nents) consists merely in declaring that, although one has been speaki
of it just now as something definite, yet in the Absolute, the A = A, there
is nothing of the kind, for therein all is one” (Miller, 9; ra, 13). To be sure,
this sounds like a criticism of Schelling’s view of the Absolute as the
“indifference point” (the language of "A = A” was used by Schelling,
who appropriated it from Fichte). However, it sounds even more like the
mystical doctrine of the “coincidence of opposites,” found in Cusa and
others.® Further, Hegel uses the phrase “therein all is one” (darin sei alles
Eins). Wriring this, how could Hegel not have recalled the youtrhful
motto he shared with Schelling and Hélderlin: hen kai pan? In his pref-
ace to the second edition (1827) of the Encyclopedia Logic, Hegel equates
the philosophy of alles eins,"All is one” with the “Identity-System” (Ger-
aets 7; Werke 8:8). Furthermore, in the Lectures on the Philosophy of Reli-
gion of 1827, Hegel entertains the suggestion thar the Identity philoso-
phy of Schelling is equivalent to pantheism (LPR 1:374—75; VPR 1:1272).

The passage from the Phenomenology continues: “To pit this single

19. Butler, 80; Hoffmeister #g5.

40. Klaus Diising argues thar this doctrine was transmitred ro Schelling via
Jacobi’s Uber die Lehre des Spinoza. Jacobi printed extracts from Bruno's De la
Causa as an appendix ro his book, in which Bruno repeats argumencs from
Cusa. See Klaus Dising, “Absolur Identieit und Formen der Endlichkeir:
Int ationen zu Schellings and Hegels erster absoluter Meraphysik,” in
Schellings und Hegels erste absolute M:mg.;sik (1801-1802), ed. Klans Diising
(Kéln: Jirgen Dinter, 1988), 114, 151
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insight, that in the Absolute everything is the same, against the full body
of articulared cognition, which at least seeks and demands such fulfill-
ment, to palm off its Absolute as the nighr in which, as the saying goes,
all cows are black—this is cognirion naively reduced to vacuiry.™ Hegel
is artacking Schelling here, bur he is arracking Schelling as the latese
exponent of a type of mysticism which he believes is inadequare: a mys-
rticism that stops short in the face of contradiction and declares that
Geod is inconceivable.” (Hegel, of course, was well aware of Schelling’s
ties to mysticism and theosophy, and Schelling’s willingness to publicly
ally himself wich these currents.)

In effect, HEE-E:[ rejects this kind of mysricism in favor of the theoso-
phy of Béhme. Consider Hegel's remarks about Spinoza’s pantheism in
his lectures of 1805:"His [Spinoza's] philosophy is only fixed substance,
not yet Spirit; in it we do not confront ourselves. God is not Spirit here
because he is not the triune. Substance remains rigid and petrified,
without Bohme's sources [Quellen]. The particular determinations in the
form of thought-dererminations are not Béhme's source-spirits which
work and unfold in one another.™ Hegel accepts the Schellingian doc-
trine of the Absolute as the Whole thar transcends rthe distincrion
berween subject and object. He merely contends that without a develop-
mental account of how this Absolute becomes actual—which consti-
tutes, ar the same time, a description of its internal moments—"the
Absolute” is merely an empty phrase. As far as Hegel and his contempo-
raries knew, this "developmental” approach was Béhme's innovation—
and it is, of course, precisely the respect in which Béhme's brand of
“mysticism” is different from that of Cusa, Eckhart, and others.

A couple of paragraphs later in the preface Hegel speaks of Substance
hecﬂming Subject, l:la.{ming thar the Absolure is “the process of its own
becoming, the circle thar presupposes its end as its goal, having its end
also as its beginning; and only by being worked out to its end, is it
actual” (Miller, 10; pe, 14). Hegel, in the next passage, then immediacely
makes the quasi-mystical observation that "the life of God and divine
cognition may well be spoken of as a disporting of Love with itself; but
this idea sinks into mere edificarion, and even insipidil:y, if it lacks the
seriousness, the suffering, the parience, and the labour of the negarive”
(Miller, 10; r6, 4-15). Hegel is saying that thinking which draws inspira-
tion from such mysrical meraphors is fine, and much can be learned
from it, but it is empty unless supplemented by the careful, painstaking
working out of the moments of the “life of God.” Hegel ends this passage
with the admonition that the Absolute must be conceived in “the whole

41. Geraets 7; Werke BuB.

42. In che Lectures on the Philosoply of Religion of 1827, Hegel states that“a mys-
rery is called inconceivable, but whar appears inconceivable is precisely the
Concepr itself, the speculative element or the fact that the ranonal is
thought. . . . Now when the Understanding comes to this point it says, ‘this is
a contradiction, and stands srill ar chis point. . . . Thus the nature of God is
inconceivable [for it]” (Lpr 3:282-83; vPR 3:207-8).

43. LHP 3:288; not present in Werke, see Sdmiliche Werke, vol. 19, ed. Hermann
Glockner (Sturtgarr: Fromann, 1928), 377.
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wealth of the developed form. Only then is it conceived and expressed as
an actuality” (Miller, 11; ra, 15).

The next paragraph provides the key thar explains all. It begins:" The
true is the whole” (Das Wabre ist das Ganze). Recall that Oetinger, devel-
oping the ideas of Bihme, held thar" The truth is a whole [Die Wabrbeit
ist ein Ganzes]; when one finally receives this toral, synoptic vision of the
truth, it matters not whether one begins by considering this part or
that.™ Oetinger also sometimes spoke of his Ganze as equivalent to Geist
and treared it as an intensum: a thing that cannot be divided into literal
pieces, only into noetic moments. In an intensum such as Geist, the
whole is immanent in every part. It is this immanence thar enables us to
progress from one moment to another in cthe gradual arriculation of the
whole.” As noted in chapter 2, the theme of the truth as a whole (or the
whole) is a perennial theme of Swabian speculative Pietism."

Considering the contexr of Hegel's “True is the whole” passage—his
response to Schelling and to the mystics of the coincidentia oppositorum
school—it seems that Hegel is rebuking his fellow Swabian by deliber-
ately invoking the authority of Oetinger and Wiirttemberg theosophy.
He is exhorting Schelling to become more Bihmean.” Coupling this with
Hegel's approving attitude roward Béhme, we can see thar there is a hid-
den subtext to the preface. Although nothing in it is completely trans-
parent, the surface of the preface involves Hegel opposing himself ro all
previous philosophy (as, for instance, in his odd critique of philosophi-
cal prefaces). The subtext, however, involves a response to all previous
mysticism as well.

The reasons why such material would be consigned to the "esoteric”
dimension of the text should be clear. We have seen that intolerance
against admirers of Oetinger existed in Hegel's time. Also, it must be
kept in mind thar the Phenomenology belongs, in truch, to an older tradi-
tion of literary work in which reference to one’s predecessors was
largely indirect.

Just as Hegel wanes philosophers to “lay aside the ritle 'love of know-
ing [Wissen),” and achieve actual knowing, so he wants to raise “mysti-
cism” to the level of theosophy, to knowing the wisdom of Ged. Mysti-
cism is inadequare because it lets mystery remain. Like Aristotle, Hegel
wants to remove wonder; he wanrs to penerrate into the Absolute and
let the lighr of truth shine where before there was darkness, absence,
hiddenness. None of this is inconsistent with Hegel's critique of Béh-
mean-style theosophy. Hegel sees religion in all its forms, and particu-
larly Christianity, as a sort of halfway house to Absolute Knowing, and

44. F. C. Oetinger, Samtliche Schriften, vol. 5, ed. Karl Chr. Eberh. Ehmann
(Sturrgare, 1858-64), 45.

45. Schneider, Geistesabnen, 114.

46, Ibid., 56.

47. Bohme's Ungrund, though itself indeterminate, is supposed to contain all
dererminations. This sounds, of course, rather like Schelling’s “indifference
point,” which could be the reason why Hegel never mentions Béhme's
Ungrund, apparently considering it a Ii_lp:ns:hll: part of Bohme's philosophy.
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his own philosophy is animated by religious categories and symbolic
forms.

In effect, Hegel is saying that mysticism (including Schellingian
“philosophical mysticism”) is a clue to the nature of the Absolute. In its
highest form, Béhmean-Oetingerite theosophy, mysticism comes strik-
ingly close to the philosophical grasp of the Absolute. In a gesture of
philosophical syncretism, Hegel opens the doors of his remple of
Absolute Spirit to the Bohmean theosophists, saying, “Your God is my
Geod, but if you wish to go a further step and truly know God, you must
submit yourselves to the seriousness, the suffering, the patience, and the
labour of my initiation.” (We shall shortly see this demonstrated even
more clearly in the Phenomenologys account of “revealed religion”—
Christianity—which is strikingly Béhmean.)

If it seems implausible that Hegel would so closely identify his own
philosophical approach with any sort of mysticism ar all—consider
again the following lines from one of the Zusitze ro the Encyclopedia
Logie:“It should . . . be mentioned here that the meaning of the specula-
tive is to be understood as being the same as what used in earlier times

to be called ‘mystical. * (ec § 82, Z; Geraets, 133).

¢) Bohmean Elements in the Phenomenology
David Walsh has argued thar Hegel's use in the Phenomenology of such
terms as element, aether, light, expansion, and contraction has its roots in his
acquaintance with the Bohmean-Oetingerite tradition, as well as with
Paracelsus.” (I will discuss Hegel’s concept of aether much more exten-
sively in chapter 6.) It is in Hegel’s section on"Self-Consciousness,” how-
ever, that the influence of Bohme becomes evident in its most substan-
tive form. In the spirit of the Hermetica, B6hme recognized that selthood
develops in opposition to the not-self. (Fichte and Hegel are merely
Bohme's followers in this regard, as are Sartre, Piager, and others.) Bur
Bohme even had the audacity to claim that this must apply ro God as
well.” In his remarks in the Lectures of 1805, Hegel includes the follow-
ing quote from Bdhme:"Nothing can be revealed to itself without oppo-
sition [Wiederwirtigkeit]: For if there is nothing that opposes it, then it
always goes out of itself and never rerurns to itself again. If it does not
return into itself, as into that from which it originated, then it knows
nothing of its origin.™

Hegel's account of selthood involves the claim thar ar some level the
self relates to its other by willing its cancellation. At the roor of all the
forms of Spirit that unfold in the Phenomenology is a primal, demonic

48. Walsh," The Historical Dialectic of Spirit,” 28.

49. David Walsh writes thar"Ar the core of his construction was Bohme's dis-
covery that conflict and opposition were necessary to the self-revelarion of
God. It was an extrapolation from whar is required for the self-realization of
man to whar is required for the self-realization of Ged" ("A Mythology of
Reason,” 153).

50. See Jakob Bohme, Der Weg zu Christo, Sixth Book, " Von Gomlicher
Beschaulichkeit,” in Sdmtliche Schriften, vol. 4, chap. 1, § 8. Hegel quotes this
passage in his Lectures on the History ﬂ_fPhi!ﬂ:ﬂPhj 3:20%; Werke 20:106.
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drive for complete possession or mastery of the object, for, in effect, the
annihilation of otherness. By implication, this drive is simultaneously a
will to remove the divide berween subject and object, for by canceling
“otherness” it seeks to exalt the self (this implication is crucial for under-
standing the section on"Self-Consciousness”). This drive, this complere
and utter negativity that ultimarely issues in a complete and exalted pos-
itivity, also has its equivalent in B6hme—but in order to fully explain
this I must elaborate further on the nature of this negativity and how it
operates in the Phenomenology.

In discussing this “primal drive” to annul otherness—which is exhib-
ited ar all levels of Spirit—Hegel speaks again of the Eleusinian mys-
teries, in a passage I have quoted earlier. He wrires of how the myster-
ies cause one to doubrt the being of sensuous thi.ngs" (Miller, 6s; ra,
77). By this, he does not mean what modern philosophers mean when
they speak of doubring the “external world.” A world of sensible objects
reall].r is "our there,” but metaphysica.ll}r sp-ea]:ing, it is made insubstantial
by the activity of the subject. The aggrandizement of the subject = the
“withdrawal” of substance from the world and “into” the subject. The
subject becomes substance—thar which persists, the unmoving pivor
around which the world of objects is ser awhirl as it is conquered and
transformed according to the plans and desires of the subject. When
Hegel says that the initiate “brings about” the nihilation of sensible
things himself he is staring the principle of his Idealism: it is the voca-
tion of mankind, or Spirit, to transform the given world, to make it
conform to Idea, to remove the distincrion berween real and ideal, sub-
ject and object.

“Transformation” can mean two things. It can be a literal, noticeable
change, whether of trees into dwellings or of children into educared
men, or it can be a transformation of the unknown into the known, the
grasped. In both cases what is involved is the annihilation of the resist-
ance of things, an annihilation of cheir otherness, their hiddenness. The
first sense of rransformarion is only an approximarion to the true unity
of subject and object, ideal and real—which is achieved only through
the full development of the second kind of transformation: the rotal,
thoughtful grasp of the Whole through a system of Science. For Hegel,
it is not enough for Spirit to l:ha.nge the world; it must interpret it It is
ultimately through this urge to cancel or "master” otherness that the
true individual, true substance, true self, and true God are simultane-
ously actualized.

In the Lectures on the Philosophy of Religion of 1827, Hegel stares, “Ide-
ality means that this being [that is] external (i.e., its spatiality, tempo-
rality, marteriality, and mutual externality) is sublated. Inasmuch as I
know this being, its contents are not represented things, being ourside
one another; rather they are within me in a simple manner. Though a
tree has many parts, it nevertheless is merely simple in my representa-
tion, Spirit is knowledge. For it to be knowledge, the content of what
it knows must have atrained this ideal form, it must have been negared
in this manner” (LPr 1:184; vPR 1:92). In the Encyclopedia Logic, Hegel
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states that"In cognition whar has to be done is all a marrer of seripping
away the alien character of the objective world that confronts us” (e §
194 Z-1; Geraets, 273). In the Philosophy of Spirit Hegel writes:"All the
activities of Spirit are nothing but the various modes in which that
which is external is led back into the inte rnality, to whar is Spirit itself,
and it is only by means of this leading back, this idealizing or assimila-
tion of thar which is external, thar Spirit becomes and is Spirit” (s §
381, Z; Petry 1:37). "All the activities of Spirit"—all modes of con-
sciousness—Hegel says, are forms in which we strive to overcome
otherness.”

Furthermore, freedom is only possible through overcoming other-
ness.”Freedom,” Hegel states,"is only present where there is no other for
me that is not myself” (L § 24 Z-2; Geraets, 58). Elsewhere, he writes
that “A freedom for which something is genuinely external and alien is
no freedom at all; freedom’s essence and irs formal definition is thac
nothing is absolurely external.”™ As I have said, Spirit's triumph over the
other is only fully actualized in Science. Hegel states that "the purpose
of all true science is just cthis, cthar Spirir shall recognize irself in every-
thing in heaven and on earth” (rs § 377, Z; Petry 1:5). At the very end of
the Philosophy of Nature, Hegel remarks that Spirit “wants to liberatre
itself by fashioning nature from within itself; this action of Spirit is
called philosophy. . . . The aim of these lectures is to convey an image of
nature, in order to subdue this Proteus: to find in this externality only
the mirror of ourselves, to see in nature a free reflection of Spirit” (pn §
176 Z; Perry 3:213). “Spirit [when contemplaring nature] has the cer-
tainty which Adam had when he beheld Eve, “This is flesh of my flesh,
this is bone of my bone'” (pn § 247 Z; Petry 1:204).

The will to overcome otherness is seen in all of nature. Faced with the
opposition of the external world the animal gobbles it up.” The differ-
ence between man and animal, however, is that man can “master” nature
and "absorb” the external withour literally annihilacing it. In his early Phi-
losophy of Nature of 1805-6, Hegel writes, “eating and drinking make inor-
ganic things into whart they are in themselves, in truth, it is the uncon-
scious comprehending of them—they become thus sublated thereby,
because they are in themselves [this fire essence].”™ Eating and drinking
annihilare sensible things and reduce them to their elements, to what
they are “in-themselves.” Thus, eating and drinking prefigure Science,

51.“An out-and-our other simply does not exist for Spiric” (rs § 377 Z;
Petry 1:5).

52. Hegel, Naturrecht, in Gesammelte Werke, vol. 4, ed. Harmut Buchner and
Orto Poggeler (Hamburg: Felix Meiner Verlag, 1068, 446.

53. For a treatment similar to that of the Phenomenology, see the Philosophy of
Spirit, 381 Z; Petry 1:33; also see Philosopby Of Nature, 157 Z; Petry 3:136:" The
organism must . . . posit the subjectivity of externality, appropriare it, and
idenrify ir with its own self; this consritures assimilation.” And Philasophy of
Nature, 350 Z; Petry 3:1144: "Animal appetite is the idealism of objectivity,
whereby this objectivity loses its alien character.”

54. Quoted in Harris, Night Thoughts, 448. Harris writes that animal nutri-
rion is "the self-intro-reflection of the inorganic.”



Hegel's Initiation Rite 141
the true“reduction” of things ro their essence, which is their relationship
to the Absolute.”

“Sense-Certainty”—the initial division of the Phenomenology—is the
most basic, primitive form in which the urge to cancel or master the
other manifests itself in consciousness. Spirit in Sense-Certainty believes—
tacitly—thar the object in its real, concrete particularity can be ade-
quately “grasped” through bare sensory experience alone. In short, Sense-
Certainty believes that intuition can make the object fully present, fully
transparent in its concreteness, and thus no longer “other.” Sense-Cer-
tainty thinks it can grasp the singularity of the object as a “this,” in its
pure immediacy. But, Hegel writes, "An actual sense-certainty is not
merel}r this pure immediacy, but an instance of it” (Miller, 59; pg, 70). In
other words, the gesture or the “this” through which we think we can
grasp and thus “master” the particularity of the object is really a universal,
applicable not just ro this “this” bur to all "thises.” Consciousness had
wanted to grasp the other in its individuality (which is really the same
thing as annihilating the other’s individuality ) bur it eludes our grasp.

We can now already glimpse the end of the Hegelian philosophy in its
beginning. In Absolute Knowing the drive to totally grasp the object, and
to annul the subject-object distinction, will be realized. Absolute Know-
ing will be the total grasp of an individual in its uniqueness, In fact, it will
be the total grasp of the only true, unique individual there is: the
Absolure—again, the analog ro Aristorelian ousia is very clear.” However,
in Hegel's thought substance has become subject:"what seems to happen
outside of [the self ], to be an activity directed against it, is really its own
doing, and Substance shows itself to be essentially Subject” (Miller, 21;
rG, 28). Knowledge of this individual is simultaneously self-knowledge.
Otherness still exists, but it is now understood in terms of its place
within the Whole, which is the Absolute = Substance = Subject. Sub-
stantive otherness, however, has passed away, because what is substantive
has become subjective. In short, Absolute Knowing achieves exactly what
is desired, covertly, by Sense-Certainty (and the other forms of Spirit).

In intrudu:ing"ﬂalf-ﬂunscinusness," Hegel introduces the term Desire
(Begierde) to describe the primal urge for the cancellation of otherness

and the individuation-absolutization of subject.” But Spirit is not just

55. Also in the 1805-6 Philosophy of Nature, Hegel stares that™ The animal
organism creates its own internal environment. . . . [The] animal organism
feeds all its other functions—all the functions of its'inner arganism’ —upon
the energy produced by its nutritive system” (quoted in Harris, Night
Tbﬂughu. 4448). ﬁpin,, there is a close mduﬁ here berween the system of
Science and the “internal environment” of the animal: Science comprehends
{"digests”) things by locaring them in the system of Science, which is con-
ceived by HeE 4s an organic unity.

g6. The ute is the individual, which subsumes universals as its particu-
lar manifestations. See Richard Dien Winfeld, "On Indi\ridu.alitﬁ" in Freedom
and Modernity { Albany: Stave University of New York Press, 1991).

57. Kojéve asks, whar is Desire bur the will to"transform the contemplated
thing by an action, to overcome it in its being that 1s unrelated to mine and
independent of me, to negate it in its independence, and to assimilate it to
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this desire to absolutize itself. All human desires aim at the same telos,
from the base desire simply to negate and destroy otherness, to the more
sophisticared forms of “negaring” otherness through transformation.
This telos is self-consciousness (which is not just the topic of this one sec-
tion, but of the entire work).® Hegel shows that when the subject trans-
forms objects according to its will, or rages at and destroys that which
resists its desires, it is really being moved by the desire to confront itself.
The desire of the subject to annul the other and absolutize itself is just
the same thing as the desire to be confronted by the self and no other. But
as Bohme said, "No thing can be revealed to itself withour opposition.”
This means that if the goal of consciousness is self-knowledge, it cannot
achieve this by annihilating all ﬂb_]ﬁ:‘l.‘l‘l-'ll'}l", but only by makmg objectiv-
ity reflective, by transforming ﬂbje;tl:s into a mirror of consciousness,

This entire account of the positive role of destructive Desire in the
ultimare realization of the self and of the Absolute is Bohmean. For
Bohme, what Hegel calls Desire—the urge to annihilate the other and
absolutize self—is Evil. Since a true human self is possible only through
interaction with otherness, the “self” that this nihilating impulse creates,
if left to its own devices, does nor raise itself above the animalistic con-
cerns of pleasure, comfort, and sarisfacrion. This is the “criminal type,”
the man who stands in opposition to all else, "locking out for number
one.”™ The paradox of this “selfishness” is thar it involves no real self ar
all. Bohme designares this way of being as “the Sour"—an indrawing, a
pulling away, a shutting off and negation of all else. He regards it as a
necessary moment of the being of God and all crearion.™ Hegel writes of
this doctrine that “Béhme has really here penetrated into the urmost
depths of divine essence; evil, martter, or whatever it has been called, is
the I = [, the Being-for-self, the true negativity” (Lup 3:206; Werke
20:109). Everything good that subsequently comes to be, is only through
having overcome this negative moment.

Béhme's position is Hegel's. This negarivity in human nature is a
“tool” used by the Cunning of Reason to actualize all chat is good: reli-
gion, morality, society, justice, and ultimately God Himself. This is

myself, to make it mine, to absorb it in and by my 17" (Kojéve, Introduction to
the Reading of Hegel, 37-38).

58. He :L e Bohme, r self-knowledge not simply as what cught ro be
ad:r:v:d but rather as whar all men (and r:a]uq,- itself | are directed coward
by a primal will.

59. Just before the "Béhme myth" in the Phenomenology (see below), Hegel
writes: "Evil [ Bise] appears as the primary existence of the inwardly-turned
consciousness . . ." (Miller, 468; PG, 504). Hegel wrires in the Philosophy of
Spirit thar “evil is nothing else than Spirit which puts its separare individualiry
before all else” (s § 153% Petry 1:51

60. Speaking of Hegel's account of plam life in the 1Bo5~6 Philosophy of
Nature, H. 5. Harris writes, "Every ‘part’ of life’ as the plant displays it for us,
is a saranic urge o be the whole kind for itself” or on its own account. We
have to conceive of life as an absolure tension of imperialism and anarchy in
order to comprehend whar its most elementary form . . . can do and will do,
once planted in the earth” (Night Thoughts, 447).
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Hegel's transformartion of the Christian doctrine of Original Sin. Hegel
holds that Spirit is by nature evil. Bur this evil can be urilized in such a
way that it brings good into the world. Robert Schneider states thar
Oetinger, like Hegel, sees knowledge as developing through the negative
force of Desire (Begierde). He writes thar “the stuff of Concrere Spirit
begins in Hegel as in Oetinger with drive [ Trieb] and Desire [Begierde].™

During 18045, Hegel wrote out and then criticized a“myth” concern-
ing the fall of Lucifer. Hegel portrays nature in its separation from God
as evil. He writes,

God, h:-uring turned toward nature and EIPrEESEd Himself in the
pomp and dull repetition of its forms, became aware of His expan-
sion . . . and became angry over it. Wrath [Zorn] is this formarion,
this contraction into an empty point. He finds Himself in chis way,
with His being poured out into the unending, restless infinity,
where there is no present but an empty transcendence of limit,
which always remains even as it is transcended.”
God's “Wrath” here invites comparison, of course, to Béhme’s “sour”
(Herb), though the parallel is not exact. In his Lectures on the History of
Philosophy, Hegel employs the term Zorn to speak of Béhme's theosophy,
identifying the “frst Principium” of Béhme's thoughe with Gott in Zorn
(LuP 3:192; Werke 20:95).

Hegel continues: “The anger of God, here fixed outside Himself in
His otherness, the fallen Lucifer, rose up against God and his beaury
made him arrogant. Narure, through consciousness of its own form,
brought it to completion and fAartered itself over it.™ God's wrath, then,
according to Hegel, becomes the spirit of Lucifer, who is ar home with
the finite and ephemeral. Again, there is a clear parallel to B6hme's idea
that evil or the demonic is a moment of God, a moment “broken off”
from the divine life. This is exactly what human Spirit is, before its con-
summation: a moment broken off from the whole, Self-consciousness “is
wrath itself, the ignicion [Entziindung), of wrath within it which burns
itself out and consumes its arrogant pomp.™

However, as one might expecr, through the finite realm of nature
Spirit rises up and can transcend this evil. It does so in this “myth”
through understanding and making peace with its own finitude. Hegel
writes,

The consumed nature rises up in a newer, more ideal form, like a
realm of shadows which has lost its first life, the appearance of its
spirit after the death of its life. But this new form [Spirit] is the
overcoming of the evil, the enduring of the glowing fire [Glut] of
pain in the center point, where as purified it leaves all the flakes
behind in the crucible [Tiegel], a residuum, which is the pure noth-

61. Robert Schneider, Geistesabnen, 126,

62. Johannes Hoffmeister, ed., Dokumente zu Hegels Entwicklung {Stuctgare:
Fromann, 1936), 364-65.

63. See also Lup 3:206; Werke 20u109.

64. Dokumente, 165,

65, Ibid.
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ing. It raises itself upasa freer spirit, which sees its radiance only in
nature.”
(Note the use of the alchemical imagery of “purification.”)

Hegel then immediately goes on ro criticize this account—which he
refers to as “the intuitions of Barbarians” (die Anschauungen der Bar-
barei}—Dbecause in it Spirit remains unconscious of the fact thar it itself
is the source of this process of the divine self-alienarion and rerurn.
Hegel appears to think that this further, higher realization is necessary
to “complete” Bohmean theosophy. Despite his objection to the “bar-
barism” of the B6hmean conception (which is repeated in the 1805 lec-
tures |, Hegel is clearly so close in spirit to B6hme that he can generarte
Bohmean-style “myths” with ease.

Furthermore, much of the language and spirit of Hegels "Bohme
myth" recur in the “Revealed Religion” section of the Phenomenology, and
there his attitude roward Béhme is more positive,” David Walsh writes
thar Hegel's account is“from start to finish identical with the theosophic
Christianity of Bohme.™ In"Revealed Religion” Hegel presents specula-
tive readings of various Christian dogmas. In his treatment of the fall
from paradise the Bohme myth reappears. Paradise for Hegel represents
the innocence of immersion in “pure immediacy,” such as we find in
Sense-Certainty. The withdrawal into"thought” is the loss of innocence.
Having turned inward, consciousness now represents “Evil.” This is
Bohme's “Sour.” But, Hegel says, “Evil” requires a"Good,” and indeed we
find thar consciousness has split into “Evil” and "Good.” (Hegel is not
very clear, however, about what moment of consciousness corresponds
to the “Good.") .

Hegﬂl then states, “It can therefore be said thar it is the very first-born
Son of Light [Lucifer] himself who fell because he withdrew into him-
self or became self-centered, but thar in his place another was at once
created” (Miller, 468; rg, 504). Just as in the “myth” of 1804-5, Hegel
immediately distances himself from this way of conceiving things:“Such
a form of expression as‘fallen’ which, like the expression"Son,’ belongs to

resentation [Vorstellen; “picture-thinking”] and not to the Concept,
reduces [berabsetzten] the moments of the Concept to the level of repre-
sentation, or carries representation over into the realm of thought”
(Miller, 468; rg, 504).

Commentators, again, take Hegel as roundly rejecting Bohme here,
but he goes on to pay Béhme indirect tribute two paragraphs later. Still
speaking of the “myth” of Lucifer, Hegel remarks that picture-thinking
cannot conceive of evil, of the negative, as 2" moment” of God:"Repre-
sentarion takes the other aspect, evil, to be a happening alien to the
divine being; ro grasp it in the divine being as the wrath of God, this
demands from representarion, struggling against its limitations, its

66. Ibid.

67. The Bahme-Lucifer issue reappears in the Philosopby of Nature, 248 2Z;
Petry 1:211. Bohme's Lucifer doctrine, and the “wrath” of God are explicitly
discussed in the Bohme chaprer of Lrr 3:205-6; Werke 20:108-10.

68. Walsh, " The Historical Dialectic of Spirit,” 28.
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supreme and most strenuous effort, an effort which, since it lacks the
Cnncept, remains fruitless” (Miller, 470; ré, s506). Bohme, of course,
saw evil as a moment of God, and Hegel knew this. Though Béhme's
thought could not ultimately become Absolute Knowing because of its
Picmr-:-thinking_. it comes as close to Absolute Knnwing as Picturﬂr

thinking can.

d) Alchemical Elements

Thar Hegel was familiar with alchemy and was ready and willing to
employ its "thought patterns” is evident from the "Bohme myth” of
1804-5, which states that Spirit "is the overcoming of the evil, the
enduring of the glowing fire [Glut] of pain in the center point, where as
purified it leaves all the Aakes behind in the crucible [ Tiegel], a residuum,
which is the pure nothing. It raises itself up as a freer spirit, which sees
irs radiance only in narture.™ Alchemical metaphors were common in
the writings of Wiirctemberg Pietists. August Langen writes that alchem-
ical language constitutes one of the most important sources for Pierist
writers.” (I will offer a much more extensive discussion of Hegel's knowl-
edge of, and indebtedness to, alchemy in chaprer 6.)

The concept of the negarive as a moment in the positive is an old Her-
metic theme. In alchemy, making gold involves breaking base metals
down into their primal elements and then "raising them up” to the per-
fected metal-form of gold. Each metal was said to contain a “seed of
gold” that could be made to sprour and blossom. Ar the same time, the
alchemist was expected to purify himself, or the process would not
work. In this we can see an analogy to the function of the Phenomenology
itself. In the phenomenological crucible, Spirit is separared from irs
impurities and, literally, perfected. The “seed” of Absolute Spirit is pres-
ent in every flawed, imperfect form that Spirit takes, The work of this
purification has happened, in part, through the historical process. But
Hegel provides the final, secret ingredient necessary to synthesize
Absolute Spirit. He has placed the historical forms of Spirit into his
alembic and, through the fire of dialectic, has caused them to reorganize
into a form thar reveals the necessity within their apparent contingency.

Hegel closes the Phenomenology with the image of Golgotha, of the
Schddelstdtte, the "Place of the Skull.™ This image is found in some
alchemical texts. The crucifixion is an image of the nigredo, the initial
alchemical stage of putrefacrion or death, from which comes (eventu-
ally) the philosopher’s stone. Caput mortuum—"death’s head"—was the

69. Dokumente, 365.

70. August Langen, Der Wortschatz des deutschen Pietismus ( Tabingen: Max
MNiemeyer Verlag, 1968), 71.

71. Hegel counterposes the Schadelstatte vo the Schidellehre, phrenology.
Phrenology enjoyed something of a revival in the eighteenth century due to
the writings of Johann Kasper Lavater (1741-1801), a Swiss preacher with
mystical tendencies. Aside from this, there is nothing " Hermetic” about
phrenology. It is an example of the reductive materialism most Hermeticists
vehemently opposed. {Htgtl's critique of Phr:nﬂlugr OCCUrs In PG, 206—-33;
Miller, 185-210).
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term used by alchemists to denote the subsrance remaining after putre-
faction or purification by fire has raken place, and it was symbolized by a
skull. Caput mortuum is a term actually employed by Hegel, as I shall dis-
cuss in the following chapter. The skull (with crossbones) also figures as
an important image in Masonic initation.

Alchemists like Heinrich Khunrath (1560-1605) identified Christ
Himself with the philosophet’s stone. In truth, the image of Golgotha at
the end of the Phenomenology is a continuation of the "Bacchanalian
revel” imagery that occurs early on in the text. Aside from the "Baccha-
nalian revel” passage itself, another passage contains an oblique refer-
ence to Dionysus: “the life of Spirit is not the life that shrinks from
death and keeps itself untouched by devastacion, but rather the life thar
endures it and maintains itself in it. It wins its truth only when, in utter
dismemberment, it Ands itself” (Miller, 19; re, 26).

In Faith and Knowledge (1802) Hegel writes that the “pure Concept”
must “re-establish for philosophy the Idea of absolute freedom and
along with it the absolute Passion, the speculative Good Friday in place
of the historic Good Friday™ Mpythically, Christ is equivalent to
Dionysus (and Osiris), the God who benefits mankind through being
sacrificed. Spirit must die, it must be dismembered, in order to attain
Absolute Knowing and become Absolute Spirit. Karin Figala writes
that the crucifixion is an "Ursymbol of the alchemical process, of the
‘whitening of the nigredo.” A primordial symbol of pre-Christian gnosis
for the rransformation of nigredo into albedo is the saga of Osiris’s death
and resurrection.”™

Hegel's Phenomenology is a rite of initiation and an alchemical trans-
mutation: the material (mundane mind or spirit) must be broken apart
or sacrificed, in order to be transmuted into a higher form.

e) The Foaming Chalice

The hnal image of the Phenomenology is the "foaming chalice.” Spirit as
displayed in the Phenomenology’s “way of despair” constitutes “the recol-
lection and the Golgotha [die Schddelstatte] of Absolute Spirit, the actu-
ality, truth, and certainty of his throne, without which he would be life-
less and alone; only, ‘from the chalice of this realm of spirits, foams for
Him his own infinity’” (Miller, 493 pG, 531)." Hegel has paraphrased
Schiller’s poem“Die Freundschaft” (“Friendship”; 1782). The last two lines
of which read: "Aus dem Kelch des ganzen Seelenreiches, / Schiumt
ihm—die Unendlichkeit.™ Hegel has revised these lines ro read "Aus

72. Faith and Knowledge, trans. Waleer Cerf and H. S. Harris (Albany: State

University of New York Press, 1977), 101. German edition: Gesammelte Werke,

41414,

73- See Karin Figala, "Der alchemische Begriff des Caput Mortuum in der
bolischen Terminologic Hegels,” in Stuttgarter Hegel-Tage 1970, ed. H. G.

(zvﬂé.am:r (Bonn: Bouvier, 1974}, 143-44. See chapter 5 on caput mortuum.

74. The"way of despair” (Weg der Verzweiflung) is mentioned at Miller, 40; ra,

60, v is a clear reference o the via dolorosa.
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dem Kelche dieses Geisterreiches, / schiumt ihm seine Unendlichkeir.”
To understand the significance of the changes, one must look ar the

final stanza of Schiller’s poem in its entirety:

Freundlos war der grosse Weltenmeister,

Fiihlte Mangel—darum schuf er Geister,
Selge Spiegel seiner Seligkeit!—

Fand das héchste Wesen schon kein gleiches,

Aus dem Kelch des ganzen Seelenreiches
Schiumt ibm—die Unendlichkeit.

This might be translated:

Friendless was the great World Master

Felr a lack—rthus he creared Spirits,
Blessed mirrors of his bliss—

Still found the highest being no likeness,

From ourt of the chalice of the whole realm of the soul
Foams for Him—inﬁnft}r.“

The imagery of the World Master creating "spirits” as a"mirror” calls
to mind Bohme's doctrine of God'’s wisdom, which he depicts as a mir-
ror and analyzes into the seven “source-spirits” (Quellgeister). Hegel's
claim, as we have seen in connection with the “myth” of 18045, is thar
any developmental account of the “life of God” must understand Spirit
as its origin and object. Hegel contends thar this is the crucial compo-
nent missing from Béhmean theosophy. Encountering a similar "myth”
in Schiller’s Die Freundschaft, Hegel thus identihes Schiller's created Geist
(or, literally, Geister) with the soul of the World Master: "Seelenreiches”
becomes "Geisterreiches.”

There is a further irony in Hegel'’s use of Schiller’s poem. Hegel must
also reject Schiller’s claim that “Still found the highest being no like-
ness.” In a Zusatz to the Encyclopedia Logic Hegel states that “the original
calling of man, to be an image of God, can be realised only through cog-
nition [Erkennen)” (eL § 24 Z-3; Geraers, 63). For Hegel, the"world mas-
ter” must find an adequate likeness.

Finally, Schiller wrires that out of this "realm of the soul foams for
Him—infniry,” implying that infinity unfolds before God, as an external
show. Hegel revises the last line of the poem to read “foams to him, his
infinity [seine Unendlichkeit].” Spirit is now to be identified with the infi-
nite. L his must be understood in contrast o what H:E:I calls “bad inhin-
ity” (Schlechte Unendlichkeit), which is an infinity that stands opposed to
what is finite as something external. Such opposition limits infinity, thus
making it not infinite but finite. “Good infinity” comprebends Anitude.

75, Friedrich Schiller, Sdmitliche Werke, 4 vols., ed. Gerhard Fricke and Her-
bert G. Gépfert with Herbert Stubenrauch, 6th ed. (Munich: Hanser,
1974—80), 1:93.

76. Translated in Verene, Hegel's Recollection, 6.
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Thus, Spirit does not face an infinity“foaming” our away from it it is the
infinite. This, its true nature, has revealed itself through the Geisterreich
that is the Phenomenology.”

There is a yet another, still more interesting implication to Hegel’s
use of this passage. Consider the contextr in which it occurs.
speaks of “the recollection and the Golgotha of Absolute Spirit, the
actualiry, truth, and certainty of his throne, without which he would be
lifeless and alone.” The meaning of this imagery seems to be obvious: the
way of Spirit to Absolute Knowing is likened to Christ’s passion. Bur
Hegel then immediately introduces his paraphrase of Schiller. In this
context, the reference to the “Kelche” can only call to mind the image of
the Holy Grail, the cup in which Christ’s blood was captured during his
crucifixion.

The Holy Grail was also the cup of the last supper, from which the
disciples drank wine transubstantiated into Christ’s blood. The Grail is
represented to this day by a communion chalice. Hegels use of the
image of the “Kelch” extends the comparison of his doctrine to Chris-
tianity. It also circles back to his discussion of the Eleusinian mysteries,
in which he spoke of the Eleusinian "communion”: "the secret meaning
of the earing of bread and the drinking of wine” (Miller, 65; rg, 77). In
drinking from the communion cup we become one with God. Hegel
believes that he has actually realized this oneness in his Phenomenology.
For a philosopher like Hegel, who believes thar at the end of time we
rend and devour our God like the Tirans did Dionysus, the cup of
Christ’s blood is a useful symbol for a dangerous idea.™

The image of the Holy Grail was appropriated by Hermeticists, par-
ricularly alchemists. In Wolfram von Eschenbach’s Parzival (c. n70-1230),
the version of the Grail story with which Hegel was most likely familiar,
the Grail appears not as a cup but as a stone. In the story, the hermit
Trevrizent tells Parzival thar the name of the Grail is Lapsit exillis.™
Alrhough this looks like Latin, it literally means nothing. Most scholars
have thoughrt it a mistake on Wolfram's part. It is generally agreed that
lapsit is supposed to be lapis, stone. Julius Evola argues for lapis elixir,
making an obvious connecrion with alchemy.” I ind Emma Jungs sug-
gestion of “lapis exilis” more plausible, however, for the philosopher’s
stone was explicitly named lapis exilis in some works of Arnold of Vil-
lanova, born 1220. The term may be much older.” Exilis means "poor” or

77. My interpretation of these lines is based in part on thar of Verene, Hegel’s
Recollection, 6-7.

78. Oetinger believed that the spilling of Christ’s blood in the crucifixion was
highly significant. For instance, he seems to have held that our“parricipation”
in the Ii{’Ennf Christ through hely communion is emblemaric of the “raking up”
of the true doctrine, rransmitted through Christ, through which we may nur-
ture our spiritual body and so work to actualize the divine spirirual concre-
tion whicﬁ is God. See Robert Schneider, Geistesabnen, 123,

7g. Wolfram von Eschenbach, Parzival, [X. 469:7.

8o. Julius Evola, The Mystery of the Grail, rrans. Guido Stucco (Rochester, Vi
Inner Tradirions, 1994 ), 153.

81. Ibid., 149.
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“mean.” Emma Jung notes thar traditionally the philosopher’s stone is at
once priceless, as well as the most common thing there is, “trodden
underfoot in the street.™ She writes thar the philosopher’s stone is “a
particle of God concealed in narure, an analogy to the God whe, in
Christ, came down to earth in a human body, subject to suffering. On
the other hand, the ‘cheapness’ of the stone . . . alludes to the fact that
every human being is its potential bearer, even its begetrer,™

Hegel hnished the Phenomenology in greatr haste, according to legend,
on the eve of the barttle of Jena. When he looked for an image to end the
book, what came to him was the crucifixion of Jesus on Golgotha—and
then a chalice, the foaming chalice of Schiller. Perhaps Hegel's inspira-
tion to use Schiller’s chalice in the context of the image of the crucifixion
can only have seemed right to him because of its association with the
Holy Grail, perhaps even the un-Chalice of Wolfram—the Grail as stone,
the Stein der Weisen. The Phenomenology has been called a Bildungsroman,
but perhaps a better descriprion would be Grail quest, where the Grail
represents whart all other philosophers have sought, but none before
Hegel has attained: Absolute Knowing.

82. Emma Jung and Marie-Louise von Franz, The Grail Legend, trans. Andrea
Diykes {Boston: Sigo Press, 1986), 153.
83, Ibid., 157.
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The Kabbalistic Tree
The Science of Logic

Once you have entered the magic circle the sorcerer has drawn
around himself, you are lost.

— Eric Vioegelin, "On Hegel: A Study in Sorcery”

1. The Project of Hegel's Logic

Hegzl's second book, the Science clf Logic {“ﬁsum{bﬂﬁ der Lﬂgfk} was pub-
lished 1812-16. In 1817, Hegel published another version of his “Logic™
the so-called Encyclopedia Logic, the first book of his Encyclopedia of the
Philosophical Sciences in Outline (Enzyklopidie der Philosophischen Wis-
senschaften im Grundrisse). The Science of Logic is verbose and obscure.
The Encyclopedia Logic is terse and obscure. The latrer is a collection of
numbered paragraphs that served as a lecrure outline for Hegel's classes
in the Gymnasium in Nuremberg, and later in the universities of Hei-
delberg and Berlin. These paragraphs are extremely difficult to under-
stand in isolation and require Hegel's amplifying lecture remarks.
Fortunately, many of these remarks were written down verbarim by
Hegel's students and have been printed in subsequent editions of the
Encyclopedia as the Zusdtze. Except where I have indicated otherwise, I
will use the term Logic to refer to both texts in general, and neither in
particular.

Heidegger held that virtually all philosophers before him have “for-
gotten Being." Metaphysicians think thar ralking abour Being means
talking about some particular (if exalted) being, such as God. Hegel’s
Logic is very much a part of this "onto-theo-logical” tradition of meta-
physics. The Logic is simultaneously an account of what it means ro be
and an account of the highest individual being. In Aristotelian terms,
the Logic is an account of substance as such, but it is also an account of
the highest individual substance.'

On the initial page of the preface to the first edition of the Science of
Logic, Hegel implies that he intends to provide Germany with its own
metaphysics: “If it is remarkable when a nation has become indifferent

1. H. 8. Harris writes that " The logic presents the divine life as an absolure
Substance in which the essence (being, activiry) is identical with the exisrence
(becoming, passive product or expression). The substance is eternally as a
process of coming-to-be” (Night Thoughts, 300).



The Kabbalistic Tree 151

to its constitutional theory, to its narional sentiments, its ethical cus-
toms and virrues, it is certainly no less remarkable when a nartion loses
its metaphysics, when the spirit which contemplates its own pure
essence is no longer a present reality in the life of the narion” (Miller,
25; wi 1:3). In the introduction to the Science of Logic, Hegel contrasts
his book to “former mertaphysics™ (Miller, 64; wr 1:50). In the introduc-
tion to the Encyclopedia Logic, Hegel writes that "Speculative Logic con-
tains the older logic and metaphysics; it preserves the same forms of
thought, laws, objects, but it develops and rransforms them with fur-
ther categories” (EL § 9; Geraers, 33).

So why did Hegel call this metaphysics Logic? In fact, commentators
rarely ask why Hegel selected the ritle that he did. The answer lies in
the derivation of the rerm logic from the Greek logos. Rosenkranz
reports that Hegel in his Jena years“loved . . . to present the creation of
the universe as the utterance of the absolute Word, and the return of
the universe into itself as the understanding of the Word, so that
nature and history become the medium berween the speaking and the
understanding of the Word—a medium which itself vanishes qua
other-being.™

Bur I shall ler Hegel speak for himself, in a series of quotations that
will enable us to piece together an accurare account of the subject marter
of the Logic.

In the preface to the second edition (1832) of the Science of Logic, Hegel
discusses the consummarting idea of his Logic, the“Concept” (der Begriff):
“This Concept is not sensuously intuired or represented; it is solely an
object, a product and content of thinking, and is the absolute, self-
subsistent l:hing [Sache], the !ﬂgus, the reason of that which is, the truth
of what we call things; it is least of all the logos which should be left out-
side the science of logic” (Miller, 39; wi 1:19). This passage implies that
Hegel's “Doctrine of the Concept” will satisfy the claim of the science
itself to be both meraphysics and ontology: it will give us the Logos both
as “absolute, self-subsistent object” and as the “reason of that which is,
the truth of whar we call things.” Hegel's Absolute Idea (absolute Idee) is
this Logos." Hegel writes in the Encyclopedia Logic that“ideas are not just
to be found in our heads, and the Idea is not at all something so impo-
tent that whether it is realised or not depends upon our own sweet will;
on the contrary, it is at once whar is quite simply effective and actual as
well” (EL § 142, Z; Geraets, 214). Hegel writes, further, that "It is not we
who ‘form’ conceprs, and in general the Concepr should not be consid-
ered as something that has come to be at all” (Er § 163, Z; Geraets, 241).

Lecturing on one of the early paragraphs of the Encyclopedia Logic,
Hegel remarks that the subject matter of the Logic is truth (Er § 19 Z-1;
Geraers, 46). Hegel amplifies this remark by adding that what thought
thinks in the Logic is“what is eternal” (ec § 19 Z-2; Geraets, 47). This is

3. Rosenkranz, Hegels Leben, 193. Hegel, System of Ethical Life, 265.
3. In the Philosophy of Nature Hegel states at one point, "the idea, i.e. the

logas ...~ (PN 1:247, Z; Petry 1:205).
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then explained as being “the supersensible world” (gL § 19 Z-2, Geraets,
48). In the Lectures on the Philosophy of Religion, Hegel states that “Philos-
ophy is no worldly wisdom, as it used to be called. ... It is not in fact a
wisdom of the world bur instead a cognitive knowledge of the non-
worldly; it is not a cognition of external existence, of empirical determi-
nate being and life, or of the formal universe, but rather cognition of all
that is eternal—of what God is and of whar God’s narure is as it mani-
fests and develops itself” (Lrr 1:117; vPR 1:33-34). In the Science of Logic,
Hegel identifies the erernal with God (Miller, 78; wr 1:68). In the Ency-
clopedia Logic, Hegel avers that both philosophy and religion hold that
“God and God alone is the truth” (e § 1; Geraets, 24). In his manuscript
for the Lectures on the Philosophy of Religion (1824), Hegel writes that"God
is the one and only object of philosophy” and that “philosophy is theol-
ogy” (LPr 1:B4; vPR 1:3-4). In a famous passage of the Science of Logic,
Hegel states thar the Logic "is to be understood as the system of pure
reason, as the realm of pure thought. This realm is truth as it is withour
veil and in its own absolute nature. It can therefore be said thar this con-
tent is the exposition of God as He is in his erernal essence before the
creation of nature and a finite Spirit” (Miller, s0; wt 1:33-34).

On the basis of all of the foregoing, then, we are entitled to conclude
that, for Hegel, The Eternal = Truth = Logos = Absolute Idea = God,
and thar this is the subject marter to be recollected in the Logic. Just
exactly bow Hegel can make this series of identihcations constitutes the
argument of the Logic. Against the rradirion of "negative rheology,’ as
well as the tradition that claims in general thar the human intellecr is
finite and frail, Hegel holds that the Infinite and Eternal must be know-
able. Hegel even claims, surprisingly, that stressing man’s finitude and
God's unknowability is contrary to the Christian faith. In his Lectures on
the Philosophy of Religion, he states, "] declare such a point of view to be
directly opposed to the whole nature of the Christian religion, according
to which we should know God cugnitiueij, (God's nature and essence, and
should esteem this cognition above all else” (Lrr 1:88; vrr 1:7).

In the same manuscript, after Hegel claims that philosophy is occu-
pied with God alone—"philosophy is theology”—he goes on to say that
everyone already has a consciousness of God (vLpr 1:85; vPR 1:4; again, we
see that Hegels philosophical method involves recollection). This is
another theme of Hegel's Logic. In the preface to the second edition of
the Encyclopedia Logic, Hegel writes that"Religion is the mode, the type
of consciousness, in which the truth is present for all men,” but philoso-
phy is something only a few take up and comprehend (Geraets, 11; Werke
8:23). This does not mean thar philosophers leave behind the concept of
God: as we have seen, Hegel claims in the Logic that both religion and
philosophy hold that God alone is the Truth. It simply means thar reli-
gion—ritual, worship, devotional literature, etc.—is for all men,
whereas philosophy is only for a few.

In the very next sentence of the preface, however, Hegel alludes to
Homer and says thar certain rhings, such as Truth, have two names, “one
in the language of Gods, and the other on the tongues of us men” (Ger-
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aets, 11; Werke 8, 23). The structure of Hegel's sentences suggests thar he

is saying that religion is to philosophy as the language of Gods is to the
language of men. Bur this is not his meaning, It is philosophy that is the
language of Gods. Indeed, in a Zusatz to a later section of the Encyclope-
dia Lngl'r, Hegel states that “the original calling of man, to be an image of
God, can be realised only through cognition [Erkennen]” (eL § 24 Z-3;
Geraets, 63). This is no innocent scriptural allusion. In the Lectures on the
Philosophy of Religion, Hegel stares that "God is only in and for thought”
(LPR 1:200; VPR 1:118).

In making such claims, HegeI is not simply artacking lﬂng;tmding
religious views about man’s relationship to God, he is also opposing the
Kantian philosophy. Hegel's claim that we can know the thing-in-itself is
the major reason why so many “rough-minded” philosophers seem to
regard him as slightly mad. In fact, Hegel’s claim—for which the entire
Logic serves as an argument—is tightly reasoned and built on Kant’s
own premises. In the Science of Logic, Hegel writes that the critical phi-
losophy holds that "we place our thoughts as a medium berween our-
selves and the objects, and that this medium instead of connecting us
with the objects rather cuts us off from them” (Miller, 36; wr 1:15). Much
later in the Ln:lgt'f, Hegcl infers—as he does in many other places—that
Kant’s claim thar the thing-in-itself is unknowable is equivalent to the
claim thar “reality lies absolutely outside the Concepr” (Miller, 593; wr
1:24).

Hegel fastens on to Kant’s occasional identification of the thing-in-
itself with “the Uncondirioned.” For Hegel, only the Absolute is uncon-
ditioned, for it cannot be subsumed by any higher or wider category.
Mor can it be made present in intuition. In the Logic he presents a sys-
tem which articulates the conceptual moments of the Absolute, employ-
ing a method Kanr to some degree anticipared but never fully
appreciared: dialectic. The moments of the Absolute are simultaneously
categories of the real and categories of human thought. In fact, a super-
hicial glance ar the divisions of Hegels Logic reveals thar it is partly a
reworking of Kant’s Table of Judgments and Table of Categories. Kant’s
categories are the conditions for the possibility of knowledge and condi-
tions for the possibility of objects as such. Once this is understood, the
reasoning behind Hegels claim to know the thing-in-itself becomes
clear. For Hegel, the totality of conditions is itself the Unconditioned.
These conditions form an organic totality, which can be known as a
whole. Therefore, if the totality of these conditions is the Uncondi-
tioned, and the Unconditioned is the thing-in-itself, then we can know
the thing-in-itself.

Furthermore, this Unconditioned—as an Organic tnl:a]it}r—--is an
individual, It is a unique, self-suthcient individual determined b].-" noth-
ing, but whose moments determine everything else. Thus, another
name for the Unconditioned is God. Because its moments account for
all being, it also constitutes the system of the World, or Reality as a
whole. Finally, because the caregories thar make up the Unconditioned
are, as | have said, also categories of human thought in all its forms, an
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account of the Uncondirioned is equivalent to an account of the Mind
or Soul. Thus, Hegel believes that he has, through a radically new
method of thought, made Kant’s noumenal realm present: whar things-
in-themselves are is the Absolute or Unconditioned, which is World,
Soul, and God together.

However, the well-known "dual aspect” reading of Kanr’s phenomena-
noumena distinction might lead one ro ask if Hegel'’s claim to know the
thing in itself means that he thinks we can know or experience things as
they are when they are not appearing to us. The answer to this question is,
yes and no. We can know things as they are in themselves because the
finite things that appear to us are themselves appearances of that infi-
nite, eminently knowable being which is the Absolute or the Uncondi-
tioned. In other words, what individual things are in themselves is the
Absolute—which we come to know through Hegel'’s philosophy. How-
ever, we cannot know the Absolute in the sense of making it intuitively
or sensuously given. It is this kind of knowledge that Kant has in mind
when he denies knowledge of things-in-themselves. Bur Kant’s claim
that genuine knowledge must always involve intuition is simply arbi-
erary; it is the chink in Kant’s critical armor.

Hegel believes that through the “purificatory initiation” of the Phe-
nomenology, he has, in effect, pur himself in an altered state of conscious-
ness, beyond the distinction between subject and object, whereupon the
dialectic of the Logic simply flows from nothing.* As [ said in chapter 3,
the philosopher is a vehicle of the muses: an oracle through which Spiric
expresses itself, an automaric writer who passively warches the play of
the dialectic as it develops on his page.

Some further discussion of the narure of this process is in order here.
As is well-known, Hegel claims thar there is a necessity to his dialectical
transitions and a completeness to the system. What makes these fea-
tures possible is Hegel's use—described in chapter 3—of the triangle
and the circle as symbolic forms governing the fundamental architectonic
of his system. The necessiry of Hegel's dialectical rransirions is displayed
in their triadic strucrure. Ir is frequently pointed our that this strucrure
is often inadequately portrayed as a process of “thesis-antithesis-synthe-
sis.” Some have even suggested thar the “triadic form” of the dialectic is
a mere Hegel "myth” and should be discarded. As we have seen, however,
Hegel placed special emphasis on the triad as an element out of the
philosophia perennis (recall his remark abour Kant and the triadic form in
the preface to the Phenomenology).

The triadic structure of dialectic may be described as follows: first
there is an initial idea, which when thoroughly thought through sug-
gests its opposite, or, at least, an opposing or contradicrory idea; a third
term then appears that “reconciles” these two. This reconciliation is

4. Arthur Versluis wrires of the transformarion in the soul of the Bohmean
theosopher that"when the soul gives itself up to the nothingness, then it
becomes dead ro its own will, and the nothing, pure God's will, makes the
soul alive according to its own nature.” Versluis, Wisdom’s Children, 140.

5. See Miiller,” The Hegel Legend of "Thesis-Antithesis-Synthesis. ™ As is
always pointed out, Hegel himself never uses these terms.
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accomplished in various ways, but frequently it involves a discovery of
an underlying identity or commonality berween the two terms inirially
thought to be different. The real problem with the formula thesis-
antithesis-synthesis is with the characrerization of the third term as
synthesis. Nevertheless, rthere are some Hegelian third terms thar do
look like syntheses. For instance, in the Philosophy of Right, the third term
to Family-Civil Society-State appears to take up and combine elements of
the frst two: the stare, like Civil Society, is an association of
autonomous individuals, but it cancels the external relation of those
individuals in Civil Society and, like the family, relates them internally
through a shared foundation of values and interests.

The completeness of Hegels system—especially the Logic—is
achieved through its circularity. If the final category of the Logic (or of
the system as a whole) leads back to the beginning, then everything that
could be said has been said: nothing has been lefr our. H. 5. Harris
writes that” The ideal of philosophy as a self-justifying circle is definitive
for Hegel's concepr of system from the beginning™ Speaking of the
dialectic, Hegel says in the Phenomenoclogy that "It is the process of its
own becoming, the circle that presupposes its end as its goal, having its
end also as its beginning; and only by being worked out to its end, is it
actual” (Miller, 10; pg, 14). Early in the Science of Logic, Hegel writes thar
“The essenrial requirement for the science of logic is . . . thar the whole
of the science be within itself a circle in which the first is also the last
and the last is also the first” (Miller, 71; wi 1:60). In the Encyclopedia
Logic, Hegel writes:

Each of the parts of philusuph}r is a philosophical whole, a circle
that closes upon itself; but in each of them the philosophical Idea is
in a particular determinacy or element. Every single circle also
breaks through the restriction of its element as well, precisely
because it is inwardly [the] totality, and it grounds a further sphere.
The whole presents itself therefore as a circle of circles, each of
which is a necessary moment, so thar the system of its peculiar ele-
ments constitutes the whole idea—which equally appears in each
single one of them. (EL § 15; Geraets, 39)
The system is a circle of circles, and the Logic is one such circle.

An important question must be asked about Hegel's metaphor, how-
ever. If the Logic on reaching its“final” category gives way ro the Philosophy
quﬂtur:, then how can it be said to return to its beginning? The answer
is that each part of the sysrem—Logic-Nature-Spirit—constirutes a sep-
arate “domain.” Each separare Hegelian science gives a complete speech
about one of these domains. It is not "Absolute Idea” thar leads to the Phi-
losophy of Nature. Rather, it is the Logic as a whole thar requires supple-
mentation by the categories of Nature. Hegel writes in the Encyclopedia
Logic that” The Logic is the science of the pure Idea, that is, of the Idea in
the abstract element of thinking” (£r § 19; Geraets, 45). As abstract, the

6. Harris, Night Thoughts, 235; Kojéve also makes the point char it is the circu-
|=r:'3- of the system thar proves its completeness (Kojéve, Introduction to the
Readi

ng of Hegel, 93).
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Idea is without full realization or expression, although it is fully intelligible in
the “abstract element of thinking.” The Absolute Idea is presupposed in
the beginning of the Logic—Being—and Absolute Idea is a return, of
sorts, to Being. Hegel's circle of circles might best be understood as a
chain: each link is a whole, and although one link touches another, it is
not fastened to that other or permanently connected with ic.”

In one of the Zusdtze to an early paragraph in the Encyclopedia Logic,
Hegel stares: “When . .. we consider the Logic as the system of pure
thought-determinations [reinen Denkbestimmungen], the other philo-
sophical sciences—the Philosophy of MNature, and the Philosophy of
Spirit—appear, in contrast, as app]ied logic, so to speak, for the Lu-ﬂ'ic is
their animaring soul. Thus, the concern of those other sciences is only to
[re]cognise the logical forms in the shapes of nature and spirit, shapes
that are only a particular mode of expression of the forms of pure think-
ing” (EL § 24 Z-2; Geraers, 58). Hegel continues these remarks, in a
manner that will shortly emerge as very important: “In this way the
Logic is the all-animaring spirit of all sciences, and the thoughr-determi-
nations contained in the Logic are the pure spirits; they are what is most
inward, but, at the same time, they are always on our lips, and conse-
quently they seem to be something thoroughly well-known" (eL § 24 Z-
2; Geraets, 59). Hegel is here referring to the idea, explored already in
chapter 3, that we always already know—implicitly—the content of
philosophy.

Something further must be said, though, abour the relation of the
Logic to the whole system. Ar the end of his introduction to the Encyclo-
pedia Logic, Hegel gives the structure of his system as follows:

1. The Logic, the science of the Idea in and for itself.

1. The Philosophy of Nature, as the science of the Idea in its other-
ness.

. The Philosophy of Spirit, as the Idea that returns into irself our of
its otherness. (EL § 18; Geraers, 42)

Much later in the Encyclopedia Logic, Hegel states that “The Idea is
what is true in and for itself, the absolute unity of Concept and objec-
vivity” (EL § 213; Geraets, 286). The “in itself” refers to the parts of the
Logic that Hegel calls "objective logic"—Being and Essence—whereas
the truth "for itself” is "subjective logic,” the Concept (Miller, 63-64; wi
1:50—51). In the Logic, all the eidetic determinations of objects are expli-
cated and are shown to lead ro an idea that reflects on itself or is self-
referential—this is whar Hegel means by the Idea being “for itself” or
"subjective.’

Absolute Idea is the abstract conception of self-thinking thought
Through narure and man it “seeks” worldly realizarion and finds it only

in the embodied self-thinking thought of the philosopher.

7. I owe this metaphor of the chain to Donald Phillip Verene (seminar on the
Phenomenology of Spirit, Emory University, fall 1996). I;'h: metaphor of the
chain {Kmfjgy:lm occurs in Oetinger:“Die Welr ist eine Kette.” See Robert
Schneider, Geistesabnen, 127.
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2. Bohmean Influences on the Logic

In 1816 Hegel received invitarions to teach ar Heidelberg and Berlin. His
chances in Berlin, however, were sabotaged by the powerful Berlin the-
ologian Wilhelm Marrin Leberecht de Wetre (1780-1849), who, as
Wiedmann notes, denounced Hegels Logic as an obscure “occultism”
(Gebeimwissenschaft).” Earlier, in an 1815 letter to Hegels archenemy
Jakob Friedrich Fries (1773-1843), de Wette wrote thar "Mysticism
reigns here mightily, and how deep we have sunk is shown in the
thought of Hegel.™

At times, Hegel seems to have positively encouraged the impression
that he is a mystic. In the 1805 Lectures on the History of Philosophy, Hegel
stated that” The philosophers are closer to the Lord than those wheo live
by the crumbs of the Spirir; they read, or write, the cabinet orders of God
in the original; it is their dury to write them down. The philosophers are
the mystai who have been present ar the decision in the innermost sanc-
tuary. " In the preface to the second edition of the Encyclopedia, Hegel
writes that “what was revealed as a mystery in earlier times should now
be revealed for thinking itself” (Geraets, 17; Werke 8:31),

The preface to the second edition of the Encyclopedia (1827) provides
ample evidence of Hegels willingness to be grouped with the mystics.
Introducing some of his basic ideas, Hegel mentions Bohme more than
once. He writes,” The spirit is essentially consciousness, and hence [con-
sciousness] of the content made into an object. As feeling, the spirir is
just cthe not yet objective content itself (only a quale, to use an expression
of Jakob Bohme); it is just the lowest stage of consciousness, in the form
of the soul, which we have in common with the lower animals” (Geraets,
12; Werke 8:24). H::ge:l gOEs ON 1o write of Béhme:

The name " Teutonic Philosopher” has rightly been conferred upon
this mighty spirit. On the one hand, he has enlarged rthe basic
import of religion, [taken] on its own account, to the universal
Idea; within that basic import he formulated the highest problems
of reason and tried to grasp spirit and nature in their determinate
spheres and configurations. [All this was possible] because he took
as his foundartion [the thesis] that the spirit of man and all things
else are created in the image of God—and, of course, of God as the
Trinity; cheir life is just the process of their reintegration into thar
original image after the loss of it. On the other hand (and con-
versely), he forcibly misappropriated the forms of natural things
(sulphur, saltpeter, etc.; the sharp, the birter, etc.) as spiritual forms
and forms of thought. (Geraets, 15; Werke 8:28-29)

In the same text Hegel also makes several admiring references to the
arch-theosophist and occultist of his day, Franz von Baader. In support

8. Wiedmann, Hegel, 53.

9. Nicolin, Hegel in Berichten seiner Zeitgenossen, 117.

10. Hegel, Geschichte der Philosophie, ed. Hermann Glockner, Jubiliumsausgabe,
vol. 3 (Sruregart: Fromann, 19027~1040), 06.
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of his own artempt to “rationalize” religious doctrine, Hegel quotes vol-
ume 5 of Baader’s Fermenta Cognitionis (1824). Baader claims there that
the idea that religion 1s only a"matter of the heart” is a view dear to athe-
ists, who know that to undermine religion they must undermine the
notion that a rational theory of religion is possible.” After quoting
Baader, Hegel goes on to state that
What is most sublime, most profound, and mosr inward has been
called forth into the light of day in the religions, philosophies, and
works of art, in more or less pure, in clearer or more obscure
shapes, often in very repulsive ones. We can count it as a particular
merit of Franz von Baader that he not only goes on bringing such
forms to our recollection, bur also with a profoundly specularive
spirit he brings their basic import expressly into scientific honour
because on that basis he expounds and confirms the philosophical
Idea. (Geraets, 15)

In an extraordinary footnote, Hegel writes thar “I am certainly
delighted to learn that Herr von Baader agrees with many of my propo-
sitions—as is evident both from the content of several of his more
recent writings and from his references to me by name. Aboutr most of
what he contests—and even quite easily about everything—it would
not be difficult for me to come to an understanding with him, that is to
say, to show that there is, in fact, no departure from his views in it” (Ger-
aets, 15; Werke 8:29). Hegel then goes on to take issue with a criticism
Baader made of one aspect of his Philosophy of Nature.”

Although Baader does make some favorable remarks abour Hegel in
the first volume of Fermenta Cognitionis, Hegel's assessment of his rela-
tionship with Baader seems to have been highly unrealistic. Baader, for
his part, appears to have been simply puzzled by Hegels artention and
insistence on their ability to "come to an understanding.” It is not
unusual for one prominent scholar to “court” another, for career
advancement, or often simply to establish an intellectual friendship.
Baader, however, was a decidedly strange and ma.rgi.na.l ﬁgun: for Hf:gel
to court—unless, of course, Hegel saw himself as somehow be]u-ngjng
on the margins with Baader.

To return to Béhme, in the 1812 Doctrine of Being of the Science of
Logic, Hegel offers the following in a remark concerning “quality” in the
section on Dasein:

Qualierung or Inqualierung, [which are terms from our of | a philoso-
phy which goes deep but into a turbid depth, refers to Determinacy
as in itself, bur ar the same time is another in itself; or it refers to the
familiar nature of opposition, as it is in its essence. In this respect
opposition constitutes the inner nature of quality and is essentially
its self-movement in itself. Qualterung means therefore, in the afore-

11, Baader, Fermenta Cognitionis (Berlin, 1824 ), preface, ixff (quoted in Geraers,
14; Werke, 27).

12. Baader replied to Hegel's defense of himself here in an 1824 essay entitled
"Hegel on My Doctrine in the Preface to the Second Edition of the Encyclo-
pedia.” See his Samtliche Werke, ed. F. Hoffmann et al. (Leipzig, 1851-60),
Folge 1, 10:306-49.
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mentioned philosophy, the movement of a determinacy in itself, in
which respect it situates and fastens irself in its negative narure (in its
Qual) from out of another, signifying in general the quality’s own
internal unrest by which it produces and maintains itself only in con-
ﬂl:l:T 1
Qualierung or Ingualierung—which might be rendered “qualification” or
“inqualification”—refer to Bohme’s dynamic conception of qua.llt}r In
Aurora he states thar "A quality is the mobility, boiling, springing and
driving of a thing.”* Hegel quotes this line in his remarks on Bohme in
the Lectures on the History of Philosophy (LuP 3:199; Werke 20:103).
In the 1832 edition of the Doctrine of Being (the only segment of the
Hegel finished revising before his death), the above passage has been
tly altered. It now reads as follows:"Qualierung or Inqualierung, an
expression of Jakob Béhme's, whose philosophy goes deep, but into a tur-
bid depth, signifes the movement of a quality (of sourness, birrerness,
heriness, etc.) within irself in so far as it situares and fastens itself in its
negartive nature (in its Qual) from our of an other—signifies in general the
quality’s own internal unrest by which it produces and mainrains itself
only in conflict” (Miller, 114; wi 1:[1832], 109). Aside from cutting some of
the more opaque lines from the original, Hegel has now explicitly arerib-
uted Qudimng and ]'nqua!ifrung to Bohme, and included reference to
Béhme's categories sour, bitter and “fire” (heat?).

For some reason, Hegel decided against referring to Bshme by name
in the first edition of the Doctrine of Being. In fact, Hegel makes no ref-
erence to Bohme in any of his published writings until the Encyclopedia
in 1817 (in which a very brief reference to Béhme occurs in paragraph
472 of the Philosophy of Spirit). In the 1832 edition of the Doctrine of
Being—as well as in the preface to the 1827 Encyclopedia quoted above—
Hegel seems to be deliberately correcting this omission and more openly
acknowledging his indebredness to Bohme. This very likely indicates
that since 1805 Htgtl continued to stucl}r Bohme closely, no doubt mak-
ing use of van Ghert’s kind gift of the Bohme edition (see chapter 4).
Thus, we are faced with exactly the opposite of whar many commenta-
tors on Hegels relationship to Bohme would have us expect: instead of
moving away from Bohme in his marure period, Hegel actually seems to
be moving, in a very public manner, toward him. Hegel's attempt to ally
himself with Baader, who was widely known at the time as Bahmius redi-
VIV, nnl}r reinforces this impression.

I now proceed to whar is specihcally Béhmean in the Logic. In the
Encyclopedia Logic Hegel states that “the Logic is the all-animating spirit
of all sciences, and the thought-determinations contained in the Logic
are the pure spirits [die reinen Geister]” (EL § 24 Z-2; Geraets, 59). In the
Science of Logic Hegel refers ro Logic as a “realm of shades [Schatten).™
These passages make sense only if we suppose thar Hegel thinks of the

13. WL {1812 ed.), 82, Since Miller bases his translacion on the 1832 edirion, he
does not include this passage.

14. Aurora, chap. 1, § 3 Sparrow, 40.

15. Hegel, Wmmschaﬁ der Logik, 3 vols., ed. L. von Henning, (Berlin: Duncker
and Humblot, 1840-1847), vol. 1. 47.
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categories or ideas of the Logic as being in some sense minds. The identi-
ficarion of eide with minds is a perennial idea in the philosophic tradi-
tion. It appears in Aristotle when he says of the soul that it "must be a
substance as the form of a natural body potential with life, and [such]
substance is an actuality [entelecheia]. So the soul is the actuality of such
a body."" It is also a theme of Spinoza’s thought,

The place of this idea in Hegels Logic should be faitly obvious: if
Absolute Idea is, in effect, the"pure eidos"—or, in Aristotelian terms, the
actuality—of self-thinking thought, then Absolute Idea is a kind of pure
mind, or formal mind. In the preface to the Phenomenology, Hegel stares
thar when Being becomes "absolurely mediared,” it becomes "the Con-
cept,’ which, he says, is "self-like” (selbstisch; Miller, 21; pg, 29). Since all
preceding categories of the Logic are approximations to Absolute Idea,
each is, in effect, an approximarion to mind. They are ghostly (geister-
haft) “shades” because they are only partially real. Even the Absolute
Idea, the Pluto of this "Reich der Scharten,” is ultimarely only the
shadow cast by embodied self-thinking thought.

We might ask what the relation is between the spirit-shades of the
Logic and the Spirit of the Phenomenology and Philosophy of Spirit. Quite
simply, the Spirit realized in mankind is Holy Spirit, Holy Ghost (heilige
Geist). In themselves, the eide of the Logic are, as 1 have already said,
merely formal and empty. In the living Spirit of mankind, however, these
eide-spirits have trod the Via Dolorosa of the Phenomenology and, so to
speak, “earned their wings." They have become fully concrere, fully

ressed. There is more than a mere analogy to Chrisrian doctrine
here, however, Hegel's spirits and his Spirit really are supernatural. In the
1831 preface to the second edition of the Science of Logic Hegel writes,“If
nature as such, as the physical world, is contrasted with the natural
sphere, then logic must certainly be said to be the supernatural [iber-
natiirliche], which permeates every relationship of man ro narure, his
sensation, intuition, desire, need, instinct, and simply by doing so trans-
forms it into something human, even thov gh only formally human, into
ideas and purposes” (Miller, 32; wr 1:10; my emphasis). The spirits of the
Lagic are logically prior to the natural world, and the Holy Spirit only
appears in the world through the activity of men who have raised them-
selves above the level of nature or the animal,

Bohme, of course, analyzes God and the process of coming-to-be
into seven “source spirits” (Quellgeister), which he also calls “forms”
(Gestalten), “properties” (Eigenschaften), and “qualities” (Qualitdten).
Hegel's Logic and its“moments” are analogous to Bohme's source spirits
or forms, Hegel's categories, like B6hme’s, inform all of reality and are
the Grundbegriffe for all the sciences. Further, Bohme introduces his dis-
cussion of the seven source-spirits as a discussion “of the corpus of an
angelical kingdom."” Hegel does not trear his Logic-spirits as angels,

16, Aristotle, De Anima, B, 412a20-23, in Aristotle: Selected Works, trans. Hip-
pocrates G. Apostle (Grinnell: Peripatetic Press, 1982), 266.
17. Aurora, chap. 8, heading; Sparrow, 147.
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bur racher as shades like those in Hades or Limbo. Nevertheless, the
parallel is clear.

Further, Béhmes account of the interrelationships of his seven
source-spirits is strikingly like Hegel's treatment of his system of logical
moments. In Aurora, B6hme wrires, "All the seven spirits are generated
one in another, the one continually generates the other, not one of them
is the first, nor is any one of them the last; for the last generates as well
the first as the second, third, fourth, and so on to the last.™ In Bahme's
Clavis, he writes that "the first and seventh properties are always to be
reckoned as one, and also the second and sixth as one, as well as the
third and fifth as one, the fourth alone is the separaring limir [Scheide-
Ziel], since there are only three properties of nature, according ro the
revelation of the Holy Trinity of God.™

Whar these quotations call to mind, of course, is the famous circular-
ity of the Logic. B6hme claims char his first and final spirits are one, just as
Hegel claims that che end of the Logic returns to the beginning. In the
Phenomenology Hegel says that the dialectic “is the process of its own
becoming, the circle that presupposes its end as its goal, having its end
also as its beginning; and only by being worked out to its end, is it actual”
(Miller, 10; PG, 14). Of course, B6hme also says that his second and sixth
and third and hith spirits are one, but there is even an analﬂgue for this in
Hegel. Each of the rriadic subdivisions Being, Essence, and Concepr in
the Logic “correspond” with one another, so that, for instance, "Quality” in
Being is analogous to“Intro-reflection” (Reflexion in ihm selbst) in Essence,
just as the major triad of Being-Essence-Concept corresponds to the
major, triadic divisions of the other Hegelian sciences.

Whereas Hegel employs the image of the circle to describe the struc-
ture of the Logic and the system as a whole, B6hme employs the image of
the wheel. Bohme wrires in Aurora,

Bur if I should describe the Deity in its birth in a small, round cir-
cle, in the highest depth, then it is thus: Suppose a wheel standing
before you, with seven wheels one so made in the other that it
could go on all sides, forward, backward and cross ways, withour
need of turning back. In its going, that always-one wheel, in its
turning about, generates the others, and yet none of them vanishes
out of sight, bur all seven are visible. . . . The seven wheels are the
seven spirits of God. They are always generating one another, and
are like the turning of a wheel . . . and the seven wheels are hooped
round with fellies, like a round globe.™
Bohme goes on to liken the seven wheels or spirits ro“God the Facher,”
the nave of the wheel of wheels ("there are not seven naves, but one
only”) ro the “Son of God,” and the spokes to the “Holy Spirit.” Of
course, it is Hegel's entire "developmental” account of God, and not just
this or that detail, which seems so strikingly like B6hme. (Interestingly,

18. Aurora, chap. 10, § 2; Sparrow, 207-8,
19. Quored in Walsh, The Mysticism a_j'- Inn:rwarH.[}' Fﬂ{iﬁﬂmrn:, Ba.
20. Aurora, chap. 13, §§ 71-72; Sparrow, 328-29.
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Oetinger also makes prominent use of the circle metaphor. In his
Philosophie der Alten (1762) he writes, “Nature is a circle, it has many
beginnings and endings.”™')

In Mysterium Magnum, Béhme refers to God before his "development,”
God as Uﬂgruud, as “the dark narure” and stares thar“in the dark nature
he is not called God."™ The concept of Ungrund bears some similarity to
Hegel's aether, which I shall discuss more extensively in the following
chapter. Like the aether, it is an ultimare, l:l}mamic gmund of all be:i.ng.
Walsh refers to Ungrund as a “dark inchoate will for self-revelation.” All
of the spirits are "contained” within God as Ungrund, in potentia. Bhme
refers to the Ungrund as both Alles and Nichts.” God as Ungrund cannot
achieve self-revelation unless He takes some determinate form, unless,
as Walsh puts it, He generates "a spiritual corporealicy.”™ This is, in
effect, Bohme's Logic: the “system” of seven spirits, represented as a
wheel of wheels, existing eternally, from which nature or extension will
be“projected.”

Bohme expresses the ideality of this system by calling it "eternal
nature.” The coming-into-being of this spiritual corporeality is a process
of specifying or determining the will of the Ungrund. The Ungrund is an
“out-going” will—a will for self-revelation—which Béhme calls Nichts.
To achieve this revelation, however, the our-going will musr fall within
the gravitarional attraction of an"in-going” will, which is a"contracting”
and individuating force. It is the in-going will that gives Nichts determi-
nate being, In fact, B6hme calls this will Etwas. Bohme writes in Mys-
terium Magnum that “the eternal free will has introduced itself inro
darkness, pain, and source; and so also through the darkness into the
fire and light, even into a kingdom of joy; so thar the Nothing might be
known in the Something.” Béhme writes that“the nothing is a craving
after something.”™

The parallels to Hegel scarcely require comment. Ungrund corresponds
to the pure indeterminacy with which Hegel begins the Logic. Bohme
calls Ungrund Alles and Nichts, just as Hegel calls his indeterminacy Reines
Sein and Nichts. Further, Bohme conceives the Alles-Nichts as an active
will, just as Hegel sees Sein-Nichts as a kind of conceprual dynamism, and
so dubs it Werden (Becoming). For B6hme, the out-going will of Alles-
Nichts must enter into or become (he is not too clear on this point) the

21, Qetinger, Die Philosophie der Alten, wiederkommend in der gitldenen Zeit
(Frankfurt and Leipzig, 1762}, vol. 1, 182. Some of Hegel's programmaric
remarks in the Logic aEu seem to bear the im of Oetinger. In the Science
of Lagic, in a passage concerning the nature OJ"I ical forms™ (logischen
Formen), Hegel writes,"When they are taken as hxed determinations and
consequently in their separation from each other and not as held rogether in
an organic unity, then they are dead forms and the spiric which is cheir living,
concrete unity does not dwell in them” (Miller 48; wr 1:31).

23, Mysterium Magnum, chap. 7, § 14.

23. David Walsh,"A Mytheology of Reason,” 154.

14. Bohme, Von der Guaden-Wabl, in Sémtliche Schriften, vol. 6, chap. 1, § 3.

25. Walsh, The Mysticism of Innerworldly Fulfillment, 78.

26. Mysterium Magnum, chap. 26, § 17.

27. Bohme goes on to say that this is “the eternal origin of magic.” Quored in
Nicolescu, Science, Meaning, and Evolution, 211.
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more determinate will of Etwas. In the Logic, Becoming gives rise to
Being-there (Dasein), which is translated by many commentators as
"Determinate Being.” This is obviously analogous to Bohme’s Etwas. In
fact, in the Science of Logic, in a passage immediately following the discus-
sion of Bohme's Q’uaﬁrmng, Hegd writes that,'BEing-there 15 & Efing-t.lnfrf,
Something” (das Dasein ist Daseiendes, Etwas; Miller, 115; wr ;110).

In one of the Zusitze to the Encyclopedia Logic, Hegel describes the
dialectical “overcoming” of Becoming in language that immediately calls
to mind Bohme: “becoming proves itself to be what is thoroughly rest-
less, but unable to maintain itself in this abstract restlessness; for, inso-
far as being and nothing vanish in becoming—and just this is its
concept—becoming is thereby itself something thar vanishes, like a fire
that dies out within itself by consuming its marterial.” Dasein or Etwas is
the ashes left behind by the fire: the energy of Werden (= Sein/Nichts =
Nichts/Sein) “coagulates” as Dasein, as Determinate Being.

Bohme frequently talks aboutr God "in Himself” He often uses this
expression to refer to the “contracted being” of God within the first of
the source-spirits, Sour. However, it is God's nature to become "for
Himself” (an expression Bohme does not use). In the Lectures on the Phi-
losophy of Religion of 1827 Hegel states that "God can be known or cog-
nized, for it is God’s nature to reveal Himself, to be manifest” (Lpr 1:382;
ver 1:278). Hegel claims that to say otherwise is contrary to the Chris-
tian faith. The above quote continues as follows: “Those who say that
God is not revelatory do not speak from the [standpoint of the] Chris-
tian religion at any rate, for the Christian religion is called the revealed
religion. Its content is that God is revealed to human beings, that they
know what God is. Previously they did not know this; but in the Chris-
tian religion there is no longer any secret—a mystery, certainly, bur not
in the sense thart it is not known.”

Hegel criricizes Spinoza in his Lectures on the History of Philosophy on
the grounds that his God or substance remains “in Himself.” Recall that
these lectures were delivered in 1805, during Hegel's initial period of
Bohme-enthusiasm in Jena. Hegel refers to Spinoza’s God as der Abgrund
der Substanz (the abyss of substance). Abgrund is first used in a philo-
sophical context by Eckharr. It seems to be the conceprual ancestor of
Bohme's Ungrund (and Béhme also sometimes uses Abgrund). The sense
in which Hegel uses Abgrund here makes it very clear thar he is thinking
of Spinoza’s God as equivalent to the unmanifest, undeveloped, potentia
of Béhme's Ungrund.

This impression is confirmed by the following passage from the
Lectures:

[Spinoza’s] philosophy has only a rigid and unyielding substance,
and not yet Spirit; in it we are not at home with ourselves [man ist
nicht bei sich]. God is not Spirit here, because he is not the triune
[der Dreicinige]. Substance remains rigid and petrified, without
Béhme’s sources [Quellen; ie. source-spirits]; for the individual
determinations in the form of determinarions of the understanding
are not Béhme's source-spirits [Quellgeister], which energize and
expand in one another. (LuP 3:288; Werke 20:166)
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This passage is extraordinary because Hegel is criricizing a major
“canonical” philosopher for failing to come up to the standard of Bohme,
a marginal figure widely considered even in Hegels day not to be a
philosopher at all. It is also extraordinary because it shows how deeply
immersed Hegel was in Béhme's way of thinking, how in discussing a
thinker very different from Bohme, Hegel was still operating with the
terms and distinctions and thought-patterns of Béhme uppermost in
his mind.

[n the Appearance (Erscheinung) section of the Doctrine of Essence in
the Logic, Hegel discusses the category of “Force and its Utterance”
(Kraft und ibre j.ussfrung'}. He claims thar in Force, the opposition of
“Whole and Parts” is reconciled. In a Zusatz to the Encyclopedia Logic
Hegel states, "Although it consists implicitly of parts, the whole does
cease to be a whole when it is divided; a force, on the other hand, only
proves itself to be a force by urtering itself. It rerurns to itself in its urrer-
ance, for the utterance is itself a force once more” (e § 136 Z-1; Geraets,
206-7), One is reminded here of Bohme’s Ton (Sound or Tone). At a
certain point, the primal will toward self-manifestation gives rise to the
.'iﬂl].l.'fE"S-Pll']t LHUE'_.. Wl'.'llCI.'l 15 & S.EEICII'I.E H&Er l]]ummal:mn or SEI.F'I:UITI.PI.E'
tion. As I said in chapter 1, this seeking issues in Tone, a phenomenon
which is a kind of "eject” of the seeking—a kind of significant epiphe-
nomenon. As separate from Love, bur as a pru&uct of Love, Tone makes
Love manifest to itself. With Tone, the life of God is ready for fulfll-
mene: having given rise to a“speech” or "expression” of itself { Tone), the
process becomes a thing definite to itself.

Bohme's seventh spirit, of course, is Body (Corpus), which encompasses
the other six. It represents the “concretization” of the process through irs
self-expression. This concrerization is the completion of the cycle, but as
involving the cycles self-awareness it includes the cycle as well. Béhme
states that God'’s "hunger and desire is after substance.™ For Béhme, all
things strive to become fully specified and concrete, including God. In a
striking parallel ro Bohme's thought, Hegel characterizes his Concepras a
fully concrete being, and treats it as substance, as a kind of spiritual body.
Of course, for both Bohme and Hegel this eideric process must realize
itself in the world and become truly embodied in order for it to be fully
actual. Thus, Hegel speaks in the Pi:r:inmpb_r of Spirit of "Objective Spirit,”
in which the Idea is embodied in law and mura].u:}r as well as of "Absolure
Spirit,” in which the Idea finds its highest expression in art, religion, and
philosophy.

Finally, although its relevance to Béhme is slight, the occurrence of
alchemical terminology in the Logic is worth mentioning, Three times in
the Encyclopedia Logic Hegel employs the term caput mortuum.” Geraets
and his coeditors explain this as “the alchemist’s term for the ‘dead’ pre-
cipitate that remained when all che "living spirit’ had been extracred or
given off” (Geraets, 316 n.45). Cyril O'Regan writes thar caput mertuum

28. Six Theosophic Points, chap. 1, § 27.
29. For a discussion of Hegel’s use of this term, see Figala's "Der alchemische
Begriff des Capur Mortuum in der symbolischen Terminologie Hegels.”
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is the "precipitare thar remains afrer spirit has been extracred™ C. J. 5.
Thompson seems to concur, describing caput mortuum as“the rerm given
to the residue that was left in the bulb of a retort after an operation.™
Hegel first applies the term to the Kantian thing-in-itself (£L § 44; Ger-
aets, 87). Later, he refers ro Essence taken abstractly as “the caput mor-
tuum of abstraction” (L § n2; Geraers, 175). Finally, he applies the term
to the transcendent conception of God: "As the abstract essence in the
Beyond, outside of which all distincrion and determinacy must fall, God
is in fact a mere name, a mere caput mortuum of the abstractive under-
standing” (v § 112, Z; Geraets, 177). It is apparent thar Hegel would
regard Béhme's Ungrund as a caput mortuum.

Hegel's use of caput mortuum to describe Essence is the most interest-
ing occurrence of the term. Essence, of course, is a stepping-stone on the
way to Concept and Absolute Idea. Essence itself is indeed a caput mor-
tuum insofar as it is a negated provisional definition for the Absolute Idea.
It"dies” or falls away, yet it is ar the same time “material” used in the pro-
cess of dialectic that presses on to Absolute Idea. Hegel's use of caput
mortuum to describe Essence taken abstractly (i.e., taken on its own, in
isolation from the other categories) indicates rhat he recognized the
parallel between dialectic and alchemical transmutation: determinate
negation is the ﬂigredﬂ thar precedes the synthesis of rubedo, the philusu-
pher’s stone, or the Absolute (see the following chapter for a more
detailed trearment of alchemy in relation to Hegel).

3. The Kabbalah

a) The Kabbalistic Writings

“Kabbalah” means “tradition.” The Kabbalah is thought to have been a
teaching handed down from God o Moses, aIthnugh the earliest rexrual
evidence of a Jewish mystical tradition dates from about the first century
B.c. Kabbalism is a fusion of early Jewish mysticism with Gnosticism,
Neoplatonism, and possibly Hermetic Gnosis.” Some have argued that
Kabbalism definitely begins in the twelfth to thirteenth centuries in
Spain. Others maintain that it goes back much farther. Far from being
one unitary doctrine or movement, there are various schools and strains
of Kabbalism. Some may be considered to be fairly traditional in con-
curring ultimartely with the teachings of orthodox, nonmystical Judaism;
others are quite radical in their departure from tradition.

As ro the major rexts of the Kabbalah, three must be mentioned. Ger-
shom Scholem calls the Sefer Yezirab or Book of the Creation the “earliest
extant Hebrew text of systemaric, speculative thought.™ Its dare of
composition is uncertain, but we know that versions of the Sefer Yezirah
existed in the tenth century. It was first printed in Mantua in 1562. Com-
posed of less than two thousand words, the Sefer Yezirah dealr with the

30. See O'Regan, The Heterodox Hegel, 384, né1.

3t. G, J. 5. Thompson, The Lure and Romance of Alchemy (New York: Bell Pub-
lishing, 1990), 116.

32. M. H. Abrams, Natural Supernaturalism (MNew York: W, W. Norton, 1971},
157-58.

33. Gershom Scholem, Kabbalah, 21.
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thirty-two “secret paths of wisdom,” the mystical significance of the
twenty-two elemental letters of the Hebrew alphabert, and the ten Sephi-
roth, which will be discussed shortly. The Bahir ("brilliance” or “illumina-
riun":l, a collection of Kabbalisric writings, some new and some very old,
was assembled in Provence in the twelfth century. Many Kabbalists
ascribe parts of the Babir to Rabbi Nehuniah ben HaKana, who flour-
ished in the first century a.p. The Bahir is noteworthy for its highly
imaginarive usage of symbolism and metaphor. The classic text of spec-
ulative Kabbalism, however, is the Sefer Ha Zobar, or Book of Splendor, a
text of almost a thousand pages now thought to have been composed by
Moses de Leon of Castille in the late thirteenth century, though attrib-
uted by him to earlier sources,

b) Hegel’s Knowledge of Kabbalism

Hegel studied several histories of philosophy in putting together his
Lectures of 1805. One of these was Johann Jacob Brucker’s Historia Critica
Philosophiae, which appeared in five Latin volumes in Leipzig from 1742
to 1744 (a second edition came out in 1766-67). Faivre writes that
Brucker’s work represents the "first really systematic description of the
Western esoteric currents. ... Although a work of little objectivity,
marked by the rationalism of the Enlightenment, its importance should
not be underestimared, because for several generations it acted as a
point of reference for philosophy in general and esotericism in particu-
lar.” Faivre notes that the entry on” Theosophie” in Diderot’s Encyclopédie
was largely plagiarized from Brucker.” Brucker’s atritude toward Her-
meticism is predominantly hostile.

Brucker devotes considerable attention to the Hermetic tradition.
His discussion of "Egyptian philosophy” includes an account of Hermes
Trismegistus. He discusses figures like Bruno, Lull, and Campanella. In
volume 4, part 1, he includes a chaprer entitled “The Restoration of
Pythagorean-Platonic-Kabbalistic Philosophy,” which includes accounts
of the work of Reuchlin, Agrippa, and the Cambridge Plaronists Cud-
worth and More. A later chapter in the same volume, titled "The
Theosophists,” discusses Fludd, B6hme, and Francis Mercury van Hel-
mont. Most aig;n.iﬁca.nt, however, is the more than 150 pages devoted to
the Kabbalah in volume 2. In introducing his Lectures, Hegel states that
Brucker’s work “is so much useless ballast” (Lup 1:112; Werke 18:134). The
substance of Hegel’s criticism is that many of Brucker’s accounts are
inaccurate and deformed by his commitment to Wolthan metaphysics.”
Nevertheless, Hegel read these volumes carefully.

In his Lectures on the History of Philosophy, Hegel boils down Brucker’s
extensive remarks on the Kabbalah to about two pages. Though the
brevity of Hegel's treatment might suggest that he shared Brucker's hostil-
ity, there is no evidence for this in what Hegel actually says. He does men-
tion that Kabbalistic writers sometimes “sink into the fantastic” (Lap

34. Faivre, Theosophy. Imagination, Tradition, xviii; 18-19.
35. See also the preface to the second edition of the Eneyelopedia Logic, in
which similar criticisms are leveled against Brucker (Geraers, 10; Werke 8:22).
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2:395; Werke 19:426), but he says similar things abour Béhme and yer rakes
Bohme's thought very seriously.” I will not discuss Hegel’s account of the
Kabbalah here, for it is from start to finish identical with a particular form
of Kabbalah, that of Isaac Luria (1534-72), which I shall discuss at lengrh
in chapter 7.7 In the present section, I will be concerned simply with an
account of the basic conceprs of the Kabbalah. Whether or not Hegel con-
sciously recognized his indebtedness to the Kabbalah is irrelevant. His
thoughr is similar to it in an extraordinary number of ways.

If there was an influence of the Kabbalah on Hegel, how did it take
place? One source was undoubtedly Brucker. Another, more indirect
source was Bohme, whose indebtedness to the Kabbalah is almost uni-
versally acknowledged (Brucker even remarks on it). When Oetinger
asked a rabbi in Frankfurt am Main how he might better understand the
Kabbalah, the rabbi directed him to Bohme’s works. A seventeenth-cen-
tury follower of Bohme, Johann Jacob Spitch, was so astounded on learn-
ing of the roots of B6hme's thought in the Kabbalah thar he converted
to Judaism.” Lurianic Kabbalism was a major influence on B6hme. Cyril
(YRegan maintains thar Oetinger provides the key to understanding the
influence of the Kabbalah on Hegel.”

It is unlikely thar Hegel read any Kabbalist works in the original
Hebrew. However, it is highly probable that he did read at least some
Latin translations, published as part of Knorr von Rosenroth’s rtwo-vol-
ume compendium of Kabbalistic literature, the Kabbala Denudata (Kab-
balah Unveiled) (1677, 1684). Rosenroth, a Pietist nobleman, included
large excerpts from the Lurianic Kabbalah, as well as a long essay by
Francis Mercury van Helmont, an alchemist and friend of Leibniz. The
Kabbala Denudata made Kabbalism accessible to every educated person
and affected artitudes to and interpretations of Kabbalah until the end
of the nineteenth century.” It contains many errors of translation, but
does not seriously distort Kabbalism.*

I now turn to some of the derails of the Kabbalist meraphysics and
cosmology.

36. In the preface to the second edition of the Encyclopedia Logic Hegel makes
a brief swipe at“gnostic and Kabbalistic phantasmagorias™ (Geraets, 17; Werke
8:31). But “kabbalistische” was a common epither in Hegel's day for what the
Germans call Schwdrmerei, ecstatic, visionary mysticism or enthusiasm of a
particularly mindless sort. Ir does not necessarily refer to the real Kabbalah,
any more than our term “cabal” refers to acrual Kabbalistic sects.

37, Cyril O'Regan alsc identifies Hegel's presentation of the Kabbalah as
Lurianic. See O'Regan, "Hegel and Anti-Judaism,” The Owl of Minerva 28
(1997): 141-B2; 162.

38. Both anecdotes are recounted in Scholem, Major Trends, 218.

39. Cyril O'Regan, "Hegel and Anti-Judaism,” 160. O'Regan further sraves (p.
166) that " The historical fact that the li of the Kabbalah wicth Béhme
was available o Hegel chrough the mystical Pietism of the previous genera-
rion leads one to emphasize its value for characterizing Hegelian ontotheo-
logical narrarive.”

40. There had been earlier translations of some Kabbalist works. For
instance, Guillaume Postel (1510-81) translared the Sefer Yezirab and Zobar
into Larin.

41. Scholem, Kabbalah, 416.
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c) Bereshith . . .

The root of the Hebrew word Yahveh means “ro become.” Scholem
writes that™ The essence of the Kabbalistic idea of God . . . lies in its res-
olutely dynamic conception of the Godhead.™ Though God is under-
stood as a process, and this process is knowable, most Kabbalists could
not accept the idea of a God made wholly manifest and so they held
onto the idea thar God possesses a transcendent aspect. This was given a
name by the early Kabbalists of Spain and Provence: Ein-Sof ("the Infi-
nite”). Some Kabbalists, like Moses Cordovero (1522~70), the teacher of
Isaac Luria, maintained that the transcendent Ein-5of alone is truly God.

In the works of other Kabbalists, such as Luria, Ein-Sof plays a role
virtually identical to Bohme's Ungrund. The Zobar of Moses de Leon
(1240-1305)—which Scholem characterizes as “Jewish theosophy™—
announces that "From the mystery of Ein-Sof a flame is kindled and
inside the flame a hidden well comes into being. The primordial point
shines forth in being when the well breaks through the aether.,"™ Just as
Bihme holds that nature is an unfolding of the dynamiceternal nature”
contained within God, so the Zobar, in Scholem’s words, holds that*The
creation of the world, that is to say, the creation of something out of
nothing, is itself burt the external aspect of something which takes place
in God Himself.""

The first stage in the manifestation of Ein-Sof is sometimes conceived
as Ayin, or “Nothing." Ein-Sof, as the Infinite, is supposed to be Absolute
All, whereas Ayin is Absolure Nothing. According ro Halevi, these two
are really idenrical.” (In Béhme's formulation, Alles = Nichts; in Hegel's,
Sein = Nichts.) Scholem maintains that Ayin is a kind of primal unity
thar transcends the subject-object distinction.” Nevertheless, although
Ein-Sof/ Ayin is neither subject nor object, its telos is to develop into a
true or absolute subject. Ayin is said to become Ani, “I" (Ayin le-Ani,
“Nothing changes into I”) * According to the Kabbalists,"God willed to
see God,” to become fully manifest to Himself; to achieve perfect self-
knowledge or self-relation.”

In the Encyclopedia Logic, Hegel uses “I” to express the self-relation of
Idea or God through man, stating that “only man reduplicates himself in
such a way that he is the universal that is for the universal. This is the
case for the first time when man knows himself to be an'T"" (EL § 24
Z-1; Geraets, 57). Of course, Hegel holds thar it is through man thar
God"achieves” self-knowledge. According ro traditional Judeo-Christian

42, Scholem, On The Mystical Shape of the Godbead: Basic Concepts in the Kab-
balah, trans. Joachim Neugroschel (New York: Schocken Books, 1991), 158.
43. Scholem, Major Trends, 205.

44. Zobar 1153; quoted in Scholem, Kabbalah, 109-10.

4%. Scholem, Major Trends, 217. See also p. 223:"Creation is nothing but an
external development of those forces which are active in God Himself.”
46. Z'ev ben Shimon Halevi, A Kabbalistic Universe { York Beach: Samuel
Weiser, 1977), 7-

47. Scholem, Major Trends, 221,

48, Ibid., 218.

49. Halevi, A Kabbalistic Universe, 7.
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belief, making God somehow dependent on man is hererical. The Kab-
balah, however, is not traditional Judaism. Scholem writes thar“the Zohar
identifies the highest development of God's personality with precisely
that stage of His unfolding which is nearest to human experience, indeed
which is immanent and mysteriously present in every one of us.™

The “1" of God is identified by many Kabbalists with Malkbut or
“Kingdom.” This is the tenth and “final” of the famous Kabbalistic Sephi-
roth, which are almost always depicred as circles and often shown
grouped and interconnected in a diagram known as the “Tree of Life.”
The verm Sephiroth first occurs in the Sefer Yezirab, which is the earliest
known Kabbalistic text. Sephiroth (singular: Sephirab) means "numbers.”
The Sephiroth are also sometimes called mekorot, "sources.” The role of
the Sephiroth in Kabbalism is strikingly similar to the role of the Quell-
geister in Bohme's theosophy: they in some sense delineate the stages of
God’s progressive self-manifestarion.

However, as Cordovero recognized, the crucial quesrion is whether
the Sephiroth are aspects of God, or merely instruments by which God
expresses Himself. Cordovero argued that the Sephiroth are "organs” of
God, which makes them parts of God in essence, bur not identical with
Him, in the same way that my heart is a part of me, but not identical
with me. Of course, the Sephiroth are not physical organs, so Cordovero
tried to interpret them as “stages of the divine mind™ Cordovero also
conceives the Sephiroth as expressing the underlying strucrure of nature
itself and of every created being. Scholem writes thar “this tree of God
[the Tree of Life] is also, as it were, the skeleton of the universe; it grows
throughout the whole of crearion and spreads its branches through all
its ramifications. All mundane and created things exist only because
something of the power of the Sephiroth lives and acts in them.™ This
idea is essentially idenrical to B6hme's conception of the "eternal narure”
of the source-spirits as the essence of narure, as well as to Hegel's claim
that the I_.ngia: constitutes the "a.nimating soul” of nature (eL § 24 Z-2;
Geraets, 58).

Other Kabbalists were more radical than Cordovero. In the thir-
teenth century, many held the view that the Sepbiroth were moments of
God's essence itself, and not something distinct from God. According to
Scholem, the author of the Ma'arekbet ba-Elobut (a very early Kabbalist
treatise), “was led ro the daring conclusion that only the revealed God
can in reality be called 'God, and not the hidden deus absconditus, who
cannot be an object of religious rthought™ Even the Zobar does not
make the Sephiroth “ourtside” God, but instead conceives the “emana-
tion” of the Sephiroth as occurring within God.

As to the Sephiroth themselves and their structure, they are always
presented in an hierarchical order that almost never varies in the works

of the Kabbalists. Despite this hierarchy, each Sephirah is conceived of as

0. Scholem, Major Trends, 216-17.

st. Ibid., 253; cf. Scholem, Kabbalah, 1o1.
52. Scholem, Major Trends, 214-15.

53. Scholem, Kabbalah, 8g.



170 Magnum Opus

being equally close to its“source” in Ein-Sof or Ayin. Thus the hierarchy is
artificial. Again, Bshme comes to mind:
These seven generatings in all are none of them the first, the sec-
ond, or the third, or last, but they are all seven, every one of them,
both the first, second, third, fourth, and last. Yer I must set them
down one after another, according to a creaturely way and manner,
otherwise you could not understand it: For the Deity is as a wheel
with seven wheels made one in another, wherein a man sees neither
beginning nor end.”
Oddly enough, instead of the familiar tree diagram, the Sephiroth are
sometimes depicted as concentric circles, just like Bohme's wheels.
Scholem says the following about the doctrine of the Sefer Yezirah: “it is
emphasized that the ten Sephiroth constitute a closed unit, for ‘their end
is in their beginning and their beginning in their end’ and they revolve in
each other; i.e., these ten basic principles constitute a uniry.™ Luria
depicted the Sephiroth as concentric circles and, as I have said, it is Luri-
anic Kabbalah that influenced Bohme most strongly. (In fact, Lurianic
Kabbalah incorporated both the linear and circular arrangement of
Sephiroth, as we will see in chaprer 7.) Scholem notes that"From the 13th
century onward we find the idea that each Sephirab comprises all others
successively in an infinite reflection of the Sephbiroth within themselves.™
The Sephiroth and their arrangement as the"Tree of Life” are shown in
hgure 6.

EI-'ll].l'h: Sefer Yezirah refers to Keter as ru'ab, which can be translared as
“aether” or “spirit.” This is the point at which Ged in Himself, Ein-Sof,
bursts into manifestation. This manifestation is thought of as a circuit
running through the ten Sephiroth, and it is symbolized as a jagged flash of
lightning, touching or “activating” each Sephirah, pictured as a circle or a
bowl (recall B6hme's Schrack or “Flash™). Keter or “crown” is on some
accounts Ayin or Nothing, on other accounts the One, or God's Supernal
WilL In fact, it is perhaps all of these: it is blank Oneness, which is yet
indeterminate and without character. In this tension between unity and
indeterminacy is born a drive or a conatus toward a plurality of determi-
nations. This is represented by the second Sephirah, Hobkmah or Wis-
dom, which is the“thought” of creation: the idea of all that is or can be.

Like everything in the Kabbalah, the doctrine of the Sephiroth is
expressed in figurarive language chat is often difficult to interpret. Thus
any interpretation is necessarily speculative. We can say with some
assurance, however, that as a movement away from blank Oneness and
roward determination, Hobkmab is a determination of Oneness.”™ I sug-
gest thar it represents the Universal as such: Hohkmah is the One-Noth-
ing of Keter become a determinate nothingness. A universal is precisely a
determinare nothingness: it is no thing ar all, bur rather an empty—yet

4. Aurora, chap. 23, § 18; Sparrow, 615-16.

55, Scholem, Kabbalah, 24.

56, [bid., 113.

57. See Aryeh Kaplan, editorial remark in his translation of The Babir { York
Beach, Maine: Samuel Weiser, 1979). 97.
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6. The“ Tree of Life” as rendered by Brucker, Historia Critica
Philosophiae, vol. 1, 1742. We can be virtually certain that

studie

bbaah
this diagram in preparing his remarks on the Kabbalah in

the Lectures on the Histo Philosophy. Reprinted by permission of

the Robert W.
Emory University, Aclanta, Georgia.

Lihrar}r, P:r:ia] Collecrions and Archives,

determinate—form. Scholem writes that Hokhmah “represents the ideal

thnu.gh

t of Creation, conceived as the ideal point which itself springs

from the impulse of the abysmal will."™® Thus, Hobkmab is a further
determination of Keter, the Nothing that is at the same time Unity.

58, Scholem, Major Trends, 219.
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Recall from chapter 1 thar for Bohme, Wisdom is the first stage of God's
“othering” Himself, and it takes the form of the seven source-spirits.
The further determination of Hobkmah is Binah, or “Understanding,’
sometimes referred to as the “Womb.” Hobkmab is the Universal con-
tracted into an undifferentiated whole. Binah represents the specifica-
tion or particularization of the Universal.” It is the matrix in which the
Wisdom of God, or the Idea of the Universal, becomes fully specified as
a system of universals. It can easily be seen that these three Sephiroth are
similar to the Plotinian trio of the One, Nous, and World Soul. Keter,
Hobkmah, and Binah are thought by the Kabbalists to be the three most
important and ultimare of the Sephiroth (thus tempring Christian Kab-
balists to identify them with the persons of the Trinity).

The seven remaining Sephiroth are conceived as representing the seven
days of creation, and deal with aspects, in effect, of the created world
born from the womb of Binah (some Kabbalists thus make a sharp dis-
tinction between the first three and the last seven Sephiroth, but as we
have seen others identify all seven with the essence of God). Before
passing on to the first of the seven, however, the lightning flash of mani-
festation passes through an anti-Sephirab or phantom Sephirab called
Da’at. Da'at does not appear in Kabbalism until the thirteenth century.
Scholem conjectures that “This addition arose from the desire to see
each group of three Sephiroth as a unir comprising opposing arrributes
and as a synthesis which fnally resolved them."™ In other words, Da'at
was intended to be a third ro Hokbmak and Binab, just as Tiferet is a third
to Gevurah and Hesed, and Yesod is a third to Hod and Nezab. Meaning lit-
erally "Knowledge,” according to Scholem Da'at is supposed to represent
the “external aspect of Keter which is directly above Da’at on the Tree of
Life.” Whar could this mean ¢ Keter, we have seen, is a will or a drive that
is constituted by the tension of Nothing and Unity, or Indeterminacy
and Determinacy. Da'at is sometimes referred to as the "temporal pres-
ent,” and Keter as"erernal now.” [ want to suggest thar Da'at is time irself,
conceived in opposition to Keter’s "eternal now,” which is, of course, out-
side of time. (One is reminded of Hegels description of Time as “the
Concept itself that is there” [Miller, 487; rg, 524]). Da'at is not a real
part of the Tree of Life because the system of the Sephiroth is outside of
time. Da'at is knowledge because it represents the “contact point” of the
Kabbalist with the Sephiroth: our knowledge of God and the cosmos isa
unity of Wisdom (Hokbhmah) and Understanding (Binab), a knowledge
of Wisdom through Understanding; we know the eternal in a sensuous
way, and our knowledge is in time. Significantly, Da’at is also sometimes
referred ro as“Holy Spirit.”

From Da'at we pass on to Hesed or Gedullab, which is generally trans-
lated as"Mercy,” and then across (on the Tree of Life) to Din or Gevurab
(“Stern Judgment™). These represent the forces of expansion and con-

55 Ka.phn notes that Binah represents differentiation (Babir, 97).
60. Scholem, Kabbalah, 107.
61, Ibid., 107.
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traction. The further specificarion of being takes place in the tension of
expansion and contraction. As we saw in chaprer 2, Oeringer speaks of
expansion (Ausbreitung) and contraction (Stirke) and identifies them
explicitly with Hesed and Gevurah.” Goethe also makes use of these con-
cepts. In the last chapter, I discussed how in 1804-5, Hegel wrote out
and then criticized a “myth” concerning the fall of Lucifer. He writes,
“God, having turned roward narure and expressed Himself [bat sich aus-
gebreitet] in the pomp and dull reperition of its forms, became aware of
His expansion [Expansion]. . . and became angry over it. Wrath [Zorn] is
this formartion, this contraction [ Zusammennebmen] into an empty point.
He finds Himself in this way, wicth His being poured out into the unend-
ing, restless infinity, where there is no present bur an empry transcen-
dence of limit, which always remains even as it is transcended.™ Hegel
identifies Wrath with contraction here. Similarly, the Kabbalah identi-
fies Gevurab/Din wich“fire,” "wrach,” and “severity™

According to the Kabbalah, Din is the origin of evil. Ordinarily, Din
and Hesed balance each other: severity of judgment is balanced by mercy;
sharp distinction, cuttingrnﬂ-, or closedness is balanced by unity, embrace,
or openness. However, as Scholem notes,"When [Din] ceases to be tem-
Per-m:l, when in its measureless h}rpertmphical outbreak it tears irself
loose from the quality of mercy, then it breaks away from God altu—gemer
and is transformed into the radically evil, into Gehenna and the dark
world of Satan.™ Hegel, in his “myth” of 1804~5, writes that “ The anger
of God, here fixed ourside Himself in His orherness, the fallen Lucifer,
rose up against God and his beauty made him arrogant. Nature, through
consciousness of its own form, broughrt it to completion and flattered
itself over it.™ God's wrath, then, according to Hegel, becomes the spirit
of Lucifer, who is at home with the finite and ephemeral. The same Kab-
balistic conception of evil, as we have seen, is to be found in Béhme. Evil
has its origin as a moment of God—negarivity is sublared within the
whole—bur it is a moment“broken off,” as it were, from the divine life.

Applied to human life, Din would represent whar Hegel calls
Desire—the urge to annihilate the other and absolurize the selt. Bohme
designates this way of being as “the Sour”—it is an indrawing, a pulling
away, a shurting off and negation of all else. Both Bohme and the Kab-
balah regard this as a necessary moment of the being of God and all cre-
ation. Everything good that subsequently comes ro be, is only through

having overcome this negative moment. This is, of course, Hegel's own
position, as I discussed in the preceding chaprer.

62."Durch die vierve [Sephirab), Gedulah, breiter Er seine Kriften aus in sich
selbst (Ps. 150, 11 Lobet ibw in der Ausbreitung seiner Kraft). Durch die fiinfte,
Gebhurah, intendirt und verfasst Er sie wieder zusammen, dass wir ign in
seinem [sic) Gebbarot,'Krifen, loben (Ps. 150, 1) (Friedrich Christop
Oexinger, Die Lebrtafel der Prinzessin Antonia, ed. Reinhard Breymayer and
Friedrich Hiusserman [Berlin, 1977], 1:093).

&3. Hoffmeister, Dokumente, 3164-65,

64. Scholem, Major Trends, 237.

65. Ibid., 237.

66. Ihid., 365.
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From Din, we proceed to Tiferet, which stands in the center of the Tree

of Life, directly below Keter and Da’at. This center line is known as the
“Pillar of Equilibrium.” The Sephiroth standing in this pillar have a “rec-
onciling funcrion™ Da'at in some sense reconciles Hokbmah and Binabh,
and Tiferet reconciles Hesed and Din (only Keter and Malkhut stand "out-
side” this pattern, as will shortly be accounted for). As the reconciliation
of Hesed and Din, Tiferet is sometimes (especially in the Zobar) called
Rabamim, which means “compassion.” ﬁffmt is usually translated as
“Beauty” or "Adornment.” It is also called "the King,” and is masculine in
characrer. Tiferet is also conceived as the "son” of Malkhut and Binab (in
most diagrams of the Tree of Life, Tiferet is directly connecred with
Malkhut and Binah). Tiferet represents the Idea of the Universe: the self-
expression of the infinite through sameness and difference, brought
forth in expansion and contraction. But the process is not fully realized
with Tl'f:ret, however.

Nezah and Hed, the last two dyadic Sephiroth, both represent revela-
tion or prophecy. Unfortunately, here Kabbalists become extremely
obscure, making these two very hard ro interpret. Their names are fre-
quently translated as "Eternity” and “Reverberadion” (often “Majesty™).
Nezah and Hod appear to be the utterance or expression of the plan of
God, a“reflection” back upon whar has gone before, and a projection for-
ward: the eternal structure of the first seven Sephiroth (including the
phantom Sephirah Da'at) echoing forward through time. Nezah and Hod
represent God as eternal, yet as unfolding in time. Yesod or “Foundation”
contains all the preceding Sephiroth. It is depicted as the male sexual
organ because it is supposed to be the channel through which all pre-
ceding Sepbiroth"flow into” the final Sephirab, Malkbut.”

Malkhut or "Kingdom” (sometimes “Glory”™) is conceived of as femi-
nine—in contrast to the “male” Tiferet and Yesod (the “organ” of
Tiferet)—and is often referred to under the alternate name of Shekhinah
or “"Divine Presence.” If one looks ar a drawing of the Tree of Life,
Malkbut and Keter seem to stand apart from the others. Yesod and
Malkhbut are the only Sephiroth in the Pillar of Equilibrium that are not
separal:ed by clyndin: Sfpbfmtb, ma]u'ng Malkhut seem almost like an
extension of the Tree, a sort of appendage. This is not accidental, for
Malkhut represents the divine presence in the world: with Malkbut the
Sephiroth have reached down into the world of space and time. I will dis-
cuss the Kabbalist concept of Malkbut or Shekbinab more fully in chaprer
7, for it relates to Hegel's Philosophy of Spirit: Shekbinab is conceived as
God embodied in the Keneset Yisrael, the “communirty of Israel” a doc-
trine remarkably like Hegel's theory of Objecrive Spirir.

In addition to the doctrine of the Sephiroth, tradirional Kabbalah also
teaches a doctrine of “four worlds®: Atsiluth, Beriah, Yezirah, and Asiyah.
The first of these is, in effect, the world of God"in Himself,” the eternal,
unchanging world of the Sephiroth. The others, however, are worlds
“emanated” from the Sephiroth. In his discussion of Kabbalah in the

67. [bid., 227-28.
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Lectures, Hegel includes a brief account of the “four worlds,” which is

entirely accurate:

In the first place there came forth ten of such emanarions, Sephiroth,
forming the pure world of Azilut [die reine, azilutische Welt], which
exists in itself and does not change. The second is the world of
Briah [die briatische Welt], which does change. The third is the
formed world of Jezirah [die geformte, jeziratische Welt], the world of
pure spirits set in matter, the souls of the stars—thar is, further
distinctions into which this dark wisdom proceeds. In the fourth
place comes the created world, the Asiab [viertens die gemachte Welt,
die asiabtische]: it is the lowest, the vegerarive and sensible world.
(Lep 2:396; Werke 19:427-28)

d) Language and Method in the Kabbalah

Scholem discusses how Kabbalist thought can be considered a form of
Gnosticism, and then remarks, “at the same time, side by side with this
Gnostic outlook, we find a most astonishing tendency to a mode of con-
templative thought that can be called ‘dialectic” in the strictest sense of
the term as used by Hegel.™ Scholem writes, further, that“ The process
of emanation of the Sephiroth is described by Cordovero as dialectical. In
order to be revealed, God has ro conceal Himself. This concealment is in
itself the coming into being of the Sephiroth. Only the Sephiroth reveal
God, and chat is why ‘revealing is the cause of concealment and conceal-
ment is the cause of revealing, ™ Scholem refers to the structure of the
Sephiroth as being “built out of triangles.™ Aryeh Kaplan, in his com-
mentary on the Babir, quotes the last of the” Thirteen Principles of Exe-
gesis” of Rabbi Ishmael: “Two verses oppose one another until a third
verse is brought to reconcile them.” Kaplan comments: "It is this dialec-
tic that results in the basic triplet structure so often found in Kab-
balah.”" We have already seen examples of this, in the triadic structure
of the transitions in the Sepbiroth: how Hokbmab and Binah are recon-
ciled by Da'at, Hesed and Din by Tifcrft, etc. 1 he Babir itself echoes this:
“A third verse comes and reconciles the two. It is written (Psalm 139:12),

‘Even darkness is not dark to you. Night shines like day—light and
darkness are the same. ™

The Kabbalists believe that by manipularing the language of Adam
they are recovering the wisdom he possessed and then lost in the Fall.
Scholem writes that*Man, as he was before his fall, is conceived as a cos-
mic being which conrains the whole world in itself and whose station is
superior even to that of Metatron, the first of the angels.” The Sephiroth
Tiferet and Malkbut are identified with, respectively, the Tree of Life and

Tree of the Knowledge of Good and Evil from the Garden of Eden.

68, Scholem, Kabbalah, 143.

69. Ibid., 40a.

70. Ibid., 107.

71. Kaplan, editorial remark in Babir, 87.
72. Ibid., § 1; Kaplan, 1.

73. Scholem, Major Trends, 279.
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Adam’s sin consisted in “separating” the two trees and choosing to “wor-
ship” only the Tree of the Knowledge of Good and Evil. Here again,
there is a remarkable similarity to Béhme. We saw in chapter 1 how for
Bohme the Tree of Good and Evil represents disharmony, a separation
of the spirits of nature into units under the sway of the “Eternal No,’
withdrawn into themselves, spurning unity. Thinking that it would pro-
vide him with the wisdom he sought, Adam naively are of this tree.™
Adam’s action constituted a turning away from divine unity.

Like the Kabbalists, Bohme holds the view thar before his fall, Adam
was privy to the Wisdom of God,"Bur yer when he fell, and was set into
the outward birth or geniture, he knew it no more, but kept it in remem-
brance only as a dark and veiled story; and this he left to his posterity.”
Bohme also ascribes supernatural powers to Adam. For instance, Adam,
who was nrig;in.'l]]].-r andmgynuus, could procreate at will by the power of
imagination, could exist without eating or sleeping, and could alter the
essences of objects through magic words,” The Kabbalist view of Adam
is very similar although somewhat more complicated, as we will see in
chapter 7.

Although there is a Bohmean influence on the Logic and on Hegel's con-
ception of system, the deeper influence is thar of the Kabbalah. Bihme is
a Christian Kabbalist, and so there is an indirect influence of the Kabbalah
on Hegel, by way of Bohme. Also, Hegel read Brucker's extensive account
of the Kabbalah and probably Rosenroths Kabbala Denudata as well.
There are other possible channels of influence, however: the writings of
Reuchlin, whom Hegel discusses very briefly in the lectures, as well as
those of Baader, and of course, the tradition of Christian Kabbalism in
Wiirttemberg as represented preeminently by Oetinger.

Let the following serve as a summary of some of the more significant
doctrinal correspondences berween Kabbalism and Hegel's system:

1. God is conceived in various forms of Kabbalism, as well as in
Hegel, as dynamic, as a God somehow“in process.”

2. The “God process” is delineated into separate Sepbiroth, which are
conceived of as “moments” of God's being (according to some Kab-
balists)—just as the categories of the Logic are moments of an
organic totality constituting “the exposition of God as He is in his
eternal essence before the creation of nature and a fnire Spirit”
(Miller, s0; wL 1:33-34)."

3. In Kabbalism, Ein-Sof or the "Absolute All" is made equivalent to
Ayin,"Nothing” In Hegel: Being = Nothing.

4. Ayin (or Ayin = Ein-5¢f), the point at which Kabbalist discussions
of God’s nature begin, is held to transcend the distinction between
subject and object.” It's telos is to develop into an"absolute subject.”

74. Mysterium Magnum, chap. 18, § 33.

75. Ibid., chap. 17, § 43.

76. Cyril O'Regan points to a general “symmetry” between the first three
Sephiroth (Keter-Hokhmah-Binah) and Hegel's Being-Essence-Concept. See
O'Regan,"Hegel and Anri-Judaism,” 161.

77- In the text of the Science of Logic, Hegel acrually draws on the mystical tra-
ditions of India to explain“Pure Being™ " With this wholly abstract purity of
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In Hegelh Logic, Eeing—Huthing, which rranscends the subject-
object distincrion, develops into Absolute Idea, which is a kind of
“abstract conception” of the self-thinking thought of Spirit.

5. In Kabbalism, the highest development of God's "personality” is
idenrified, according to Gershom Scholem, "with precisely thar
stage of His unfolding which is nearest to human experience,
indeed which is immanent and mysteriously present in every one of
us.”™ The same could be said of Hegel's theology.

6. All the Sephiroth are immanent as a totality within the final Sephi-
rab—just as all the categories of Hegels Logic are immanent
within, or constitute the "definition” of, Absolute Idea.

7. The Sephiroth are seen as penetrating and informing all levels of
being, constituring the "skeleton” of nature. Hegel claims thar the
moments of his Leogic constitute the"animating soul” of nature (5L §
24 Z-2; Geraets, 58).

8. Such commentarors as Scholem and Kaplan have pointed our
the triadic, dialecrical structure of the thought-forms in Kabbalah.
9. The Kabbalist treatment of Din, or evil, as a moment of God's
being corresponds to Hegel's sublarion of the negarivity of Desire
within his system,

4. Ramon Lull and the Tradition of Pansophia

In this final section I will discuss a wholly different strand of Hermeric
influence discernable in the Logic, that of Ramon Lull and the tradition
of pansophia or encyclopedism. As we shall see, at a certain point Lullism
crosses paths with Christian Kabbalah.

Lull was born in Majorca in 1235 and, after many travels and adven-
tures, died there in 1316, In his early life, Lull was a courtier with no for-
mal training as a scholar. He lived a hedonistic life until 1272, when he
had a mystical vision on Mount Randa in Majorca. His vision revealed to
him the “arrributes of God” in all their glory, radiating ourt into creation.
Lull was inspired to create an art based on these atrributes thar would
allow one ro know God and achieve total understanding of all thar exists.

Lull believed thart his Art was based on ideas common ro the three great
religions of the West, Christianity, Judaism, and Islam.™ At the same time,

the Art is supposed to constitute a “science of sciences,” a superscience

continuiry, that is, indeterminateness and vacuity of conceprion, it is indifferent
wherther rthis abstracrion is called space, pure intuiting, or pure thinking; it is
alrogether the same as what the Indian calls Brahma, when for years on end,
physically motionless and equally unmoved in sensation, conception, fantasy,
desire and so on, looking only ar the tip of his nose, he says inwardly only
O, Om, Om, or else nothing ar all. This dull, empty consciousness, under-
stood as consciousness, is— being” (Miller, 97; wr 1:89).

78, Scholem, Major Trends, 216-17.

79. Lull was influenced by Muhyi al-Din Ibn al-Arabi (1165-1240), who was
one of the founders nf'rﬁmmphiﬂl Sufism.” He believed thar reality is a
progressive realization of God's self-knowledge, See Dan Merkur, Gnosis: An
Esoteric Tradition of Mystical Visions and Unions (Albany: Stare University of
New York Press, 1993), 246. Merkur writes:"Lulls debes to Ibn al-Arabi were
s0 extensive as to amount occasionally to plagiarism” (ibid.).
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consisting of the ultimare truths of reality, which can be used to order all
existing knowledge.” Likewise Hegel believed his Logic could “order” all
the scientific knowledge of his day and reveal its place in the divine whole.

The arrribures or Names of God are, according to Lull, Bonitas, Mag-
nitudo, Eternitas, Potestas, Sapientia, Voluntas, Virtus, Veritas, and Gloria
(Goodness, Grearness, Eternity, Power, Wisdom, Will, Virtue, Truth,
and Glory). These he designated with the letters B, C, D, E, F, G, H, [,
and K (Yates notes that“the unmentioned A is the ineffable Absolute”).*
Lull employed these letters in diagrams, usually around the edge of cir-
cles. These circles function as “wheels”™: by turning the wheels, each
inscribed with the letters, new combinations of the letters could be
arrived at, each of which bore some ontological or cuam-ulﬂgil:a] s.ign.i.ﬁ-
cance. This procedure generally involved the manipulation of three
wheels—or some other such device—yielding triadic combinations of
lerters: BBB, BBC, CFG, GDC, etc.

Lull placed great emphasis on the Trinity and trinitarian strucrure.®
Anthony Bonner writes that “it was Lull’s idea to show that the Chris-
tian mysteries were part of the very structure of the universe, which
would therefore be incomplete or imperfect withour them.™ Lull
believed thar through the contemplarion of triadic combinarions of the
divine Names, we can ascend in thoughe to the Trinity of Father-Son-
Holy Spirit itself. Hegel's system is pervaded by triadic structures that
are all “modeled on” or reflect the primary triad of Logic-Nature-Spirit,
which in turn is patterned after the Christian Trinity.

Lull was a prolific author who wrote on a very wide variety of sub-
jects, including the natural sciences. No marter what subject he took up,
however, Lull always laid out its central parts in terms of the attribures
B to K. Lull was employing an analogical method in his "complete
speech,” involving appeal to fundamental correspondences or, as Bonner
puts it,“arguments of congruence.”™ Here too is a clear parallel ro Hegel.
In Hegel’s system each major subdivision reflects the triadic structure of
the whole, in which there are detailed cunceptual a.na.lugu:s and corre-
spondences between the parts of the different “sciences” (e.g., the corre-
spondence berween "Consciousness” in the Phenomenology and the
“Doctrine of Being" in the Logic). Like Hegel's Logic, it is both: a means to
order and understand all our other knowledge, and at the same time the

most fundamental kind of knowledge.

8o. See Paolo Rossi," The Legacy of Ramon Lull in Sixreenth-Century
Thought,” Medigeval and Renaissance Studies, 5 (1961): 181-213, 185.

81. Yates, The Occult Philosophy, 11.

8z. See ibid., 178-g; see also R. D. F. Pring-Mill,” The Trinitarian World Pic-
ture of Ramon Lull,” Romantisches juil::r&lm:ﬁ 7 (1955-56): 229-46.

83. Anthony Bonner, editor'’s introduction in Doctor [luminatus: A Ramon Liull
Reader {Princeton, N.J.: Princeton University Press, 1985, 51. Recall J. N.
Findlay’s observation that"[Hegel's] whole system may in fact be regarded as
an arrempt to see the Christian mysteries in everything whatever, every naru-
ral process, every form of human activity, and every logical transition” (Find-
lay, Hegel: A Re-Examination, 131).

B4. Ibid., 51.
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Lull does not just employ circles or wheels to represent combinations
of the divine names. He also uses the triangle and the square. The circle
represents the heavens (no doubt because of the"spheres” and the cireu-
lar movements of the planets); the triangle represents diviniry (the trin-
ity }, and the square represents the four elements. As an example of Lull’s
fusion of logic and metaphysics, he attempts ro map the four elements
onto the four categorical propositions of the rraditional “Square of
Opposition.” His most common image, however, combines the circle
with the triangle. Lull’s most famous diagram shows a circle ringed round
with B to K, joined in myriad rriadic combinations by triangles drawn
within the circle. Yates describes this as, “a mysrical Egure in which we
meditate on the complex relations of the Names with one another as
they are in the Godhead, before extension into the creation, and as
aspects of the Trinity." Apparently, Lull and his followers actually made
“wheels” of his concentric circles so that they could turn the circles and
produce new revelations about the nature of God and the cosmos.

Lull is ofren placed in the tradirion of Christian Kabbalah. Many Lull
scholars hotly dispute this. I agree with Yates, however, that an influence
of Kabbalism on Lull was certainly possible. As Yates points out, the
concept of the "Names of God" is fundamental to Jewish mysticism. The
Zobar was, of course, written in Spain during Lull’s lifetime. Lull’s prac-
tice of combining and recombining B to K and contemplaring these
combinations is similar to the meditative practices of Abraham Abu-
lafia.* Pico della Mirandola himself pointed this out.” Scholem speaks
of Abulafa’s method as a “mysrical logic” and writes that “From the
motion of the letters of thought result che truths of reason.™

Hegel devotes about rwo pages to Lull in his Lectures, grouping him
with John Charlier, Ramon of Sabunde, and Roger Bacon as Mystiker of
the scholastic variety (Lull receives the most extensive treatment).”
Hegel writes thar

The chief object aimed ar in this man’s ‘Art’ was an enumeration
and arrangement of the various concepts under which all objects
fall, or of the pure caregories according to which they can be deter-
mined, so that it may be possible in regard to every object to indi-
cate with ease the conceptions applicable to it. Lullus is so
systematic that he becomes at times mechanical. He constructed a
diagram in circles, on which were marked triangles through which
the circles pass. (LuP 3:03; Werke 19:586)

B5. Yates, The Art of Memory, 181.

86. According to Dan Merkur, Abulafa had his followers visualize the lecter
combinations on a rotating wheel (Merkur, Gnosis, 249).

87. Yates, The Art of Memory, 177, 188-8g.

88. Scholem, Major Trends, 134-35. Archur Edward Whaite, in his eccentric bur
ambitious study of the Kabbalah, dis any influence of Kabbalism on
Lull. See A. E. Waite, The Holy Kabbalah {New York: Citadel Press, 1092),

3. Hegel al of th th hilosoph

8g. states in general of the group, "Among them genuine phi is
to be fnund-—t:rmgr::i also M].rrtirﬁnulij: tends tgu inw:rgd:neu angl I:lurspz ;‘mﬂ
resemblance to Spinozism” (LuP 3:01; Werke 19:584).
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In the Science of Logic, in the "Docrrine of the Concept,” Hegel states thar
the "Leibnizian application of the calculus of combinations and permu-
tarions to the syllogism and to the combination of other notions, dif-
fered from the notorious Art of Lull [der verrufenen Lullianischn Kunst]
solely in being more methodical on the arithmetical side, but for the
rest, they were both equally meaningless” (Miller, 685; wi 3:128).

This remark must be understood in the context of the Science of Logic,
in which Hegel is rejecting all “abstract” conceptions of philosophy thar
oppose method to subject matter, a defect present in Lull. Elsewhere,
Hegel is more positive, In his discussion of Bruno, Hegel anticipates Yares’s
connection of Bruno with Lull:" The main endeavour of Bruno was . .. to
represent the All and One [das All und Eine], after the method of Lullus, as
a system of classes of regular determinations” (LuP 3:1134—35; Werke 20:36).

Earlier in his remarks on Bruno, Hegel glosses the Lullian arr as"the
art of finding differences in the Idea” (LuP 3:123; Werke 20:31). This is
highly significant, for Hegel's Logic is precisely an articulation of the
different moments of Absolute Idea. Hegel cannot have simply dis-
missed Lull's thoughe if he regarded it as a precursor to his own in this
significant respect.” In his remarks on Spinoza, Hegel states that"Lullus
and Bruno arrempted ro draw up a system of form, which should embrace
and comprehend the one substance which organizes itself into the uni-
verse; this attempt Spinoza did not make” (Lur 3:287; Werke 20:194).

Yates devotes a chapter in her The Art of Memory to Lull and attempts
to locare him within the tradition of ars memoria. However, she notes
that Lull’s art is devoid of the dramatic images of the classical ars memo-
ria. Instead, it employs an abstract letter notation.” Nevertheless, Lull
does belong ro the tradition of ars memoria because he conceives his Art
as a means of recollecting Truth.* We have seen that for Hegel
Mnemosyne is the “absolute muse” because by hearing her voice the
philosopher comes to speak the complete speech.

Verene has drawn a parallel between the traditional ars memoria and the
Phennmfmlog] of Spirit, explnil:i.ng the famous line ar the end of the Phe-
nomenology where Hegel speaks of the work as a"gallery of images” (Galerie
von Bildern; Miller, 492; pg, 530).” The traditional ars memoria employed
striking images arranged in systematic order to cause the onlooker to“rec-
ollect” the wisdom already latent in him. The best example of this is the
“memory theater” of Giulio Camillo (c. 1480-1544), which appears to
have been a small, walk-in amph.ithﬂater decorated with various combina-
tions of archerypal images, underneath which were small drawers contain-

go. Hegel states thar God "posits determinations within Himself” (Lrr 1:307;

VPR 1:212).

g1. Yares, The Art uf Memory, 176

92. See Frances Yares,”" The Art of Ramon Lull: An Approach ro it Through

Lull's Theory of the Elements,” Journal of the Warburg and Courtauld Institutes,

17 (1964 ): 115-73, 162. Cf. Yares, The Art of Memory, 174.

93 Donald PhlIltI: Verene,” Two Sources of Philosophical Memory: Vico Ver-
Hegel," in Philosophical Imagination and Cultural Memory, ed. Parricia Cook

iDurham.. N.C.: Dxc University Press, 1993), 41.
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ing scrolls covered in further images or, perhaps, aphorisms or“abstracts”
of the works of great thinkers. In the words of a sceptical contemporary of
Camillo, working ones way through the entire theater was supposed to
produce a transformation of the mind, “in such a way that the beholder
may at once perceive with his eyes everything thar is otherwise hidden in
the depths of the human mind.™ Camillo’s ideal was basically the same as
that later championed by Descartes and the rationalists: knowledge uni-
hed and organized around certain fundamental ideas.

Verene has Camillo in mind when he compares the Phenomenology to
a"“theater of memory, but he does not extend the parallel to apply to the
entire Hegelian system. In fact, the ars memoria that the system Logic-
Mature-5pirit most resembles is not that of Camillo bur thar of Lull.
Insofar as speculative philosophy may be located within the ars memoria
tradition, Lull’s can be seen as a kind of “bridge position.” Whereas the
traditional ars memoria is bound up with sensuous images, Lull’s Art is
"abstract,” employing a quasi-algebraic notation and a “method.” As I
argued in chaprer 3, Hegel sublares “picture thinking” and "abstract rea-
son,” producing a new type of philosophy that employs what are nor-
mally termed “abstract concepts” in an organic system of thought
governed by the Urbilder of the circle, triangle, and square. Lull comes
very close to this Hegelian position. He rejects, in the main, the sensu-
ous images of the ars memoria, but retains its ideal of universal knowl-
edge and knowledge of God. He produces a new system of thought thar
is both logic and metaphysics, which aims—as Hegel himself saw—ar
knowing the “moments” of God, and which is structured according to
the circle, the triangle, and the square. Bur he separates form and con-
rent, and in practice his Art degenerates into an extreme formalism in
which an external "method” is imposed on a pregiven subject matrer.

As to Lulls influence on the tradition, for some time those who
expressed an interest in his work were subject to persecution. Nicholas
of Cusa was very much interested in the Art, but could not say so pub-
licly.” Lull had a tremendous impact during the Renaissance on figures
such as Pico, who expressly stared his desire to fuse Lull’s Arr with Kab-
balism. It was thus during this period, as Yares notes, that Lullism
became “assimilated to various aspects of the Hermeric-Cabalist rradi-
tion.™ A very large number of pseudo-Lullian alchemical works were
published after Lull's death, beginning in abour 1332. As a result, by the
hfteenth century, Lull was almost universally regarded as a great
alchemist. Hegel himself reports on Lull's "strong inclination roward
alchemy” (LHP 3:192; Werke 19:585)—but there is not the slightest evi-
dence for this. The first man to teach Lull's Arr publicly was Bernard de
Lavinheta (d. ¢. 1530), ar the University of Paris. Bernard’s Explanatio

94. The writer is Viglius Zuichemus, in a 1532 letter to Erasmus, quoted in
ibid., 132.

95. Bonner, introduction to Doctor [lluminatus, s8. Merkur notes that Cusa's
library contained more works by Lull than any other author { Merkur, Gno-
sis, 250).

96. Yares, The Art of Memory, 188,
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compendiosague applicatio artis Raymundi Lulli (1523) melded Lull with pan-

sophia, alchemy, and the ars memoria.” The first German commentator
on Lull was Agrippa, who wrote In Artem brevemn Raymundi Lulli Com-
mentaria (first published in 1531). Bruno, as has already been mentioned,
was greatly influenced by Lull and wrote seven books on the Art. Inter-
estingly, he first took up Lull after his time in Germany (1586-88). Leib-
niz was also apparently interested in Lull.

Lull’s Arc belongs to the tradition of the search for pansopbia, “univer-
sal wisdom.” As we saw in the introduction, the ideal of the “complete
speech” or “perfect discourse” (teleeis logos) is a fundamental renet of Her-
meticism. Pansophia, encyclopedism, and Rosicrucianism were inri-
mately entwined throughour the seventeenth century. It was a time of
grand plans for encyclopedias synthesizing all human knowledge. Con-
sider the case of Sir Francis Bacon (1561-1626). Bacon has long been
revered by modern Hermeticists, who have attributed an almost univer-
sal wisdom to him—along with the works of Shakespeare and Robert
Burton, not to mention the King James Bible.” Paolo Rossi and Frances
Yares have, however, argued soberly and cunvincingl}r that Bacon’s
thought must be understood in the context of Renaissance Hermeri-
cism.”™ Yates even spies Rosicrucian imagery in Bacon's New Atlantis,™

In the Novum Organum (1622), Bacon, like Lull, called for a radically
new logic, one which would deal with "the particulars themselves, and
their series and order;” and rejected the sterile formalism of the school-
men. Bacons projected reform of science not only influenced such sev-
enteenth-century Rosicrucian pansophists as Comenius, Hartlib, and
Dury, it also influenced the standard-bearer of the eighteenth-century
Enlightenment, the grear Encyclopédie ou Dictionnaire raisonné, des sciences,
des arts et des métiers of Diderot and d'Alembert, published between 1751
and 1772 in ﬂ'lirryrﬁ\re volumes. "™

Robert Fludd (1574-1637) was a Paracelsian physician, a Christian
Kabbalist, a would-be Rosicrucian, and the author of an immense,
unfinished multivolume work, the History of the Macrocosm and the Micro-
cosm (1617-26), which Joscelyn Godwin describes as “more of an ency-
clopedia than a history in the modern sense,” insofar as it aimed ar
nothing less than a total synthesis of all human knowledge of man, the
cosmos, and the correspondences between them.'™

g7. Bonner, introduction to Doctor MMuminatus, 65.

g8, See, for example, Manly P. Hall, An Encyclopedic Outline of Masonmic, Her-
metic, Quabbalistic and Rosicrucian Symbolical Philosophy, Being an Interpretation of
the Secret Teachings concealed within the Rituals, Allegories and Mysteries of all Ages
{Los Angeles: Philosophical Research Society, 1988).

99. Paolo Rossi, Francis Bacon: From Magic to Science (London: Routledge,
1968).

100. See Yares, The Rosicrucian Enlightenment, 127-29.

101. Bacon’s influence on the F Encyclopédie is made clear in Jean Le Rond
d'Alembert, Preliminary Discourse to the Encyclopedia of Diderot (1751), trans.
Richard N. Schwab {Chicago: University of Chicago Press, 1995).

102. Joscelyn Godwin, Robert Fludd: Hermetic Philosopher and Surveyor of Tiwo
Worlds (Grand Rapids: Phanes Press, 1991}, 7-8.
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Another typical and influential pansophist is Jan Amos Komensky,
called Comenius (1592-1670). A native of Moravia, Comenius consid-
ered himself a Rosicrucian. He was greatly influenced by Andreae’s man-
ifestos, and associated himself openly with Rosicrucian circles. Comenius
was also influenced by Cusa, Paracelsus, Parrizzi, Campanella, and Fludd.™
He received his educarion at Heidelberg University, from which he
graduated in 1613. Yates conjectures that Comenius might have met
Andreae while in Heidelberg, The development of a pansophic encyclo-
pedia of universal knowledge was Comenius’s goal in life. He called his
first attempt, begun in 1614, an “amphitheater” of all existence."” Come-
nius’s writings deal with philosophy, science, theology, politics, educa-
tion, and other subjects. In 1623 he produced The Labyrinth of the World
and the Paradise of the Heart. One of the classics of Czech literature, it
contains passages lifted from Andreae’s Rosicrucian writings, as well as a
chapter devoted to Rosicrucianism." The book is similar to Cam-
panella’s City of the Sun in its description of a uropian city representing all
the departments of learning,

Comenius believed he had discovered a means to achieve knowledge
of all things. He developed an ontology and cosmology grounded in che
threefold distinction of Divine Word, Narure, and Man. According ro
Dagmar Capkovi, this ontology “promised to reveal the common princi-
ples, relationships and differences concerning everything, on the basis of
which people would learn the rruth and how to act in accordance with
it.”"™ His pansophic encyclopedia was supposed to harmonize micro-
cosm and macrocosm and unite man with God. He attempted to com-
bine a rranscendent with an immanent view of God, holding that while
God is present in Nature, He also possesses a transcendent dimension.
Comenius’s thought can to some extent be called dialecrical. He
attempted to show how apparently incompatible concepts can be recon-
ciled and stressed that a proper understanding of the relations between
whole and parts, universal and particular, and individual and society is a
central feature of wisdom, and a prerequisite for reform.

Comenius was associated with two other pansophists, Samuel
Hartlib (1595-1662), and John Dury (1595-1680). Hartlib, a Pole, trans-
lated two works by Andreae into English (Christianae societas imago—see
chapter 2—and Christiani amoris dextera porrecta) and in 1641 composed a
utopia, A Description uf the Famous Kingdom qf Macaria. Dury, a Scotsman
who corresponded with Andreae, had made Hartlibs acquaintance
when the latter was still in Elbing, All three men were given to millenar-
ianism. Millenarian tendencies, in fact, lourished among the German

103. See Dagmar Capkovd, “Comenius and His Ideals: Escape from the
Labyrinth” in Samuel Hartlib and Universal Reformation, ed. Mark Greengrass
et. al. {{:a.ml:rlidgr. UK. l::.mhr.idgc Urj.i'llrvl:rs~:i.\t:|.r Press, 1994), 76.

104. Yares, The Rosicrucian Enlightenment, 157.

105. John Comenius, The Labyrintk of the World and the Paradise g‘rln- Heart,
trans. Howard Louthan and Andrea Seark (New York: Paulist Press, 1098),
chap. 13.

106, Capkovd, "Comenius and His Ideals,” 83.



184 Magnum Opus

“systematics” of the period (Clucas names Alsred, Polanus, and Bister-
field) who artempted to marry rarionalism with ars memoria, pansophia,
and mathesis universalis.'™ German proponents of mathesis universalis such
as Jungius believed that their new superscience would restore the wis-
dom lost with Adam’s fall." As we have seen, this is a key tenet of Kab-
balism.

G. W. E. Leibniz (1646-1716) also belongs squarely in the tradition of
pansophia and encyclopedism. In his “Introducrion to a Secret Encyclo-
pedia” (Introductio ad Encyclopaediam arcanum, c. 1679), Leibniz's descrip-
rion of "General Science” is strikingly pansophic:

[The General Science] includes not only what has hitherto been
regarded as logic, but also the art of discovery, together with
method or the means of arrangement, synthesis and analysis,
didactics, or the science of teaching, Gnostologia (the so-called
Moologia), the art of memory or mnemonics, the Art of Combina-
tion, the Art of Subtlety, and philosophical grammar; the Art of Lull,
the Cabala of the wise, and natural magic. Perhaps it also includes
Ontology, or the science of something and nothing, being and not
being, the thing and its mode, and substance and accident. It does
not make much difference how you divide the sciences, for they are
one CoONtinuous b-ud].-f, like the ocean.'™

There is, furthermore, ample evidence of Leibniz’s interests in Rosi-
crucianism, alchemy, and Kabbalah. Yates mentions that" There is a per-
sistent rumour that Leibniz joined a Rosicrucian society at Nuremberg
in 1666," and she speculates that this society may have been founded in
1628 by Andrae himself." She also notes that the precepts of Leibniz’s
proposed “Order of Charity” are “practically a quotation from the Fama."™

Allison Coudert’s Leibniz and the Kabbalah makes a strong case for the
influence of Lurianic Kabbalah on Leibniz.'* She discusses in derail
Leibniz’s relationship to two leading Kabbalist-Alchemist-Hermeticists
of the time: Francis Mercury van Helmont (1614-1698), and the afore-
mentioned Knorr von Rosenroth (1636-1689), editor of the Kabbalah
Denudata. Helmont was the son of John Baprist van Helmont, a
renowned alchemist who claimed to have seen and touched the philoso-
pher’s stone. (Hegel praises Helmont in his Lectures on the History of Phi-
losophy as having "many profound thoughts,” but gets his dates wrong
[LEP 3:113; Werke 20:15).) Bruno is frequently cited as the source of Leib-
niz's monadology, but Coudert argues instead for the influence of von
Rosenroth and van Helmont. Indeed, it appears that Leibniz’s relation-
ship with van Helmont was particularly close. Leibniz kepr a detailed

107. Stephan Clucas,"In Search of "The True Logick’: Methodological Eclecri-
cism Among the Baconian Reformers,” in Samuel Hartlib and Universal Refor-
MatoN; S

108, Ibid., 63.

109. G. W. Leibniz, “Introducrion to a Secret Science,” in Philosophical Writings,
ed. G. H. R. Parkinson, trans. Marry Morris and G. H. R. Parkinson {Lon-
don: Everyman, 1973), 5-6.

no. Yates, Rosicrucian Enlightenment, 154.

ni. Ibid., 154.

112. | discuss Luria's Kabbalah in chaprer 7.
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record of his conversations with van Helmont, including their discus-
sions of Kabbalah. Leibniz first met him in Mainz in 1671, where they
discussed alchemy at length. Leibniz'’s interest in alchemy was no secret:
some years after his meeting with van Helmont he was elected secrerary
of an alchemical society in Nuremburg, a fact to which Hegel himself
alludes (LHP 3:326; Werke 20:234). Leibniz’s final words on his death bed
are reported to have concerned the transmurtation of iron nails into gold
“through the action of a certain spring.”"

Couderrt, drawing on the work of Anne Becco, argues that Leibniz
actually wrote van Helmont's last book, a Christian Kabbalist work enti-
tled Some Premeditate and Considerate Thoughts upon the Four First Chapters
of the First Book of Moses Called Genesis (published 1697). In this work, van
Helmont/Leibniz describes creation as the articulation of divine
thought. Beresith, the first word of Genesis is interpreted as meaning not
“in the beginning” but "in the head” (a reading still supported by some
schul&rs]. This would make the first sentence of Genesis, “In the head,
God [Elohim] created the heavens and the earth”—calling to mind the
Egyptian creation myths, as well as gnostic Hermeticism and, of course,
modern idealism.

Hegel invited his contemporaries to place him in the traditions of
pansophia and encyclopedism by entitling his third book Enzyklopddie der
Philosophischen Wissenschaften im Grundrisse. (As we shall see in chapter 7,
he also invited his readers to identify him with a latter-day incarnation
of Rosicrucianism.) These traditions were still very much alive in
Hegel's Wiirttemberg,

In the introduction to his Encyclopedia, Hegel writes,” The philosoph-
ical encyclopedia distinguishes itself from the other, ordinary encyclope-
dia [such as the French Encyclopédie] because the latter has to be some
sort of aggregate of sciences, which are taken up contingently and empi-
ically; and among them there are also some ‘sciences’ only in name, since
they are themselves no more than a mere collecrion of bits of informa-
tion” (EL § 16; Geraets, 39-40). (Hegel offers beraldry as one example of
a pseudoscience.) His Encyclopedia differs from rthe ordinary sort not
only in being an integrated, internally related body of knowledge, but
also in eschewing everything that has the status of mere observation,
mere empirical data. The Encyclopedia does, of course, deal with empiri-
cal data—in the philosophies of Narure and Spirit—but only such data
as illustrare the fundamental eideric moments of these subjects (Hegel
writes in the same paragraph that the Encyclopedia”has to be restricred ro
the beginnings and the fundamental concepts of the particular sciences”
[EL § 16; Geraets, 39]).

Hegel's Encyclopedia is exactly whar its ritle promises: an “en-
circlement” of the whole of Being. It is thus the true encyclopedia. It is
the true pansophia Patrizzi, Comenius, Hartlib, and Dury only dreamt
of, setting the stage for the coming of the Age of the Holy Spirit and the
end of histnr}a It is Comenius’s teaching of Divine Word, Narure, and
Man become Logic, Nature, and Spirit. It is Leibnizs “innocent magia,’

113. Couderr, Leibniz and the Kabbalab, 7.



186  Magnum Opus

and mathesis universalis; his “Gnostologia” and his “onrology”—"the sci-
ence of something and nothing, being and not-being”—all presented as
“one continuous body, like the ocean.” It is the science of sciences and
the true teaching of the “names” (provisional definitions, moments) of
God. It is the absolute art of memory. It is the recovery of the Wisdom
of Adam—rthe intimare knowledge Adam had of God "in Himself,""in
His eternal essence”—and thus the vindication of the nostalgia of the
Kabbalists, of Agrippa, Béhme, Bacon, Jungius, Leibniz, Helmonr, and
others. It is the true logic Bacon sought. It is the Kabbalah of the
Absolute Religion, Leibnizs “Cabala of the wise,” the teachings of
Béhme, and Oetinger become Wissenschaft.
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The Alchemist's Laboratory:
The Philosophy of Nature and Philosophy of Subjective Spirit

t. Introduction

If Eric Voegelin could describe the Phenomenology of Spirit as a grimoire,
one could equally well describe the “scientific” portions of the Encyclope-
dia—the Philosophy of Nature and Philosophy of Subjective Spirit—as an
alchemical manual, an Emerald Tablet for the modern age.

My intention is not, however, to give comfort to those who dismiss
Hegel's scientific writings as charlatanry and pseudoscience. Artacks on
the Philosophy of Nature are seldom made by informed critics. It is simply
assumed that Hegel’s science is a product of armchair, a priori theoriz-
ing. But in the Encyclopedia Logic, Hegel writes that “the relationship of
speculative science to the other sciences is simply the following: specula-
tive science does not leave the empirical content of the other sciences
aside, but recognises and uses it, and in the same way recognizes and
employs whart is universal in these sciences, [i.e.,] the laws, classifica-
tions, etc., for its own content; but it also introduces other categories
into these universals and gives them currency” (Er § 9; Geraets, 33).
Hegel makes an even more striking assertion in the Philosophy of Nature
that “philosophy must accord with the experience nature gives rise to; in
its formarion and in its development, philosophic science presupposes
and is conditioned by empirical physics” (pn § 246; Perry 1:197).

Hegel's Philosophy of Nature is nor, of course, a mere catalogue of empir-
ical dara culled from the science of his day.' Instead Hegel organizes and
explains that data according to the categories of the Logic. Hegel is
entirely aware of the “open-ended” nature of scientific investigation. He
knows that the science he is dealing with is not "final.” Nevertheless, he
regards the logical framework into which he has fitted science as final,
because it is a reflection of the eternal Idea. In the Dissertation Hegel
writes that “the study and knowledge of the laws of narure rest on noth-
ing other than our believing that narure has been formed by reason [ratio]
and our being convinced of the identity of all laws of narure.” This is a

1. In the inrerest of breviry, | will sometimes refer simply to Philosophy of
Nature where [ have in mind Hegel's entire trearment nlrempiriﬂ.l sciendce,
including Subjective Spirit, the Dissertation, the early lectures on philosophy
of narure, erc, The context will make it clear when I am referring exclusively
to the Encyclopedia Philosophy of Nature.

2. H-:E:L Pi:li!ﬂmphimi Diizsertation on the Orbifs u_f the Planets, trans. Pierre
Adler, Graduate Faculty Philosophy Journal 11 {1987): 301.
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statement with which even the most empirically oriented scientist could
not disagree. All science assumes that nature is rational, thar it possesses
a definite order and behaves regularly, and that we can therefore use our
own rationality to comprehend it. Hegel claims nothing more than this.
Because he believes that his Lugic maps out the eternal, nhje::thre order,
he expects that nature can be shown, with a lictle insight and imagina-
tion, to conform to it.

It is generally conceded that Hegel's grasp of science was superior to
Schelling’s and char his Philosophy of Nature was much less fanciful and
more solidly grounded than Schelling’s scientific works. Hegel was criti-
cal of the Schellingians’ propensity to speak in terms of “correspon-
dences” (an "error” which, as I will discuss later, Hegel commitred wich
abandon!}. In the preface to the Phenomenology of Spirit, Hegel writes that
“Formalism in the Philosophy of Nature rakes the form of teaching thar
understanding is electricity, animals are nitrogen, or equivalent to the
South or Noerth pole, and so on” (Miller, 30; pc, 37). In an 1814 letter to
Paulus, Hegel states that “You know that [ have occupied myself too
much not only with ancient literarure but also with marhemarics and
recently with higher analysis, differential calculus, physics, narural his-
tory, [and] chemistry to be affected by that humbug in natural philoso-
phy which consists in philosophizing withour knowledge by the power of
imagination, and in regarding empty brainstorms born of conceit as
thoughts.” The low repute in which Hegel's Philosophy of Nature 1s held is
due almost entirely to the confusion of its content with the content of the
writings of Schelling on the same subject—an ignorant error made even
by contemporaries of the rwo men.

Nevertheless, Hegel and Schelling had much in common, no marter
how much Hegel soughr to distinguish himself from the Schellingian
school. For instance, both regarded Newtonian science as a depiction of
a dead, mechanical system of externally related enrities. Instead, Hegel
and Schelling saw the world as a cosmos: an internally related organic
whole.* In his later Philosophy of Nature, Hegel speaks of the "whole
organism of the Earth” and writes thar “The entire condition of the
atmosphere, including the trade-winds is . . . a vast, living whole” (px §
288, Z; Petry 2:51-52). For both Schelling and Hegel, Newronianism is
the physics of the Understanding, which thinks that even organic nature
can be understood mechanistically, Both Schelling and Hegel hold that
MNewron misapplies his mechanical model to such subjects as lighr,
color, and gravity, which cannot be understood mechanically. Both,
however, hold that there is a delimited place for mechanism in their
philosophies of narure. Mechanics cannot, however, explain what Hegel
calls Physics (Physik) or Organics (Organische Physik). Schelling and
Hegel both champion the science of Kepler, their fellow Swabian, as
superior to that of Newton.

Hegel's Philosophy of Nature is in large measure a revival of an older,

3. Butler, 309; Hoffmeister #235.
4. Harris, introduction to System of Ethical Life and First Philosophy of Spirit, 13.
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specifically Aristorelian way of thinking about narure, which the scien-
tists of Hegel's day considered completely worthless and dead. In partic-
ular, the Philosophy of Nature incorporates a modernized version of the
classical “grear chain of being” On Hegel's account, narure is seen to
“give way" to Spirit, which “constitutes the truth and ultimate purpose of
nature, and the true actuality of Idea” (pn § 251; Petry 1:216)." Hegel
understands each “level” or "moment” of nature in very Aristorelian
rerms: as constituring an approach ro—one might even say imitation
of-—Absolute Idea’s actualization as Spirit. Just as in Aristotle, each level
of nature “strives” to be an independent, self-sufficient “system,” like the
Absolute Idea.”

Before passing on to the Hermeric influences on the Philosophy of Nature
and Philosophy of Spirit, something must be said here about the notorious
transition from Logic to Nature. Hegel writes in the Science of Logic that"the
Idea freely releases itself in irs absolute self-sufficiency and stasis” (die Idee
sich selbst frei emtldsst, ihrer absolut sicher und in sich rubend; Miller, 843; wr
3:305). The Encyclopedia Logic is only slighdy more helpful: “The absclute
freedom of the Idea . .. is not thar it merely passes over into life, nor that it
lets life shine within itself as finite cognition, bur that, in the absolute truth
of itself, it resolves to release out of itself into freedom the moment of its par-
ticularity or of the initial determining and otherness, [i.e.,] the immediate
Idea as its reflexion, or itself as Nature” (EL § 244; Geraets, 307).

This concept of “free release” is parterned on the traditional Christian
idea that God creates the world as an unnecessitated act of generosiry.
(It also calls ro mind Neoplatonic emanation.) However, Hegel is a
heretic because he holds the view that an abstract and transcendent
God is dehcient. Thus, Idea must "Eive rise o narture. Because the cate-
gories of the Logic are complete, and thus a “category” of narure is not
required to supplement Absolute Idea, and because no physical mecha-
nism acts on Idea ro "produce” narure, Idea must be said to "freely”
release itself, Bur does this make sense ? Exactly what work does Idea do
in bringing abour or sustaining nature ? Whar is the "itself” that is freely
released f Are we ro understand Hegel's language of “free release” as
purely metaphorical ? Is he simply saying thar the Logic is the eidetic“sub-
text” of nature, a set of categories in which narure is to be understood ?
As is frequently claimed by interpreters, the relationship between Logic

5. See Harris, Night Thoughts, 374.

6. See Oetinger's position on Spiric and Mature, as summarized by Robert
Schneider: nature“is . . . only the threshold for spirit, it is the signarure, the
cipher for the spirit of man and for divine transcendence” (Geistesabnen, g1).
7. The difference berween Hegel and Aristotle, however, is that the Unmoved
Mover, which is perfectly independent and self-sufficient, is no “system” in the
sense of a unity of parts, because it has no parts. Aristotle regards organic
being as the most perfect form of being in narure, because of the integrity of
the organism’s parts. Therefore, it could be said thar Hegel transplants Aris-
totle’s criterion for “narural substance” into the “heavens,” and conceives the
Unmoved Mover (Absolute Idea) on the model of organic being. This should
not be surprising, for Hegel would regard Aristotle’s rranscendent Unmoved
Mover as an unrealized abstraction.
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and nature is not a temporal one. Hegel's language of “free release” would
certainly seem to be figurative, then.

In section 3, I will discuss the difficulties with treating Hegel’s lan-
guage as merely figurative. For the moment, however, let us try to under-
stand the relation of Logic ro nature in purely conceptual terms. Like
Béhme and Oetinger, Hegel believes that for Absolute Idea to become
rruly Absolute, it cannor abide simply in the transcendent realm of ideas: it
must be "embodied.” This occurs when Absolute Idea enters the world
and becomes an embodied thoughrt thar reflects on itself.* Such thought
is philosophy. We have seen in our examinartion of the Phenomenology and
Logic thar Hegel has generated his system through reflection on the
nature of consciousness in all its forms. He has realized the ancient
imperative of philosophy,”Know Thyself.” This actainment of self-knowl-
edge by individual human thinkers is the realization of the Absolure Idea
in the world, Hegel writes in an 1819 letter to Hinrichs that"Comprehen-
sion of the Absolute is thus the Absolute’s comprehension of itself, just as
theology—admittedly theology more as it once was than as it now is—
has always expressed this same self-comprehension.”™

For Hegel the object of philosophy is God. Hegel identifies God with
the Absolute Idea, just as Aristotle identified God with self-thinking
thought. However, if God is identical with Absolure Idea, it follows that
Hegel must hold that God is merely formal and irreal. Earlier I quored
Hegel stating that the Logic is "the exposition of God as he is in his eternal
essence before the creation of nature and a Anite Spirit” (Miller, 50; wt
1:33-34). God"in his eternal essence,’ then, is deficient. Hegel states in the
Philasophy of Nature,“God as an abstraction is not the true God; His truch
is the positing of His other, the living process, the world, which is his Son
when it is comprehended in its divine form” (pn § 246, Z; Petry 1:204).

In other words, The Absolute Idea does represent a system of pure
ideas, complete unto itself. It requires no other category or concept to
complete it. However, the system as a whole is deficient because logical or
eidetic being is itself defcient. On its own, logic (or the logos) is formal
and one-dimensional. To be fully realized, the Idea must "express itself”
in the world of space and time. Thus, the Logic must be supplemented
by the Philosophy of Nature. But if Idea comes to actual self-consciousness
through a self-thinking thought, through a human activity, then why
does Hegel write a Philosophy of Nature instead of just going straight to
the Philosophy of Spirit ¢

The answer, in part, is that much of the Philosophy of Nature pertains
to human beings insofar as they are physical, organic systems. A com-
plete account of Spirit must therefore include these elements. But this is
not Hegel's primary consideration. Hegel's aim is to work out a develop-
mental account of reality as a whole, in terms of which everything is
made significant or intelligible. The telos of the universe is the Absolute

8. Hegel states in the Philosophy of Spirit that with Spiric we are concerned
"with the most concrete and developed form attained in the self-acrualization
of the Idea” (rs § 377, Z; Petry 1:3). And later: "Spirit is the acrualized Con-
cept which is for itself and has itself for object” (ps § 382, Z; Petry 1:49).

9. Butler, 478; Hoffmeister #357.
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Idea’s realization in the world through the speculative activity of the
phﬂﬂ&ﬂphﬂr, which is achieved thmugh a lung hisrorical process.
The non-human cannot, however, drop out of this picture as unintelligi-
ble. To explain why non-human physical reality exists at all, Hegel
adopts a quasi-Aristotelian standpoint and claims that in some sense
all physical and organic reality is intelligible in terms of its “approxi-
mation” to the self-related self-suthciency of the Absolute Idea, or
self-thinking thought,

As to the transition from nature to Spirit, the second topic of this
chapter, in the introducrion to the Philosophy of Nature Hegel alludes to
Schelling’s description of nature as “petrified intelligence” (versteinerte
Intelligenz), and stares that"God does not remain petrified and moribund
however, the stones cry our and lift themselves up to spirit” (PN § 247;
Petry, 206). He is alluding, of course, to the necessity of the move from
nature to Spirit. For Hegel, Spirit is both antecedent and consequenr of
nature. In one of his many Aristotelian moments, Hegel states thac"Tr is
precisely because Spirit constitutes the end of narure, thar ir is
antecedent to it” (pn § 376; Petry 3:212). In other words, Spirit is the
telos of narure. Spirit presupposes nature, and nature presupposes
Spirit. Hegel writes thar “The purpose of narure is to extinguish irself,
and to break through its rind of immediate and sensuous being, to con-
sume itself like a Phoenix in order to emerge from this externality reju-
venated as Spirit” (ibid.).

Spirit is characterized by irs drive to overcome the subject-object dis-
tinction, to eliminate the "otherness” of the other. What Spirit achieves is
an experience of a world that is “merely an apprehension of irself” (ps §
377 Petry 1:5). Hegel writes that “the aim of all genuine science is just this,
that Spirit shall recognize itself in everything in heaven and on earth. An
out-and-out other simply does nor exist for Spirit” (ibid.).

Hegel divides the Philosophy of Spirit into Subjective Spirit, Objective
Spirit, and Absolute Spirit. | am only concerned in this chapter with the
Philosophy of Subjective Spirit.

2. The Four Elements

Ernst Benz writes that "We must not overlook or even negate the fact
that the language of modern narural science and cosmology has its roots
in mystical nartural philosophy; we must be aware thar knowledge and
mystery are of necessity interrelated.™ Such authors as Allen G. Debus,
F. O. Kristeller, Srephen A. McKnight, D. P. Walker, and Frances Yates,
among others, argue for the influence of alchemy, Kabbalism, magic, and
Hermeticism in general on modern science. In Hegel's rime it was not
unusual for a serious man of science to be interested in these subjects.”
To be sure, the prevailing opinion was that these “sciences” were worth-

10. Benz, The Theology of Electricity, 74.

11. One of the most lamous such cases, of course, is thar of [saac Newron.
Ernst Benz notes that che rerms attraction and repulsion made their way into
Newtons science via his teacher, the Cambridge Platonist and theosophist
Henry More. More gor them from an English translation of Béhme's Mys-
terium Magnum. See Benz, ibid.
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less, bur there were holdours. Hegel and the Schelling brothers, as well
as Goethe, Oetinger, Baader, Herder, Steffens, Ritrer, and others, are to
be numbered among them.

Given the Hermeric influences on Hegel's Logic, his application of its
categories to scientific data results in a philosophy of nature amounting
to a sophisticated synthesis of modern science and Hermenicism. As
David Walsh puts ir: "What Hegel set our to do was to integrate the
rationality of modern science with the penumbra of larger spiritual
expectations which have also been an abiding feature of the modern
world. It is perhaps the most impressive attempt at reconciling science
with pseudo-science.” In keeping with this aim there is an influence of
alchemy on the Philosophy of Nature.

Central to alchemy is the ancient Greek doctrine of the four elements:
Earth, Air, Fire, and Warer. When Hegel speaks of “the square” he generally
has in mind the four elements. In chaprer 3, I discussed how squareness as
a symbolic form hgures prominently in Hegels early Philosophy of
Mature, Recall also that in the Triangle fragment the “triangle of triangles”
is made to become at one point a square. The triangle diagram may also
refer to the four elements in its use of four triangles.

As we have seen, the triadic form dominates Hegel's system, but in his
early philosophy he apparently held thar although the triangle predomi-
nates as a symbolic form in the realm of Spirit, the square is the key to
the realm of nature, Consider the third of Hegel's twelve doctoral exam-
ination theses from 1801:" The square is the law of nature, the triangle of
mind [mens].” This view is still to be found in the marture Philosophy of
Nature. Hegel does not, to be sure, organize that work in a quadraric
form—it is triadic like all the others—but the quadratic form does crop
up within a number of different divisions. Before looking ar the Philoso-
phy of Nature and the occurrence of the four elements there, ler us look
back ar some of the earlier works.

In Hegel’s so-called “First Philosophy of Spirit” (1803-4), he treats
consciousness as the "ideality of nature” and then offers the following
opaque observations:

The elements in which [consciousness] exists as middle are just
the elements of air and earth, as the indifferent self-identical ele-
ments, not the unrest of fire and water”; for consciousness only
is qua absolurely self-identical, and qua existing middle it is
posited as a quiescent indifferent middle. As concept of con-
sciousness this middle is in thar element which is the simple self-

12. David Walsh, "A Mythology of Reason,” 159. |. M. Petry writes that "For
Hegel . . . the Idea of Nature involves a combination of the Baconian and
Bﬁ?mun arritudes to narural phenomena” See Perry, introduction ro Hegel’s
Philosophy of Nature, vol. 1, 114.

13. Oetinger held char fire and warer are a dynamic pair, which gives rise ro all
beings. See Schneider, Schellings und Hegels schwabische Geistesabnen, g5. This
position is stated outright by Hegel in the Realphilosopbie of 1803-4:"Feur und
Wasser [sind] die Grund-Anfinge und Elemente aller Dinge.” He also refers
to them as “tdtig,’ active. Jenenser Realphilosophie, ed. Johannes Hoffmeister, vol.
1 (Leipzig: Meiner, 1931), 47, 44.
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identical one among the elements; its external middle [medium]
is the air."
In the Phenomenology Hegel writes:

Air is the enduring, purely universal, and transparent element;
Water, the element that is perpetually sacrificed; Fire, the unity
which energizes them into opposition while ar the same time it
perpetually resolves the opposition; lastly, Earth, which is the firm
and solid knot of this articulared whole, the subject of these ele-
ments and of their process, that from which they start and to
which they return; so in the same way, the inner essence or simple
Spirit of self-conscious acruality displays itself in similar such uni-
versal—but here spiritual—masses or spheres, displays itself in a
world. (Miller, 300; g, 326)

All these ideas are present in the marure Philosophy of Nature. In one of
the Zusitze from 1819-30, he refers to polariry, saying that"there is also a
positing of the return our of the opposition into unity, and it is this third
term which constitutes the necessity of the Concept, a necessity which
is not found in polarity” (PN § 248, Z; Petry 1:211). Here again we find
the claim that a full account of the real must consist of a triad of
moments. Hegel goes on, however, to say that “In nature taken as other-
ness, the square or tetrad also belongs to the whole form of necessity, as
in the four elements, the four colors, etc.; the pentad may also be found,
in the Ave fingers and the five senses for example; bur in Spiric the fun-
damental form of necessity is the triad” (ibid.). This particular aspect of
Hegel—rthe obsession with dyads, triads, tetrads, pentads, mathe-
matico-geometrical constructions of all kinds—is typical of thinkers
influenced by Hermertic philosophy.

Section 281 of the Philosophy of Nature is entitled " The Elements” (Die
Elemente). This and the following sections, including the Zusdtze from
1819-30, must be taken as representing his mature understanding of
the four elements. Hegel states that “The air corresponds ro light, for it
is passive light which has sunk to the level of 2 moment” (pxn § 281, Z;
Petry 2:34). Like Hegels other remarks on the four elements this is
hardly clear. Perhaps he means that air, like light, permeates everything,
and air is to be thought of as “extinguished light” (later Hegel states, in
language thar is strikingly Bohmean, that air”"is a slumbering fire” [pn §
182, Z; Petry 2:38]). Hegel refers ro fire and water as the “elements of
opposition.” He says that fire corresponds to the lunar plane, and water
to the cometary. He has little to say on the subject of earth in this ini-
tial treatment.

Some paragraphs later, we find Hegel saying that air “constitutes the
universal ideality of everything akin to it; that it is the universal in rela-
tion to its other, and that it effaces all opposing particularity” (pn § 284,
Z; Petry 2:41). Fire “is the same universality, but it appears as such, and

14. Hegel, System of Ethical Life, 215; System der Sittlichkeit, 277, There is much
more to this passage thar is quite interesting, particularly in its erearment of
the aether, but | cannot deal with it here.
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therefore has the form being-for-self, it is existent ideality therefore, or
the narure of air which has passed into existence; by appearing, it
reduces its other to an appearance.” Water, on the other hand, is"passive
neutrality” (ibid.). Hegel refers to earth as“the individual element” (indi-
viduelles Element). It is the element”of developed difference . . . In its dis-
tinctness from the other moments, this element is as yet indeterminare;
as the totality which holds rogether the variety of these moments in
individual unity, however, it is the power which stimulates and sustains
their process” (e~ § 285; Petry 2:41).

At the beginning of his remarks on Organics, Hegel refers to the ter-
restrial, ve:getable, and animal urg‘.misms as he]nnging to the 'angclum
of Earth,""Kingdom of Water," and “Kingdom of Fire,” respectively (rv §
337, £; Petry 3u2-14). Whart is omitred, of course, is the "Kingdom of
Air"—pneuma, spiritus—which Hegel could not consider here, for this
Kingdom stands outside nature. Under his treatment of the Animal
Organism, Hegel suggests correspondences berween the senses and the
elements: touch is the sense of the "mechanical sphere” and thus corre-
sponds to earth and fire (which seems to mean density and rempera-
ture). Touch is “the sense of the earthy element.” Smell and taste, the
“senses of opposition,” correspond to air and water. Sight corresponds to
light, and hearing doesn’t seem to correspond ro anything, bur is simply
the reception of “the manifestations of internal being, which reveals
itself as such in its expression” (pn § 358; Petry 3:138-39).

So Hegel makes exrensive use of the four elements—but how is this
evidence of alchemical influence ¢ After all, the doctrine originates with
Empedocles and was developed systemarically by Aristotle. Isn't this just
evidence of Greek influence? Certainly Hegel and his contemporaries
knew of the history of this doctrine {Hegel even mentions Empedocles
in connection with it [pn § 281, Z; Petry 2:34]). Nevertheless, by Hegel's
time the doctrine of the four elements was so closely associated witch
alchemy that his use of it could not have failed ro have a strong alchem-
ical connotation not only for his listeners and readers, but for himself as
well. As I discussed in chapter 2, alchemy was still very much on the
scene in Hegel’s day. Thus Hegel’s use of the four elements would have
“pegged” him in the minds of his audience as someone who still saw
some truth in the"Hermetic art.” Afrer introducing the four elements in
the Philosophy of Nature, Hegel remarks ruefully thar "No educated per-
son, and certainly no physicist or chemist is now permirted, under any
circumstances, to mention the four elements” (pn § 281, Z; Petry 2:34).
Thus Hegel is deliberately and boldly risking ridicule in order to hold
fast to what he regards as an important cruth.

H. S. Harris writes that “Hegel's continual appeals to the four ele-
ments of this mortal world are not poetic or metaphorical.™ He licerally
believes in the elemental narure of fire, air, water, and earth (or heriness,
airiness, liquidity, earthiness). The analogies Hegel draws between the
elements and the five senses and the levels of Spirit, the heavenly bodies,

15. Harris, intreduction to System of Ethical Life, 203, n.
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as well as other types of being, are correspondences in the old-
fashioned, Hermetico-magical sense. It was common for practitioners of
magic and alchemy to devise elaborate tables of correspondences
between the elements of one sphere of being and another. According to
Agrippa, the four elements of fire, air, water, and earth correspond to the
four angels ruling over the corners of the earth {Seraph, Cherub, Thar-
sis, Ariel), the four evangelists (Mark, John, Matrhew, and Luke), the
four seasons, the four humors (choleric, sanguine, phlegmatic, melan-
cholic), the four princes of devils (Samael, Azazel, Azael, Mahazael),
etc.”” Should all this seem totally remote from Hegel's enterprise, it
should also be noted thar Agrippa holds that the four elements cor-
respond to the senses: fire to sight, air to hearing, warer ro taste and
smell, and earth ro touch. The four elements also correspond to the
“four elements of man": fire to the mind, air to spirit (recall Spiritus and
my discussion of the elements from chapter 3), water to the soul, and
earth to body."”

Despite Hegel's own use of correspondences, he nonetheless criticizes
the practice in others, especially the Schellingtan school. In the Philose-
phy uf Nature, we find the following:

Schelling and Steffens have drawn a parallel berween the planetary
series and that of metals, This is an ingenious and pregnant com-
parison, but it is not a new idea, for the representarion of Venus by
copper, Mercury by quicksilver, the Earth by iron, Jupiter by tin, and
Sarurn h].-r lead, is a commonplace, just as it is to call the Sun gﬂlden
and the Moon silver. There is something completely natural about
this, for metals are the most compact and independent bodies to be
found on Earth. The planets do not belong to the same field as the
metals and the chemical process, however. Cross-references
[Anspielungen] of this kind are exrernal comparisons and decide
nothing, They merely sparkle before the imagination withour fur-
thering the scope of knowledge. (p~ § 280, Z; Perry 2:31-32)"

Hegel also artacks correspondences in the Phenomenology. Despite
such artacks, Hegel frequently engaged in analngica] “correspondence-
thinking.” H. 5. Harris lists some of the correspondences to be found in
Hegel's early philosophy: “Solar System/Volk; Earth with mineral—or,
meteorological—process/human organism with mind process; veg-
etable and animal kingdom/system of need and system of justice.” Per-
haps the most famous—or infamous—example is the Dissertation of
1801, in which Hegel suggests that if we are to believe that nature con-
forms to a rational pattern, then we might do well to consider the ubig-
uirousness in narure and human thought of the number seven. The

16. See Agrippa., The Occult Philosophy, 257-50.

17, Ibid., 259.

18. Of course, these planetary-metallic correspondences higure largely in
alchemy, and no doubr Schelling and Sreftens were well aware of their source
of inspirarion. Hegel’s trearment of this system as a“commonplace” and "not a
new idea” is no doubr a reference to the alchemical-magical tradition.

19. Harris, Night Thougbis, 68.
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immediate inspiration for this idea comes from Plato’s Timaeus.™ H
suggests that there may be a reason why the men of his day had identi-
fied only seven planers. He hypothesizes that seven may be the neces-
sary and correct number of planers.” Nor is this patrern of thought
confined to Hegel's youth, for he organized his entire marure system in
terms of corresponding levels of nested triangles.

3. Aether

Hegel does not confine his Naturphilosophie to the four mundane ele-
ments, He also deals with the ffth element, the aether, the stuff of the
stars. Hegel refers to the aether throughout his writings, but in his early
Philosophy of Nature it played a much more significanr role.” Although the
concept of aether was part of mainstream science in Hegel's time, its ori-
gins are ancient. It figures prominently in the philosophies of Anaxago-
ras, Democrirus, Aristotle, and the Stoics. Aristotle makes aether the
fifth element, but holds that it is different from the other four in being
indestructible and unchanging. Aether moves in a circle, which is the per-
fect form of motion for Aristotle. (The importance of circularity to
Hegel is likely a reason why he hit on the aether as a significant concept.)
All the heavenly bodies and their spheres are composed of this incor-
ruptible substance, The Stoics identified the aether with pneuma or spirit
and held thar aether-pneuma is found not only in the heavens bur in
earthly matter as well. The Stoics make use of the aether in their physical
theory in order to explain, among other things, the transmission of light.
In these early Aristotelian and Stoic accounts of aether, we can already
see much of Hegel's doctrine,

Oddly enough, given its status as a fifth element, aether did not enter
into alchemical speculation until the middle of the fourteenth cenrury.
John of Rupescissa’s Consideration of the Fifth Essence may have been the
first alchemical text ro popularize the idea thart there are five elements.”
In alchemy, aether is frequently referred to as the ffth essence. Marsil-
lio Ficino identified spiritus with rhe fifth element in his magical cheory.
In magic, the “astral plane” on which spirits are encountered and on

20, Harris writes that"What impressed Hegel abour this ancient example, is
that with seven moving bodies ro organize in his World-Soul "Timaeus’ was
already working with a series based on the powers of two and three. In this
instinct of Reason Hegel saw a confirmation of his thesis that'ar all rimes there
has been only one and the same philosophy’” (ibid., 93; my iralics).

a1. Hegel, Orbits of the Planets, 302. Hegel does not"deduce” that there are
seven and can be only seven planets, as is often claimed. His a ent is, in
fact, hypothetical. See Hegel, Dissertatio Philosophica de Orbitis Planetarum.
Philasophische Erdrierung iiber die Planetenbabnen, trans. with introduction and
commentary, by Wolfgang Neuser { Weinheim: Acta humaniora d. VHC,
1986), 51. Robert thneiﬁgcr has argued for the influence of the Oetingerire
and “electrical theologian™ J. L. Fricker on Hegel's Disserration (Geistesabnen,
48).

23, Like Harris, | employ the “ae” diphthong and write “aether” to emphasize
that we are dealing with a use of the rerm wholly different from the ordinary
one, which refers to a gas. See Harris, introduction to System of Ethical Life,
202-3, n. (Harris, however, is not consistent in using “ae.”)

23. Merkur, Grosis, 74.
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which the magician can travel is also called aetherial. Magic itself is
often conceived as a manipulation of the aether.” Paracelsus referred to
aether as a“hfth element,” as the substance of srars and souls, and spoke
of an“aether Body.”

In the modern period, conceptions of aether played roles in the scien-
tific theories of Descartes and Newron. Klaus Vondung writes that New-
ton presented his theory of aether “as a hermetic cosmogony in the
language of science.”™ Newron held thar aether was a plenum, permearing
all space. Aether is elastic for Newton and can condense and rarify. Von-
dung writes, further, that “Newton even put forward the hypothesis that
aether, in its different degrees of condensation, is the substance of all bod-
ies, and thar it Pmducea, by means of perpetual condensation and vapor-
ization, the cycle of becoming and vanishing. . . . In Newton's early theory
aether assumed the role of a divine creative quinta essencia.™ These ele-
ments in Newtons theory are seldom discussed.

Aether was still a living idea for scientists in Hegel's time, indeed well
into the nineteenth century. Herder, who was deeply immersed in the
Hermetic tradition, took up Newton's esoteric aether theory in its
entirety and incorporated it into his own Hermetic cosmology.” Aether
also figured in Schelling’s philosophy of nature, which was probably the
most direct influence on Hegel's doctrine. Unforrunately, Hegel's“aether
doctrine” has come down to us only in fragments—and the fragments
are among the most enigmaric in Hegel.

For Hegel the aether is metaphysical bedrock. It is an ultimate plastic
medium that is nothing in particular, but has the potentiality to become
everything. H. S. Harris writes,” The aether is characrerized objectively
as ‘absolute elasticity” and further as 'uncloudable transparency.’ Unlike
Aristotle’s prime marter, it is an active potentiality. It is the unity of
intellect and thing, not ‘prime’ but ‘absolute’ matrer, martter that can give
itself form.” And:" The aether, as that which abides unchanged in all the
changes which express its dynamic essence, is the ‘Idea’ of God.™ The
aether lies at the basis of everything in experience.” It is to be conceived
as boundlessly acrive and fertile. The aether is pure thought, pure mat-

14. Ibid., 72.

25. Vondung, "Millenarianiem,” 138. See also Richard 5, Westfall, “Newton and
the Hermetic Tradition,” in Science, Medicine and Smiﬂr i the Renaissance, ed.
Allen G, Debus (New York: Science I‘ﬁstnrr Publications, 1972), 2:181-98.

26. Vondung, "Millenarianism,” 139.

27. Ibid., 138-130.

28. Harris, Night Thoughts, 420; cf. 305. Harris’s discussions of aether, in Night
Thoughts and elsewhere, are the best survey of Hegel's“aether doctrine” in
English.

2g. Harris writes,"[Hegel] is trying to find the most abstractly general
descriprion of the unformed element or medium, which takes on different
shapes and rns in every human language and in every other aspect of
communal life and experience” (introduction to System of Ethical Life, 193). And
“The aether is the energy that is absolutely conserved, the continuum at the
basis of all experience” (editorial note in Hegel, The Jena System, 1804-5: Logic
and Metaphysics, trans. and ed. John W. Burbidge and George di Giovanni,
introduction and notes by H.5. Harris [Kingston: McGill-Queen’s University
Press, 1986), 172).
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ter, pure space, and pure manifestarion all at once. It can be all of these

things because these represent the narure of the aether expressed in

wholly different layers or levels of reality. Aether expresses itself in the

eternal thought-world of the Logic, and then as empry space,” the pure

possibility of extension, then in extension itself (the absolute other to

thought) or absolute matter,” then in the world of matter as revealed, as

light.” From these there follows an entire world of narure, including

man.” Hegel also seems to conceive the aether as the"life-force” inhabir-
ing the Earth; it is a"World-Soul.™

Hegel's first transition from Idea to narure is significant as an initial
exposition of the aether doctrine.™

As determinate being which has returned to Concept, the Idea may

now be called absolute matter or aether. It is apparent that this has

the same meaning as Pure Spirit, for this absolure marter is in no

way sensuously given, burt is the Concept as pure Concept in itself.

As such it is Existent Spirit. . . . aether in its simplicity and self-

sameness is therefore the indeterminate soul of Spirit; it is motion-

less quiescence or the being which is perpetually returning into

itself from otherness. It is the substance and being of all things,

that which is absolutely elastic and abhors every form, but which is

likewise absolutely plastic, giving itself and expressing every form.

Aether is therefore Being . . . it constitutes everything. In so far as

it is said to be aether or absolute matter, it is in itself, or pure self-

consciousness. . . . However, this dererminareness of non-determi-

nate being passes over into determinare being, and the elemenr of

y0. Difference, 4; Differenz, 14.

31 Gesammelte Werke, vol. 7, 178, 1~2, and 188, 5-5; 280, 14-15. Harris writes:
“Matter as gravity is the self-positing of the aether which is the indifferent
identiry of the divine life, the creative power that expresses itself in all forms
of real exisrence, whether conscious or unconscious, extended or inrelligenr”
{Night Theughts, 76).

33, %—lcgci, Gesammelte Werke, vol. 7, 218, 11; vol. 8, 34, 17~-36, 2. Harris, on
Hegel's early Philosophy of Nature, writes:"Hegel regards light as the showing
forth of ‘free force. It is the ‘rotality” of the aether (which is polarized into the
existing bodily units of the system)” (Night Thoughts, 425).

33. Gesammelte Werke, vol. 4. 467. Harris comments:“In the [early] Philoso-
phy of Nature Hegel traces the evolution of the ether’ {which he calls'the
Idea of God' but says is not ‘the living God’) from its primary ?c:si:ing as light
and darkness, through the dynamic space-time equilibrium of the solar
system, to the physical equilibrium of the earth-process, which sets the stage
for nr;a.n.i: life” (edirorial note in The Jena System, 186). As Béhme claims,"t
world's existence is nothing else than coagulated smoke from the eternal
aether, which thus has a fulfillment like the eternal” (Six Theosophical Points,
Point 1, chap. 2, § 19).

34. Harris writes,  The ‘absolute life-force’ which exists in the Earth, bur
which has thus achieved independent existence, is the acther which is the ulti-
mate source of things” (Night Thoughts, 286). And:" The aether is a world-soul
in the Greek sense, Le. it is a life principle” (ibid., 242).

35. Hegel mentions the aether as early as"Eleusis,” his 1796 poem
addressed to Halderlin: “It is the ether of my homeland as well” {Butler,
46; Hoffmeister #18),
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reality is the universal determinateness in which spirit has its
being as nature.”
In Hegel's Philosephy of Nature of 1803—4 he writes that “the speaking of
the aether with itself is its reality. ... Whar it urters is itself, what
speaks is itself, and that to which it speaks is again itself.” In the so-
called “First Philosophy of Spirit” of 1803—4, Hegel writes that in the
“second part” of philosophy,“Idea fell absolutely apart in the Philosophy
of Nature; absolure Being, the aether, sundered itself from its becoming
or Infinity, and the union of the two was the inner aspect, the buried
[essence] which lifted itself out in the organism and exists in the form of
singularity, that is, as a numerical unit.”* Then, in the same text:"In the
Spirit the absolutely simple aether has returned to itself by way of the
infinity of the Earth; in the Earth as such this union of the absolute
simplicity of aether and infinity exists; it spreads into the universal fluid-
iy, but its spreading fragments itself as singular things."” Elsewhere,
Hegel states that“In the indifference of light, the aether has scattered its
absolute indifference into a multiplicity; in the blooms of the solar sys-
tem it has born its inner Reason and rotality our into expansion.™ Later
in the same essay:“the aether, which permeates nature, is the inseparable
essence of the Gestalten of nature.™
Nor is aether confined simply to the early manuscripts. In the preface
to the Phenomenology Hegel writes, "Pure self-recognition in absolure
otherness, this aether as such, is the ground and soil of Science or
knowledge in general. The beginning of philosophy presupposes or
requires that consciousness should dwell in this element” (Miller, 14).
Aether begins appearing in Hegel's manuscripts around 1803 and con-
tinues to be prominent until about 1806, sometime after the Phenomenol-
ogy of Spirit was composed, that is, well after the derailed outlines of his
system had been established. However, after the Jena period, the aether
is deemphasized. It is no longer a major category of the Philosophy of
Nature, although it occasionally puts in a very minor appearance, for
instance, in Organics in the Philosophy of Nature: “This constitutes the
initiation of the living subject, soul, aetheriality, the essential process of
articulation into members and expansion” (rn § 337, Z; Petry 3:3).
Hegel's aether doctrine was richly imaginative and speculative. But
what is the question to which aether is the answer ? The solution to this
problem might rell us why Hegel dropped the concept of aether. Since
the Pre-Socratics, philosophers have tried to identify whar persists
through change, or what lies at the root of all things. This is the ques-
tion of ousia, substance. For the Greeks, ousia was not only that which
persisted through change, bur also, because of its persistence and
unchangingness, that which truly could be said to be. The aether is

36. Hegel, Jenenser Realphilosophie, vol. 1, vol. 2, 3-4.

37. Quoted in Harris, Night Thoughts, 243.

38. System nf Ethical Life, 205=6; System der Sittlichkeit, 268.
39. System of Ethical Life, 206; System der Sittlichkeit, 265-66.
40. Hegel, Gesammelte Werke, vol. 4, 464.

41. Ibid., 467.
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Hegel's initial answer to the question of substance. The aether is the
ultimate stuff of nature. As Harris puts it," The ether is the energy that is
absolutely conserved, the continuum ar the basis of all experience.”™

However, as ousia, aether is a substratum, a hypokeimenon. In the Meta-
physics, Aristotle considers the possibility that ousia is a hypokeimenon and
rejects it, identifying ousia not with some indefinite underlying stuff, bur
instead with the most definite and self-sufficient individual in existence:
God. Hegel's system closely resembles Aristotle’s in putring at its apex a
concept of God or the Absolute, which is conceived as the one, true indi-
vidual and as a self-thinking thought. This quasi-Aristotelian substance,
the Absolute, is the moving principle, the telos of all of reality for Hegel.
The aether thus emerges as a superfluous, “second ousia,” in the mold of
the more naive and simplistic ousia of the Pre-Socratics. Once we have
understand all of nature and history as progressively realizing the
Absolute, there is no need for a “dynamic aether” propelling change or
giving rise to different spheres of being. As to the ultimate physical con-
stituents of matter, that is an issue that may be left to science.

It seems likely that in his treatment of the aether, Hegel was drawing
inspiration, in roughly equal proportions, from both “hard science” and
alchemical-Hermeric speculation. There is a suspiciously close fit
between the Hermetic magus as aetherial voyager and Hegel's concep-
tion of the philesopher who, from the standpoint of Absolure Knowing,
moves within the plane of Logic and brings aetherial Idea to full actual-

ization in self-thinking thought. Furthermore, since Hegel says that the
aether is not the living God bur only the “Idea of God,™ it must be
inferred that in the transformarion effected by Spirit at its highest
level—its realization of the “speaking of the aether with irself™—it has
created God, using the aether as a medium. This is indeed High Magic.

4. The Alchemical Opus

Aether plus the four elements does not entirely sum up Hegel's debt to
alchemy. The most interesting connection between Hegel and alchemy
does not consist in his explicit references to alchemical terms or doc-
trine, but in the parallelism berween his philosophical project and the
alchemical opus. Seeing this parallelism requires reading alchemical
doctrines as symbolic expressions of an esoteric philosophy.

C. C. Jung popularized the treatment of alchemical language as figura-
tive. However, Jung’s approach is to view alchemy as an unconscious
expression of something thar actually goes on in the psyche of the
“alchemist.” My approach is closer to that of Julius Evola, who regards
alchemical works as deliberate instances of esoteric writing, Ir is signih-
cant that this latter kind of reading is actually encouraged by some
alchemists, as I shall show. In order to see the esoteric meaning of alchemy
and irs parallelism ro Hegel, we must take a look ar its exoteric shell, so
what follows is a brief overview of traditional alchemical doctrine.

42. H. 5. Harris, editorial note in The Jena System, 172.
43. Hegel, Gesammelte Werke, vol. 7, 188, 10-13.
44. Ibid., vol. 4, 4631-64.
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Alchemy is often referred ro simply as hermerticism, or as the “her-
metic art” (Evola titles his book on alchemy The Hermetic Tradition, La
tradizione ermetica). Alchemists prided themselves on being called “her-
meticists.” Like the Emerald Tablet, many alchemical texts were attrib-
ured to Hermes Trismegistus. Indeed, alchemy appears to have come to
conceptual fruition contemporaneously with the Hermetica. Bolos of
Mendes in the second century B.C. is generally regarded as the first true
alchemist, thar is, the first o write of a science of aichﬂm].r thar had spir-
itual overtones and did not look simply like metallurgy. Twenry-eight
books of the alchemist Zosimos of Panopolis (late third or early fourth
century A.p.) have been preserved. Other early names in the history of
alchemy include Synesius (fourth century), Olympiodorus (sixth cen-
tury) and Stephanos of Alexandria (seventh century).

David Walsh, drawing on the work of Mircea Eliade, argues that
alchemy developed our of the metallurgical myths of the Iron Age, as well
as the Egyptian skilled crafts.” Ir was believed by ancient miners thar met-
als were generated by a living Earth Spirit, a conception not unlike Hegels
Matural or Earth Soul.” The ancient smiths believed thar they played a
role in the “gestation” of metals in the earth. Similarly, the alchemist
believed it was his task to bring metals to their narural perfection: gold.
The aim here was not the production of wealth, but the knowledge and
perfﬂ:tinn of narure. A perennial Hermeric theme, as we have seen, is the
idea that the purpose of human existence is to “complete” or perfect the
cosmos (or even God). The means for the perfection of nature is, accord-
ing to most alchemises, the disrillation of the Philosophers Stone. Just
whart exactly was the Philosopher’s Stone? Also rermed “the Essence,""the
Stone of the Wise,” “the Magisterium,” “Magnum Opus,” “the Quintes-
sence,” and the “universal Essence,”™ descriptions of the stone vary:

It is described as heing of various colors, sometimes as a red, whire,
or black powder, or it may be yellow, blue, or green, R.a].rmund Lully
calls it "carbunculus,” while Paracelsus declares it to be a solid body
like a ruby, transparent and flexible. Beregard says it is "the colour
of a wild poppy, with the smell of heated sea-salt,” and van Hel-
mont describes it as being “yellow, the colour of saffron, in the form
of a heavy powder, with a brilliancy like glass.” Helvetius likewise
describes it as being yellow and the colour of sulphur, bur it is most
frequently referred to as the red or white stone.”
The Philosopher’s Stone was thought to be at one and the same time
priceless and as common as dung.” Emma Jung writes that the
philosopher’s stone is “a particle of God concealed in nature, an anal-
ogy to the God who, in Christ, came down to earth in a human body,
subject to suffering. On the other hand, the'cheapness’ of the stone . . .

45. Walsh, Bochme and Hegel, 44-46.

46. See C. G. Jung’s discussion of Basilius Valentinus on the Earth-Spirit in
Psychology and Alchemy, trans. R. F. C. Hull {Princeton, M.].: Princeton Univer-
sity Press, 1968), 342-43.

47.C. ]. 5 Th{:mpmn, Lure and Romance ﬂj'-ﬁlfhrmj, 6.

48, Ibid., 71.

49. Emma Jung and von Franz, Grail Legend, 153.
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alludes to the fact that every human being is its potential bearer, even
its begetter.,™

Descriprions of the function of the philosopher’s stone vary as well.
By it, claims one anonymous alchemical author, “all infirmities mighr be
cured, human life prolonged to its utmost limits, and mankind pre-
served in health and strength of body and mind, clearness and vigour.,™
This seems to make the stone identical to the fabled “elixir of life,” but it
was generally conceived as much more than this. The stone was also
held to be capable of isolaring the literal essence of any object it was

osed to, and of transmuring substances one into another.

The philosopher’s stone was supposed to possess the characteristics
of both sulphur and mercury, which were thought by alchemists to be
the dual materia prima of all things. The four elements of Earth, Air, Fire,
and Water—which are the ground of the active qualiries of dry, cold,
heart, and wet—are often thought to proceed from the aether, the mate-
ria prima in its first or most pristine form. These elements make up all
of physical reality, and each "contains” all the others (as represented in
the theory that each can change into the others through an alteration
in the degrees or balance of dry, cold, hear, and wet). Heat is conceived as
the most basic of the qualities, and Fire the most basic of the elements.

This theory of the elements and their relationships constitutes the
basic alchemical “theory of marter.” There is more, however, and it is inti-
mately bound up with the perennial Hermetic theory of the correspon-
dence of the macrocosm and the microcosm. In alchemy, the metals
(formed through the interaction of the elements) are relared to the plan-
ets (we have already encountered Hegel referring to this doctrine in con-
nection with Schelling and Steffens). As David Walsh explains it, “The
seven planets are ordered in the tension between the two poles of the
active and spiritual powers of the sun, gold, and the passive receptive
powers of the moon, silver, They are all represented by variarions on the
three basic symbols . . . for the sun, for the moon, and for the cross [rep-—
resenting] the elements. The only planer thar contains all three [of the
symbols] is Mercury, which signifes the predominance of the passive
lunar power over the solarian formarion of the four elemenrs.™

Mercury, as the intersection of the physical elements and the active and
passive forces, represents the isolation of materia prima, the aether lying at
the basis of all forms. It is conceived as the androgyne. As we have seen,
the Philosopher’s Stone is the unity of sulphur and mercury, a dual materia
prima. We can see, then, that the Philosophers Stone is something like a
corporealization or “solidification” of the aether, which is “decomposable”
into the twin properties of sulphur and mercury. In fact, the Philosopher’s
Stone was sometimes referred to as the lapis aethereus, and both the
Philosopher’s Stone and the aether are commonly referred to as the "hfth
essence.” The alchemical operation that achieves this is often represented
by two serpents coiling together around a rod (symbolizing, perhaps, the

so. Ibid., 157.
51. Quored in Thompson, Lure and Romance of Alchemy, 70.
52. Walsh, Boebme and Hepel, 49.

53. Jung, Psychology and Alchemy, 243.
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aether). This image is, of course, the cadeucus, the staff of Hermes or
Mercury. The Philosopher’s Stone is also sometimes symbolized by the
ouroburos, a snake biting its tail—symbol of the hen to pan or hen kai pan.

The stages of the alchemical opus—the crearion of the Philosopher’s
Stone—were usually given as three, bur sometimes as four, First comes
the nigredo, or black stage. This is the caput mortuum, in which the sub-
stance with which the alchemist begins is bumed or cooked unil it is
reduced to a dark powder. Then comes the albedo, or white stage, in which
the material is further purified. Third is citrinatis, the yellow stage, and
fourth is rubedo, the red stage. It is impnss:ib]e to describe these processes
in detail, for in alchemical texts they are cloaked in layer upon layer of alle-
gory and image, and the rexts differ widely. Around the fifteenth or six-
teenth century, the yellow stage was dropped and thereafter we meet
almost always with only the black, white, and red stages, the red symboliz-
ing the Philosopher’s Stone. Jung notes thar there is a vacillation and ten-
sion in alchemy berween the numbers three and four:

In alchemy there are three as well as four regimina or pm-cedurta,
three as well as four colors. There are always four elements, often
three of them are grouped rogether, with the fourth in a special

sition—sometimes earth, somerimes fire. Mercurius is of course
quadratus but he is also a three-headed snake or simply a triune.
This uncertainty has a duplex character—in other words, the cen-
tral ideas are ternary as well as quaternary.™

Although most of the details regarding the stages of the alchemical
opus are unclear, the inirial stage is well-understood: it involves a prin-
ciple of putrefaction or death. As Evola puts ir, in order for the new life”
of the Philosopher’s Stone to come ro be,”it 1s the unanimous opinion of
all the hermetic philosophers that a ‘'mortification’ must intervene.™
Ronald Gray writes that “It was for long believed that in order for
growth to take place in an organism, thar organism must firse die.™ In
short, negation or cancellation is a necessary moment in the emergence
of the Stone, and life itself is conceived as a perperual dynamic involving
affirmarion and negation, yes and no.

The most famous German representarive of the alchemical teaching
was, of course, Paracelsus. Paracelsus was supposed to have been taught
alchemy by Solomon Trismosin (whom he met in Constantinople in
1520), who himself learned alchemy (and possibly Kabbalah) from a
Jew.” Paracelsus, not generally given to modesty, was not shy about
claiming to have discovered the Philosopher’s Stone.” Born in 1492 or
1493 in Switzerland, he was the son of a Swabian physician. In Paracel-
sus’s lifetime, only sixteen writings appeared under his name, bur his
influence was immense. The major work of his maturity, Astronomia
Magna oder die Ganze Philosophia Sagus der Grossen und Kleinen Welr,

54 Ibid., 26.

§5. Evola, The Hermetic Tradition, 72.

56. Gray, Goethe the Alchemist, 12-13.

57. Raphael Patai, The Jewish Alchemists (Princeron, N.]J.: Princeton University
Press, 1994 ), 268-70.

58. Ibid., 29.
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appeared in 1537—38. No less a figure than Erasmus of Rotterdam was
one of Paracelsuss admirers. A letrer from Erasmus to Paracelsus,
thanking him for medical advice, is still extant: "I recognize the deep
truth of your mysterious words,” Erasmus writes, "not by any knowledge
of medicine, which [ have never studied, but b}r my simple Fec].ing."“

David Walsh writes cthar Paracelsus “greatly expanded the significance
of the principles of alchemy, from a limited psycho-material technique to
the illuminative center for an understanding of narure as a whole, by inte-
grating them with the dominant Hermetic-Neoplatonic philosophy™
ﬂccnrd.i.ng to Paracelsus, the world is an emanation of the One, the Mys-
terium Magnum, produced via the force of separatio. Paracelsus accepred
the traditional alchemical four elements, bur supplemented them with a
second elemental system, thar of sulphur-mercury-salt. Paracelsus does
not hold that these three are literally present in all things. Allen Debus
writes that he illustrated their meaning by burning a twig: “the vaporous
fumes denote mercury, the flame was sulphur, and the final ashes were
salt.™ (Hegel well understood that Paracelsus’s doctrine could not be
taken literally, as will shortly become apparent.) Paracelsus identified his
three principles with the persons of the Trinity. The philosopher’s stone
was conceived as the union of the three: in effect, God. Mercury was
identified with the Holy Spirit. Paracelsus writes that"in this manner, in
three things, all has been created . . . namely, in salt, in sulphur, and in
liquid. In these three things all things are contained, whether sensate or
insensate. . . . So too you understand that in the same manner that man
is created [in the image of the triune God], so too all creatures are created
in the number of the Trinity, in the number three™

Man is at the center of Paracelsus’s cosmos. Man is the quinta essentia
who contains the spirits or essences of all other things. Thus, man, as
the microcosm, can achieve knowledge of the whole by looking within
himself. Thus, in true Hermetic fashion, Paracelsus identifies self-
knowledge and knowledge of the world: to know narure is to know it in
rerms of the being which is its telos, man, Man is not, however, merely a
passive product of God’s will, for Paracelsus holds that God created the
world in an imperfect state. It is man’s role to bring the world to perfec-
tion: “The created world has been given over ro man in order that he
may fulfll ic. More than thar: man's original and specific mission is to
lead it to perfection: he has been placed in the world solely for this pur-
pose. " For Paracelsus, man has been “excreted” from the world as its
savior, like a healing tincture drawn out from an herb.™ Not surprisingly,

59. Quoted in Jolande Jacobi, Paracelsus: Selected Whritings, rrans. Norbert
Guterman {Princeron, N.J.: Bnll.mgm. 1951 ), lid-lii.

6o, Walsh, Boebme and H

61. Debus, The Chemical P Ir:u L vol. 1, §7.

62. Paracelsus, Theologische un g:'nnspi:iiamph_'.th: Schriften, ed. Kurt
Goldammer, { “’iﬁbﬂdm and Stuttgart: Steiner, 1945), 63.

63. Jacobi, Paracelsus, xlvi.

64. Heinrich Schipperges, “Paracelsus and his Followers,” Modern Esoteric Spir-
itwality, 156.
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Paracelsus, like Eckhart and Cusa and cthe Hermericisrs, held an organic
view of the creared world: everything is related to everything else in one
organic whole ordered by God. He frequently employed the Hermetic
MICrOCOSM-MACrocosm P‘l'lﬂflPlE Aﬂdl’-ﬁw Wﬁﬂkﬁ hﬂ.'] written thﬂt I.'I'I.:
m!l:l'ﬂl:ﬂ.'im'IMEI'UEﬂﬂm correlarion is a Etﬂplﬂ Df (zerman m}I"Eﬂl:l.S-ITI
“from Hildegard on ... German mysricism is preoccupied with large
and small ‘worlds, ranging from the absolute world of divinity to the
microworlds encompassed by the smallest organism, space, or discrete
thing.""

The two theses of man’s role as “perfecrer” of narure, and of the inter-
relatedness of all things, are the twin pillars of Paracelsus’s philosophy
and his medical theory. Medicine is the chief science for Paracelsus (a
position later maintained by Schelling), as it deals with the righting of
imbalances in nature, and thus with natures improvement. Medical
practice is, in rurn, based on the organic view of crearion, for Paracelsus’s
medicine depends on the standard Hermeric theory of correspondences
and occult symparthies. Symptoms of disease are “signatures” of imbal-
ances or disharmonies in nature, The practitioner of the medical art is
supposed to correct the imbalance and restore harmony.”

In keeping with others in the Hermetic tradition, Paracelsus held thar
behind the visible world lies an invisible world of spirits or “astral” or
“aetherial” bodies. Whar unites all che different levels of reality is the will
moved by imagination, through which God generates the astral bodies,
“images” of the Ideas in the divine mind. The astral bodies in turn pro-
duce earthly bodies as images of themselves, and they communicate their
influences to earthly things, producing health or disease. Paracelsus rein-
terpreted the traditional alchemical concept of materia prima to identify it
with the logos become flesh, holding within it the “seeds” for everything
else (the influence of the Stoics on Paracelsus’s doctrine is clear).

In Septem Defensiones (Seven Defenses), Paracelsus analyzes the origin
of disease into five entia or causes: ens astrale, ens venale, ens naturale, ens
spiritale, and ens deale. Heinrich Schipperges writes: " These five entia
confront us wirh no less than the closed circle of human life with all its
crises, and thus with the anthropological conception of an all-embracing
order and way of life in days of health as well as days of sickness.™

Ens venale, “roxic siruarion,” refers to the mystery of poison. Every-
thing, Paracelsus claims, is poison, if it is present in certain quantities,
The proportion determines what is poisonous and whar is not. Thus,
Paracelsus holds, poison is an integral part of nature. According ro him,
it is the task of the alchemist ro distinguish in pracrice what is poisonous
from what is not. Paracelsus’s rreatment of alchemy makes it seem more
or less indistinguishable from his theory of medicine: alchemy has as its
task the chemical perfection of nature.” Paracelsus holds an"alchemical”
view of the structure of the universe, claiming thar everything was cre-

65. Weeks, German Mysticism, 9.

66. Beck, Early German Philosophy, 144.

67. Schipperges,”Paracelsus and his Followers," 157.
Ga. Ibll'l:lu 159.
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ared by God in a“chemical” manner and must be perfected “chemically.™
Ens venale can be seen as a frst step, consummared with Béhme and
Hegel, toward an account of creation that makes room for the negative.
Paracelsus’s conception of alchemy as a healing art, and his triad of salt-
sulphur-mercury found their way into Béhme's writings, along with
many other Paracelsian concepts.

Many of the alchemical terms and conceprions of Paracelsus and the
alchemists have a dual significance. On the one hand, they are meant lit-
erally, as referring o actual substances. At the same time, however, they
have a symbolic and mystical significance. This latter does not appear to
have been a late development, bur rather something accepred by many
alchemists all along. The literal-minded laboratory alchemists seeking
only ro change lead into gold were derisively referred to by the genuine
adepts as “puffers,” in reference to their constant use of bellows. In the
minds of the true alchemists, rransmuration was not just snmerhfng that
happened in a vessel, but “a process which transformed the individual
from an ordinary mortal immersed in the physical world to a superior
being fully conscious of the mystery of life and death.™ The Philoso-
pher’s Stone was held to represent the hen kai pan, and the quest for the
Stone the knowledge of all things, or of God.” The hermetic vessel in
which the opus was to take place was supposed to be perfectly round, in
imitation of the shape of the cosmos. It is possible, of course, thar what
was involved was a real chemical procedure, which was suppused to be
“activated by” or"infused with” a concomitant psychic act, a magical spell.
The dual physical and psychical nature of the alchemical opus is perhaps
reflected in the recommendarion by the author of the Liber Platonis quar-
torum that the skull be used as the vessel of rransmutarion.”™

If alchemy can be understood as a mystical doctrine, why then is it
expressed in such unwieldy and often grotesque physicalisric language ?
Julius Evola, writing of alchemy as it existed in Christian times, states
that alchemists went “into hiding™: “And the Royal Art [i.e., the art of
acquiring the wisdom of God] was presented as the alchemical art of
transmuting base metals into gold and silver. By so doing it no longer fell
under the suspicion of heresy, and even passed as one of the many forms
of 'natural philosophy’ that did not interfere with the faith; even among
the ranks of Catholics we can discern the enigmartic figures of hermertic
masters, from Raymond Lully and Albertus Magnus to Abbot Pernety.™

69. See Weeks, Paracelsus, 152-51.

70. Coudert, Alchemy, 96.

71. Gray, Goethe the Alchemist, 20-21.

72. This work was probably written in the renth century. The rext is Harran-
ian, and exists in both Arabic and Larin versions. Jung notes thar it is"of grear
importance for the history of alchemy” [_Iung, Pg'rbo[oﬂ and Alchemy, 267,
8a].

73. Evola, The Hermetic Tradition, xviii. Recall also, from chaprer 1, Luther’s
approving remarks on alchemy. The German alchemist Heinrich Khunrath
(1560-1601), a Christian Kabbalist and friend of John Dee, held the transmu-
tation to be a process ucq:urrins within the soul of the alchemist. In China,
where alchemy also Hourished, the art had already become exclusively mysn-
cal and conremplative by the thirteenth century. See Coudert, Alchemy, 83, 91.
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In the Opus Mago-Cabbalisticum of Georg von Welling (a work of
uncertain dare known to have been read by Goethe™), it is said that"our
intention is not directed rowards teaching anyone how to make gold,
bur something much higher, namely how Narture may be seen and rec-
-ngnized as coming from God, and God in Nature.™ Welling‘a alchem}'
was theosophy: his object was the knowledge of God, in Hegel's phrase,
“as He is in His eternal essence before the creation of nature and a
fnite Spirit,” and of God's expression in narure, The Paracelcist Oswald
Croll writes:

[The alchemists] leave themselves, and rotally go out from them-
selves. . . . They hasten from the imperfect to that which is one and
PETFE‘L—['_, [I'lE kl'lﬂ“i"].ﬂdgﬂ ﬂ.l'ld Eﬂ-ntemplatinn “-"I'lEfE‘ﬂf c..l182 S—EET’E‘-I:I._..
Heavenly and hid silence, the quiet or Rest of the sences and all
things, . . . when at length . . . all minds . . . shall be altogecher but
one thing, in one minp which is above every minp. It is the intimate
vision of God, which also hapneth by the Light of Grace to the sep-
arate Soul even in this world, if any man set himselfe about it now,
and be subject to God, Thus many holy men by vertue of the
Deifick Spirit have tasted the First fruits of the Resurrection in this
life, and have had a foretaste of the Celestiall Country.™

The German alchemist Gerhard Dorn (known for having said “trans-
form yourselves into living philosophical stones!™) claimed that
alchemists possessed the secret of freeing Spirit from Marter.™ Jung
writes that "For the alchemist, the one primaril}r in need of redemptiun
is not man, but the deity who is lost and sleeping in marter.™ Jung con-
trasts alchemy with traditional Christianity in that the larrer holds thar
man is redeemed, whereas the former casts man as the redeemer: “man
takes upon himself the duty of carrying our the redeeming opus, and
attributes the state of suffering and consequent need of redemption to
the anima mundi imprisoned in marter.”™ It is the task of the alchemist to
help spirit to free itself from the bonds of the natural.

An eighteenth-century manuscript—De summa et universalis medicinae
sapientiae veterum philosaphorum—depicts a crucible in which Spirit, rep-
resented as a dove (a rraditional Christian symbol) rises our of narure,
represented by the four elements. Recall Hegels"Béhme myth” of 18045
(chapter 4): " The consumed nature rises up in a newer, more ideal form,
like a realm of shadows which has lost its firse life, the appearance of irs
spirit after the death of its life. Bur this new form [Spirit] is the overcom-
ing of the evil, the enduring of the glowing fire [Glut] of pain in the cen-

ter point, where as purified it leaves all the flakes behind in the crucible

74 Gray, Goethe the Alchemist, 4.

75. Quoted in ibid., 19.

76. Oswald Croll, Philosopby Reformed and Improved. . . . The Mysteries of Nature
by ... Osw. Crollius, trans. H. Pinnell (London: Lodowick Lloyd, 1657), 214.
77." Transmutemini in vivos lapides philosophicos!” {quoted in Jung, Psychel-
ogy and Alchemy, 148).

78. Quoted in ibid., 269,

29. Ibid,, 312.

8o. Ibid., 306,
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7- The dove of Spirit returning to God (the Father). Robert Fludd,
Utriusque Cosmi Maioris scilicet et Minoris Metaphysica, Physica Atque
Techimica Historia, vol. 1 (1619). Reprinted by permission of Phanes
Press, Grand Rapids, Michigan.

[ Tiegel], a residuum, which is the pure nothing. It raises itself up as a freer
spi.ril:, which sees its radiance only in nature.™

A drawing accompanying a work by Robert Fludd (fgure 7) depicts a
jagged beam of energy projected from the Godhead, issuing in a dove
and circling back again to God, representing the “completion” of God in
Holy Spirit. The alchemical opus was often called circulare (circular), or
represented as the rota, the wheel (see chapter 5 on Bohme's wheel). It
was thought thar the end of the opus returns to the beginning. As noted
earlier, the Philosopher’s Stone is simply a transformartion of prima mate-
ria; the beginning is preserved in the end, but in a higher form; the Spirit
hidden in prima materia is freed.” The stone was"alpha and omega,” and
the opus itself represented by the ouroburos, about which I have already
had occasion to comment (see above and chapters 2 and 3). Given the
obscurity of the texts in question, there is no way to decide if the
alchemical opus is intended to be entirely ﬁgu:uiw: or symbolic, or if

81. Hoffmeister, Dokumente, 3165.
82. See Jung, Psychology and Alchemy, 345. The Spirit in prima materia is explic-
itly identihed by some alchemists with the Holy Spirit of the Christian Triniry.



The Alchemist’s Laboratory 209

there is both a literal, physical operation of some sort coupled with a
mystical doctrine. Nevertheless, in some sense the alchemists believed
that what they were doing invelved the salvation of nature and/or the
“completion” of God.

5. Hegel and Alchemy

I have already had occasion to mention alchemical ideas in Hegel a number
of times. Hegel uses the alchemical phrase caput mortuum in the Encyclo-
pedia Logic and the Philosophy of Nature (pn § 359; Petry 3:143). Elsewhere,
He:g:l employs the microcosm-macrocosm ana]ng]f,, reftrring to the ani-
mal organism as the microcosm (der Mikrokosmos):“Within it, the whole
of inorganic nature has recapitulated itself” (pn § 352, Z; Petry 3:108).
Statements in Hegel's Philosophy of Nature certainly indicate familiar-
ity with Paracelsuss docrrines.” In fact, as H. 5. Harris has shown,
Hegel was quirte arrached to Paracelsianism. In Hegel's lectures of 1803
the division “metals-combustibles-neutrals-earths™ is connected with
Paracelsus’s distinction “mercury-sulphur-salt.™ In the Jena period,
Hegel sometimes did not refer to Paracelsus by name, but instead
employed the rubric"the elders” to refer to both Paracelsus and Bohme.™
Most interesting of all, however, is the fact that even where Hegel is
drawing from more recent sources he insists, as Harris puts it,“on find-
ing an earlier pedigree . . . in Paracelsus and Bohme.™
In the marure Philosophy of Nature, just before beginning his discussion
of the four elements, Hegel writes:
It is a marter of history that Paracelsus said thar all terrestrial bod-
ies are composed of the four elements of mercury, sulphur, salt, and
virgin earth [jungfrdulichen Erde],” and that these correspond to the
four cardinal virrues. Mercury is metalline, and as metal is abstract
marter; it is self-identical in irs fluid corporeality, and corresponds
to light. Sulphur is rigidity, the possibility of combustion; fire is not
alien to it, but consritutes its self-consuming actualiry. Salt corre-
sponds to water, which is the cometary principle, and its dissolu-
rion constitutes indifferent reality, or the subsidence of fire into
independence. Finally, virgin earth is the simple innoxiousness of
this movement, the subject which constirutes the extinction of
these moments; this was the accepted expression for the abstract
earthiness of pure silica.”
Against the charge that the theory is absurd because these components
are obviously not to be found in all things, Hegel responds that “The
essential point of such assertions [as Paracelsus’s] is however thar there

83, See in particular paragraphs 280 and 316; Petry 2:33; 7.

84. Harris, Night Thoughts, 274; 278-79; Gesammelte werke, vol. 6, 114, 4-17.
85."Paracelsus and Bohme together are the'elders’—i.e., the alchemises” {Har-
ris, Night Thoughts, 274n).

86. Ibud., 278,

87. Recall Goerhe's experiments wich “virgin earth® (chaprer 2).

88, Harris points our thar Hegel is mistaken in attriburing the "virgin earth”
docrrine o Paracelsus. Ir acrually originares with B6hme. See Harris, Night
Ti:lﬂugl}.l!s. 274
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are four moments to real corporeality, not that these marerials are really

present. Such theories should not be taken literally, for if they are, Jacob
Bohme and others may well be thought of as nonsensical and lacking in
experience” (pnN § 280, Z; Perry 2:32). In short, Hegel is concerned—
again—to defend Paracelsus and Béhme: if their work is not taken in a
literal-minded way, it reveals important truchs.

An even more interesting statement about Paracelsus and Béhme is
to be found later in the text. Hegel writes that "According to an ancient
and general opinion, each body consists of four elements. In more recent
times, Paracelsus has regarded them as being composed of mercury or
Auidity, sulphur or oil, and salt, which Jacob Bohme called the grear
triad.” Again Hegel points our thar such ideas are easy to refurte if taken
licerally, but “Ir should not be overlooked . . . that in their essence they
contain and express the determinarions of the Concept”™ (Px § 316; Petry
2:117). This is a striking remark, for here Hegel is saying thar if che
alchemical language of Paracelsus, Bohme, and others is considered in a
nonliteral way, its inner content is, in essence, identical to his sysrem
(i.e., to the “determinartions of the Concept”).

In an 1808 letter to Karl Ludwig von Knebel (a well-known Mason),
Hegel employs fanciful alchemical imagery:“If this age is on the whole
an age of iron, here it is still mixed with lead, nickel, and other base met-
als. Things are indeed always being reorganized to produce a nugget of
gold as well. It is characteristic of gold, however, to grow all too slowly,
and with all our sprinkling and greenhouse exertions no steady growth
ensues.”™ It was believed by alchemists that metals contained a“seed of
gold” that could be made to“sprout” by certain chemical procedures, The
result would be thar an inferior meral would “grow into” gold.™ Hegel is
drawing on thar idea here, and using it as a figurative way of ralking
abour his theory of the “cunning of reason” (List der Vernunft): bad times
have a bright side, in that they are merely a vehicle, a"negative moment”
through which something positive or better comes to be actualized. We
are powerless, however, to force along a transformarion in the forrunes
of the world. Hegel's "cunning of reason” is his version of divine provi-
dence, over which mere mortals have no control. All "our sprinkling and
greenhouse exertions” are in vain, for gold grows slowly. This example is
sufhcient to illustrate thar Hegel was conversant with the basic ideas of
alchemy, and that those ideas were a part of the furniture” of his mind,
which came to him quite n:-u:ln':l.ﬂ].-r as a way of expressing his ideas,
whether in a treatise such as the Logic (caput mortuum) or in a casual let-
ter to a friend.”

In chapter 2, I discussed Goethe’s interest in alchemy in order to
argue thar alchemy was still very much a part of the intellecrual scene in

Eurupe, but Pa:ticu.farl}r in Gﬂrman}r. The articles on “alchemy” and

89. Butler, 147; Hoffmeister #131. Hegel is also, of course, playing on Hesiod's
ages of Gold and Iron.

90. The metals in alchemy were ranked as follows, in order of increasing per-
fection: lead, tin, iron, copper, quicksilver, silver, and gold.

g1. Hegel made Knebel's acquaintance in Jena. He was a member of Goethe's
circle.
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“alchemist” in Diderot’s Eﬂf}fiupédie {1746-59) were preduminant]],r pos-
irive. In 1787, the Berlin Academy investigated the claims of a professor
at Halle to have transmuted lead into gold.™ Alchemy continued to be a
part of life—although never quite a mundane part—in Germany unil
well into the nineteenth century. E. T. A. Hoffmann (1776-1822), in his
short story “The Sandman” (Der Sandmann) (1816), has one character
remark quite matter-of-factly to another, in an attempt to explain a
strange occurrence that the larter had witnessed as a child, that it "was
probably nothing other than secrer alchemical experiments.™ Charles
Webster writes of Hegel's time that “There persisted a strong sense of
the possibility that embedded in the accretions of alchemical literarure
lay important truths expressed in symbolic form.™ Thus it is not sur-
prising that alchemy would caprure the imaginations of men like
Oetinger, Goethe, Schelling, Steffens, Hegel, and others.

A systematic parallel can be drawn berween each aspect of the opus
and Hegel's philosophical project. As | have already norted, in alchemy
each meral was said to contain a “seed of gold” that could be made to
sprout and blossom. At the same time, the alchemist was expected 1o
purify himself, or the process would not work. In this we can see an
analogy to the“purification” function of the Phenomenology itself. In che
phenomenological crucible, Spirit is separated from its impurities and,
literally, perfected. As we have seen, the "seed” of Absolure Spirit is
present in every flawed, imperfect form that Spirit takes. The work of
this purification has happened, in part, through the historical process.
But Hegel provides the final, secret ingredient necessary to synthesize
Absolute Spirit. As [ said in chapter 4, he has placed the historical
forms of Spirit into his alembic and, through the fire of dialecric, has
caused them to reorganize inro a form that reveals the necessity within
their apparent contingency. The Phenomenology is the nigredo, the stage
in which the marerial (man) has its imperfections burned off. In Hegel
the albedo, the pure whire stone from which the Philosopher’s Stone
can be made, is Absolute Knowing, the pure aetherial consciousness
from which the entire system develops.

As Ronald Gray writes of the alchemical process, " These very infe-
rior merals . . . were to be transmured in the alchemical work inro a
God-like form.™ Hegel has urilized the dark will of Desire—and the
blinkered perspectives of myriad forms of Desire sublimated as modes
of consciousness—in order to produce not a"God-like form,” but God
Himselt. Hegel's "magical power that converts [the negative] inro
being” is beyond the dreams of Agrippa, Paracelsus, or even Goethe's
Faust. Hegel is the World-Historical Alchemist. His product is the
Philosopher’s Stone, the lapis aethereus or, as it was known to the Ger-
mans, der Stein der Weisen. The place of transformation is represented

3. Gri Goethe the Alchemist, 3.

91 TﬂJ'r_-s é(E T. A. Hoffmann, ed. and trans. Leonard ]. Kent and Elizabech C.
Knight (Chicago: University of Chicago Press, 196g), 1o1.

54. Webster, From Paracelsus to Newton, 10.

95. Gray, Goethe the Alchemist, 25,
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in the Phenomenology as Golgotha, the Place of the Skull (die Schidel-
stdtte). As we have seen, the alchemical retort was sometimes a skull, and
the caput mortuum was symbolized by a skull.

Hegel's “Philosopher’s Srone” is a “transformarion” of the prima mate-
rig, which is aether: a "solidification” of the eternal aether (Objective
Spirit). Unlike the prima materia of traditional alchemy, though, it does
not contain all things in potentia. Instead, all things are in acruality by
being contained within ir; it is“androgyne,” a unity of opposites. Like the
alchemists, Hegel’s philosophical project is to free Spirit from nature.
Just as alchemists believe that Geod is slumbering in matter and must be
released by man, so Hegel holds that narure is“perrified intelligence” but
thar “God does not remain petrified and moribund however, the stones
cry out and lift themselves up to spirit.” Like Paracelsus, Hegel believes
that nature has, in a sense, "excreted” man, that self-conscious man has
arisen from nature and has developed his potentialities through history.
His aim is the “redemption” of the nature from which he has arisen.
Hegel believes thar it is in philosophical thought that God and the
world are “completed,” exactly as “the elders” believed that man was the
redeemer who must “save” nature and God.

Hegel's “stone,” like Paracelsus’s, is triadic. Hegel himself has claimed
that the three materials of mercury, sulphur, and salt represent the three
moments of the Concept. Just as each stage of the alchemical opus dies
to the next, so each moment of the dialecric is negated and is superceded
by another: each moment contains the "seed” of the Absolure, which
blooms in the end. Just as Paracelsus holds that poison is a part of all
things, so Hegel’s account of the whole finds a place for and utilizes the
negative. Hegel's dialectic is a “magical power that converrs [the nega-
tive] into being.” The dialectic is, of course, a circle. Idea issues in nature,
which issues in Spirit, and Spirit returns to Idea in the form of Absolure
Spirit or philosophical thought., The dove of Spirit emerges from a God-
created nature, and circles back to God.

Hegel adopts the triadic preoccuparion of Paracelsus and others,
but his thought exhibits a tension between triads and tetrads. Recall
Jung's comments on the tension in alchemy berween three and four.
Hegel identifies the mercury, sulphur, and salt of Paracelsus with the
three moments of the Concepr, but as we have also seen he conjoins
Paracelsus’s triad with the “virgin earth” and then states thar the four
represent the quadradicity of nature, Jung nores thar sometimes three
of the four elements are grouped rogether and the fourth separared
off. This represents the tendency to regard three as the primary mysti-
cal number. In a similar fashion, Hegel argues in the Philosopby of Sub-
jective Spirit that the five senses must be undersrood as three groups of
senses, because the Concept has only three moments! (ps § 401, Z;
Petry 2:167).

Alchemical texts seem to have both literal and symbolic levels. On the
one hand, they describe actual laboratory work involving the physical
manipularion and transformation of marter—although these processes
also seem to involve psychic or magical operations as well. On the other
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hand, they seem to describe, in allegorical form, not the transformarion
of martter, bur the transformartion of the spirit of the alchemist himself,
a process leading to psychic health and integration and even to mystical
insight. There is a change in the alchemist’s soul concomitant with a
change in the retort. Hegel can be seen as separating the spiritual and
the physical components of alchemy, discarding the physical as a mere
caput mortuum. He has preserved the alchemists’ aim of perfecting narure
and completing God, but now the alchemical opus will take place
enrirely in the soul of man. God will achieve completion through man's
speculative activity.

Although the ultimate consummation of reality takes place in
Absolute Spirit, this level is preceded by Objective Spirit, which is the
subject of chaprer 7. We shall see there that alchemical imagery appears
again, this time in the Philosophy of Right. In the following section, how-
ever, I shall discuss some aspects of Hegel's docrrine of Subjective Spirit.

6. Hegel on Mesmerism and ESP

The Philosophy of Subjective Spirit is divided into Anthropology, Phe-

nomenology, and Psychology. Anthropology (like the other two) is itself

divided into three subdivisions, which Hegel summarizes as follows:
Initially the Soul is—

a) In its immediare natural determinacy—the Natural Soul,
which only is;

b) [Then] it is Feeling Soul, entering as an individual into rela-
tonship with its immediate being, with the determinatenesses of
which it is absrractly for itself;

¢) [Finally] ir is Acrual Soul, having this immediate being formed
within it as its corporeality [Leiblichkeit]. (ps § 300; Petry 1:21)

If Hegel's account of nature seems calculated vo disrurb the “hard-
headed” man of science, his Philosophy of Spirit seems positively “New
Age.” Hegel trears Narural Soul as the anima mundi (Weltseele; s § 391;
Petry 2:25): a universal soul of narure thar is divided up into the individ-
ual souls of living beings. Hegel refers to the soul as "an immediate,
unconscious totality” (rs § 440, Z; Petry 3:81) and as"the sleep of Spirit”
(ps § 389; Petry 3:3). Kelly writes that “Ar its deepest, pre-individual
level, the soul is identical with the living unity or immediate concrete
universality of the cosmos. As such, it is the World Soul (anima
mundi). . . . It is through the soul thar each individual participates in the
life of the cosmos.™ Hegel's theory of Natural Soul is a direct conse-
quence of his trearment of the Earth as a living organism.

The Natural Soul is, in effect, the Earth Soul, and all psychic activity
ultimately has its origin in a kind of efflux of the Earth. Hegel writes
that “The Soul is not only immarerial for itself, rather it is the universal
immateriality of nature, its simple ideal life” (rs § 389; Petry 2:3). And:
“The Soul is the all-pervasive [Allesdurchbringende], and is not simply
that which exists in a particular individual” (rs § 406, Z; Petry 2:271),

96. Kelly, Individuation and the Absolute, 39.
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As to the World-Soul’s relationship to individual souls, Hegel states
that “It is the substance, that is to say the absolute basis of all the partic-
ularizing and singularizing of Spirit, so thatr Spirit has within it all the
material of its determination, and it remains the pervading identical ide-
ality of this determination” (s § 380; Perry 2:3).

We are, Hegel claims, "in ourselves a world of concrete content with
an infinite periphery and have within us a multitude of numberless rela-
tions and connections, which even if it does not enter inro our sensation
and representarion is always within uvs. ... On account of its infinite
wealth of content, the human soul may therefore be said to be the soul
of a world, the individually determined World-Soul [Weltseele]” (rs §
402, Z; Petry 2:211). Hegel writes further that "Just as light disperses
into an infinite multitude of stars, so the universal Soul of narure dis-
perses into an infinite mulritude of individual souls, the only difference
being thar whereas light appears ro have a subsistence independent of
the stars, it is only in individual souls thar the universal Soul of nature
attains actuality” (ps § 390, Z; Petry 2:23).

Recall that during his association with Schelling and Haélderlin in
Tibingen, Hegel was artracted to the pantheistic-Spinozistic ideal of
ber kai pan. His reflections on the World Soul seem to suggest that
Hegel never entirely abandoned this ideal. In Anthropology, however, he
explicitly rejects Pantheism while at the same time conceding, as one
might expect, that it is not a bad place to begin:

Organization and system remain entirely alien to pantheism.
Where it appears in the form of presentarion it is a cumulruous life,
a bacchanalian intuition, for instead of allowing the single shapes of
the universe to emerge in order, it is perpetually plunging them
back into the universal, veering into the sublime and monstrous.
Still this intuition is a narural point of departure for every healthy
breast [Brust]. Especially in youth, through a life which ensouls us
and all abour us, we feel kinship and sympathy for the whole of
narure, and we therefore have a sensation of the World-Soul, of the
unity of spirit and narure, of the immareriality of narure. (ps § 389,
Z; Petry 2:9)

Hegel believes that the Natural Soul bears within it certain influences
from its native climate and geography.” Hegel writes that “In its sub-
stance, which is the Natural Soul, Spirit lives with the universal planetary
life, difference of climares, the change of the seasons, the various times of
day, etc. This natural life is only partly realized within it, as certain turbid
feelings [triiben Stimmungen]” (Ps § 392; Petry 2:26). As a result of this,
there are different forms of Soul for different narions and peoples and
races. Hegel attempts to characrerize in general the Caucasian, Negroid
and Mongoloid races, stating that "It is in the Caucasian race that Spirit
first reaches absolute unity with itself,—1It is here thar it first enters into
complere oppositon to naturalness [i.e., rises above the mere natural],

7. This conception bears some similariry ro Oetinger’s views on the influ-
ence on the human soul of pre-human eras and forms of life. See Ernst Benz,
The Theology of Electricity, 55.
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apprehends itself in its absolute independence, disengages from the dis-

persive vacillation between one extreme and the other, achieves self-
determination, self-development, and so brings forth world history” (s §
303, Z; Petry 2:57). Hegel points out, however, that given thar all men are
implicitly rational they possess equal rights, no marter what level of
advancement their race may find itself at (rs § 393, Z; Petry 3:45-47).

Hegel goes on to discuss nacional differences, and his remarks are
interesting and perceptive, much like those of Kant in his Anthropology
from a Pragmatic Point of View (1708). Hegel discusses in grearest detail
the Iralians, Spaniards, French, English, and Germans. As is r].rpic:-ll with
German authors, his harshest remarks are reserved for his fellow coun-
trymen. Hegel, like Kant, accuses the Germans of an extreme formalism
and of an absurd preoccupation with rank and ritle (ps § 394, Z; Petry
2:81-83). Hegel next has some interesting things to say about character,
for instance,"A Person withour character will either fail ro assume deter-
minateness or shift from one direction to the opposite” (s § 305, Z;
Petry 2:91). He holds that individual character is partly a product of the
Matural Soul, and thus temperament may be affected by the climate or
position on the earth into which one is born.

The section on Feeling Soul is notable chiefly for its treatment of
extrasensory perception and animal magnetism, as well as madness. We
know that Hegel lectured on animal magnetism as early as 1805 in Jena.
Hegel mentions mesmerism as a cure for disease very briefly in che Phi-
losophy of Nature. He states that “it is the finger-tips of the magnetizer
[des Magnetiseurs] which fluidize the organism by conducting magnetism
throughour the whole of it. Only sick persons can be magnerized, and
put to sleep by this external means. Precisely considered, magnetism is
the collection of the organism into its implicit entirety” (pn § 373; Petry
3:207). In other words, magnetism can help to"re-integrare” an organism
in which one or more of the parts is working againse the whole. As
noted earlier, Hegel's trearment of animal magnerism in the Philosophy of
Spirit falls under the “Feeling Soul” division of Anthropology. As Petry
notes, “ The treatment of animal magnetism is the most extensive and
derailed exposition of any one topic in the Philosophy of Subjective Spirit,
and one of the most extensive expositions of the whole Encyclopedia.™
Thus it was obviously a ropic of grear importance for Hegel. Before
dealing in derail with Hegel’s discussion of animal magnerism—as well
as other paranormal phenomena—1 shall first briefly consider the back-
Emund ro Hzgi:]’a interest in magnetisms: the hi.stnr'_r of the Eubjtcl:, pos-
sible influences on Hegel, when he first formulated his views, etc.

Franz Anton Mesmer (1733-1815), a Swabian physician, discovered
that passing magnets or magnetized objects over the bodies of parients
often seemed to have a curative effect.” Soon he found that he could
achieve the same effect simply by passing his hands over his patients and

98, Petry, introduction to Hegel's Philosophy of Spirit, vol. 1, Iviii.
99. Paracelsus was apparently the first to study the healing powers of magners.
Recently the idea has become fashionable again. See Benz, Theology of Electric-

iy, 5-
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lulling them into a trancelike state. This latrer technique was also
referred to as magnetism—though it was often called mesmerism, solar-
ism, and tellurism—and is today almost universally referred to as hyp-
notism. Hegel refers to the relationship berween the mesmerist and his
subject as “magical” (ps § 406, Z; Petry 2:299). Mesmer made his tech-
niques known in Paris in the 1770s. In 1784 a French royal commission
led by none other than Benjamin Franklin investigated Mesmer's claims
and declared them absolurely without foundation. This did not stop
patients (particularly women) from flocking ro Mesmer's salon. Celebri-
ties like Mozart took an interest in Mesmer's work."™ By this time, Mes-
mer had developed his own technology, chiefly represented by the
baquet. According to Hegel, “This consists of a vessel, with iron rods
which are touched by the persons to be magnertized, and constitutes the
intermediary between them and the magnetizer” (ps § 406, Z; Petry,
2:207).

Scientific respectability, however, continued to elude Mesmer. In 1812
things began to change. The Prussian government took an interest in
mesmerism and set up a commission to study it. The Germans proved
more receptive than the French, and a number of symparhetic and open-
minded studies began appearing, most of which Mesmer did not live to
see."” Before long mesmerism became academically respectable. There-
fore, Hegel was not risking censure by discussing it.

Schelling was the first among the German idealists to develop an
enthusiasm for mesmerism. In a letter to Hegel dated January 11, 1807,
Schelling discusses cerrain experiments concerning metal and water
divining and pendulums. He recommends that Hegel perform these
experiments himself, writing that "It is an acrual magic incident to the
human being, no animal is able to do it. Man actually breaks forth as a
sun among other beings, all of which are his planets.”™ Schelling fol-
lowed up with a letter dated March 22:

As for the experiments about which I wrote you recently, things are
nonetheless continuing to progress and prove indeed correct. [The
Italian peasant dowser Francesco] Campetti’s superior strength
permits its employment in a manner excluding all illusion. Thin
sheets of tin—as likewise broad and heavy plates of meral—
revolve with the grearest regularity when placed on his index or
middle inger. What is most profound in the marter is the undeni-
ably nonmechanical, magical influence of the will, or of even the
most fleeting thought, on these experiments. The pendulum—like

the [divining] rod—behaves just like a muscle activated by free

100, Ibid., 21; Benz writes: "It is interesting to note that some Mozart com
sitions for glass harmonica were written for Mesmer, who had introduced
Mozart to this instrument at his house.”

101. See for example, C. A. F. Kluge, Versuch einer Darstellung des animalischen
Magnetismus (Berlin: Salfeld, 18115 2nd ed. 1816, 3rd ed. 1818 ); C. C. Wolfare,
Mesmerismus oder System der Wechselwirkungen ( Amsterdam: Bonset, 1066}, and
Erlaiiterungen zum Mesmerismus ( Berlin: Nikolaischen, 1815).

102. Quoted in Petry, Hegel's Philosophy of Spirit, vol. 2, 517.
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will, just as muscles on the other hand are veritable divining rods
which oscillate now outward —extensors—and now inward—flex-
l}l'ﬁ--m!

In the same letter, Schelling suggested to Hegel that he consult an
article by his brother Karl on animal magnerism."™ Karl Eberhard
Schelling (1783-1854) was rrained as a physician. In Jena in 1801-2 he
attended some of Hegel's classes. In 1805 he settled in Stuttgart as a gen-
eral practitioner, where he published a revised and expanded version of
his thesis “Uber das Leben und seine Erscheinung.” In this work, Karl
Schelling advanced a theory of life that involved a World Soul partition-
ing itself into individual souls. His treatment of the aether, sleep, dis-
ease, and death is also reminiscent of Hegel's."™ In 1821, Hegel's sister
Christianne came under the care of Schelling, She had been forced to
quit her job as a governess in 1814 due to a nervous disorder. For a short
time she had even commirtred herself to an asylum, On leaving it, she
returned to Stuttgart. Hegel, of course, recommended thar Christianne
be treated by Schelling, who apparently did so withour recompense. It is
likely that the treatments included "magnetic” or mesmeric cherapy.

Hegel shared the Schelling brothers” enthusiasm for animal magnet-
ism and the paranormal. In an 1810 letter to van Ghert, Hegel writes:

I was very interested to hear that you are occupying yourself with
animal magnetism. To me this dark region of the organic conditions
seems to merit great artention because, among other reasons, ordi-
nary physiclogical opinions here vanish, It is precisely the simplicity
of animal magnetism which I hold to be most noteworthy.. . . Its
operation seems to consist in the sympathy into which one animal
individuality is capable of entering with a second, insofar as the
sympathy of the first with itself, its Auidity in icself, is interrupted
and hindered. That [sympatheric] union [of two organisms] leads
life back again into its pervasive universal stream. The general idea
I have of the matter is thar the magnertic state belongs to the simple
universal life, a life which thus behaves and generally manifests
itself as a simple soul, as the scent of life in general undifferentiared
into particular systems, organs, and their specialized acrivities."™

Hegel’s letrer is a response to van Ghert's letter, dated June 22, 1810,
in which he described how he had been experimenting with animal
magnetism on a relative for six months. Van Ghert asks Hegel to
remind him about his {Hegels) theory of animal magnetism, “which
you provided us with in the Philosophy of Nature and which I have
forgotren.”"™ Van Ghert was Hegel’s student at Jena in 1804-6. As we
shall see, Hegel's views on animal magnetism summarized in the quote

103. Quoted in Butler, 78.

104. Karl Schelling, "Ideen und Erfahrungen iiber den tierschen Magnet-
ismus,’ Jabrbidcher filr Medizin als Wissenschaft 2 (1807): 1-42; 158=g0.

105. See Petry, Hegel’s Philosophy of Spirit, vol. 2, 562.

106. Butler, s90; Hoffmeister #166. In the Philosophy of Spirit, Hegel mentions
van Ghert’s work on animal magnetism, along with that of the :?chtmist ] B.
van Helmont {ps 406, Z; Petry 2:303-7).

107. Quored in Pertry, Htgtf'i E[mnp.r'r']r r:lfSPl'rEE, vol. 2, gfo.
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above are identical to the views later expressed in the mature Philoso-
phy of Subjective Spirit, proving that Hegel's interest in the topic dates
back at least to Jena and thar his views on it remained fairly constant.
Van Ghert published rwo works on animal magnetism—Dagboek der
magnetische Bebandeling van Mejufvrouw B*** (1814), and Mnemosyne, of
aanteekeningen van merkwaardige verschijnsels van het animalisch magnet-
ismus (1815)—both of which Hegel read, admired, and mentioned in
his lectures (e.g. ps § 406; Petry 2:303).

In an 1818 letter to Vicror Cousin, written while [-Ie:ge] was a pmﬁ:ssur
in Heidelberg, Hegel states that 1 have written a letter to Herr [Adam
Karl] Eschenmayer on your behalf. A philosopher, he is above all a
friend of animal magnetism.”™ (In the same letrer, Hegel mentions that
he will be moving to Berlin the following fall.) It is interesting to note
that while in Heidelberg, Hegel sar in on mesmeric and spiritualist sit-
rings {or “séances”) with his friend Franz Josef Schelver.™ While in
Berlin, Hege] borrowed a book on the history of witchcraft and som-
nambulism from his teaching assistant Friedrich Wilhelm Carove.'
During the same period, he also excerpred an essay by D. G. Kieser on
“second sight.”™"

Hegel thinks that for magnetism to take place it is necessary that the
will of the magnetizer be stronger than thar of the patient. Hegel writes
that “The main fearure of this magical relationship is that a subject
works upon an individual inferior to it in respect of freedom and inde-
pendence of will. . . . It is for this reason thar strong men are especially
adepr at magnerizing female persons” (s § 406, Z; Petry 2:299-301). In
explaining this phenomenon, Hegel introduces the concept of the genius
(Genius): "By genius we are to understand the determining particularity
of man, that which, in all siruations and relarionships, decides his action
and his fate” (ps § 405; Petry 2:239). The genius is the “control” function
of the individual."” In certain circumstances a man’s genius can actually
become someone else, as in mesmerism.

As I have already nored, Hegel regards the relationship berween the
mesmerist and subject as “magical.” Hegel explains thar this word is
applied to"a relationship of inner to outer or to something else generally,
which dispenses with mediation. A power is magical when its operarion
is not derermined by the connectedness, the conditions and mediarions
of objective relationships” (rs § 405, Z; Petry 2:227). In chapter 3, |
hrieﬂ}r mentioned K. ]J. H. Windischmann, a thmlﬂgim who was
engaged in the study of magic, and with whom Hegel currespunded. As

108, Burler, 633; Hoffmeister #34.4.

109. Helmue Schneider, "Direiecks-Symbolik,” 74.

110. Hoffmeisrer, vol. 2, 243.

1. Hegel, Berliner Schriften, ed. |. Hoffmeister (Hamburg: Felix Meiner, 1956),
6g1—g2.

112, According ro Petry,"In Hegel's day, 'Genie’ was applied to Leonardo da
Vinci, Michael AngcluJ Mozart, etc., " Genius' to the atmosphere of a h:n:llir}r.
turelary spirits, Descartes’ demon, etc.” See Perry, Hegel's Philosophy of Spirit,
vol. 2, 496.
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I discussed in chapter 3, Hegel was sympathetic ro Windischmann’s
studies of magic. Further on in the Philosophy of Spirit, Hegel writes that
“Absolute magic would be the magic of spirit as such. Spirit also subjects
general objects to a magical infection, acts magically upon another
spirit” (ps § 405, Z; Petry 2:220)."" In private notes written in 1820-22,
Hegel makes reference to the occuldst Jean Bapriste van Helmont
1577-1644, father of the alchemist and Resicrucian Francis Mercury van
Helmont (see chapter 1), in connection with witcheraft and magic.

On the surface, it appears thar all HEEEI has in mind h}r “magic, and
by the“magic” of magnertism, is simply psychological control. As we have
seen, he speaks about magnerism being made possible by the strong-
willed conrrolling the weak-willed. Hegel also speaks in the same con-
text abourt various other kinds of “influence” thar people can have on one
another, none of which seems overtly “occult” or rraditionally “magical.”
Hegel stares thar the most"unmediared” kind of magic thar there is con-
sists in the control that our mind has over our body. Again, it seems thar
there is nothing particularly “paranormal” here, Those who might be
embarrassed by Hegel'’s interest in mesmerism will probably breathe a
sigh of relief: Ar least he does not really believe in magic! They will be
disappointed, however.

Hegel refers to the relationship of mother to child as a“magic tie” (s
§ 405; Petry 2:223). In discussing the effects 2 mother can have on the
unborn child, Hegel distinguishes between organic (organische) and psy-
chic (psychische) causes. His use of “psychic” seems to be identical to our
use of the term to refer to a supernatural influence of the mind, as the
following lines bear our: "One hears, for example, of children coming
into the world with an injured arm, either because the mother had actu-
ally broken hers or at least had knocked it so severely thar she feared she
had done so, or indeed on account of her having been frighrened by the
sight of someone elses broken arm” (ps § 40¢, Z; Petry 2:237). Hegel
evinces no skepticism about such reports. He goes on to give examples
of clairvoyance, dowsing, “remorte viewing” (as it would be called roday),
and even of a man who could read with his stomach! (rs § 406, Z; Petry
2:267). Hegel allows thar frauds do exist, but he seems to regard his
anecdotes as well-authenticared. In one amusing example, Hegel rells
how the arch-rarionalist Friedrich Nicolai, looking down his streer one
day, had a vision in which he seemed to see not the actual houses that
were there, but structures which had stood there at some earlier time.
Hegel dryly notes thar” The predominantly physical basis of the poertic
illusion of this otherwise entirely prosaic individual became apparent
through its being dispelled by the application of leeches to his rectum”
(Ps § 406; Perry 2:269).

Hegel thought that mesmerism (and, by implication, other sorts of
“supernarural” phenomena) was now thoroughly understood, and thar

113. In Six Mystical Points (Point 5, § 1), Béhme writes that "Magic is the
mother of eternity, of the being of all beings; for it creates irself, and is under-
stood in desire.”
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no new data were likely to arise (rs § 406; Petry 2:303). He believed thar
the Understanding (or “finite thought”) is incapable of comprehending
supernatural phenomena precisely because, as he put it in his letter to
van Ghert, “ordinary physiclogical opinions here vanish.” The Under-
standing insists on a mechanistic explanation and refuses to believe in
the existence of any kind of unmediated causal relationship—and that,
recall, is exactly whar a “magical” relationship is for Hegel. In other
words, the Understanding is faulty because, among other things, it does
not believe in magic. Hegel writes that "In the experience of animal mag-
netism . . . it is within this very region of external appearances that the
Understanding’s connection between causes and effects, with its condi-
tion of sparial and temporal determinations, loses its validity, and in sen-
suous determinate being itself, together with its conditionality, that the
higher nature of Spirit makes itself effective and becomes apparent” (ps
& Ein Fragment zur Philosophie des Geistes, 1822-25; Petry 1:99). Hegel
writes, further, that comprehension of magnetism and psychic phenom-
ena is impossible, “in so far as one presupposes personalities independ-
ent of one another and of the content of an objective world, and assumes
spatial and material juxtaposition to be generally absolute” (rs § 406;
Petry 2:253).

In the introduction ro the Philosophy of Spirit, Hegel writes that “In
recent times, especially in the case of animal magnetism, the substanrial

unity of the soul and the power of its ideality have even become appar-
ent as a marter of experience. This has discredired all the rigid distinc-

tions drawn by the Understanding, and it has become immediately
obvious thar if contradictions are to be resolved, a speculative consider-
ation is necessary” (ps § 379; Petry 1:15). Hegel's “specularive considera-
tion” consists in maintaining that in psychic states Spirit sinks down
into identity with the “feeling subjectivity” of the Soul. In other words,
in psychic states such as precognition or telepathy a regression to a sub-
rational, “natural” state is involved (this would be most evident in the
case of a trance state).

By leaving behind intellect and individuality, we lose ourselves in a
pnmnrdz:l oneness with all things and are thus capable of "tapping
into” lines of connection of which we are not urdmanly mns-:mu.alr
aware."” Phenomena such as mind-reading or remote viewing become
possible in such a state. Hegel is quick to point out, however, that psy-
chic states are not a “higher” faculty or level of Spirit. In facr, they
involve a descent into the lowest depths of Spirit. Hence Hegel's sugges-
tion that psychic phenomena are much more prevalent in rural areas,
under primitive conditions, such as in the Scotrish Highlands (rs § 406,
Z; Petry 2:287). Hegel also points out that, although psychic phenom-
ena are remarkable, they are usually unreliable and useless. Dreams

114. Sean Kelly argues that here Hegel has come close yet again to Jung’s “col-
lective unconscious” and especially his theory of “synchronicity” (Kelly, Indi-
viduation and the Absolute, s0-51).
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sometimes present portents, but also much else that is meaningless, and
so they are not reliable guides to action. The ability to levitate a teacup
using the power of mind alone is remarkable, but much more difficult
than simply lifting the cup with one’s hand.

Nevertheless, given the nature of dialectic, we might expect that in
some way the highest level of Spirit will be a“return” to and sublation
of this, the lowest. Philosophy will “circle back” to psychic phenomena.
This is indeed the case. In the introduction to the Philosophy of Spirit,
Hegel writes that, in magnetism, “spirit visibly liberates itself from the
limits of time and space and from all finite connections, and the phe-
nomena have, therefore, something of an afhiniry with philosophy” (rs §
379; Perry 1:23). Hegel writes later that space pertains to external
nature not to the Soul, and thar when external nature is apprehended
by the Soul, “it ceases ro be spartial, for it is no longer external either to
itself or us once the ideality of the Soul has transformed it. Conse-
quently, when free and understanding consciousness sinks into that
form of the Soul which is mere feeling, the subject is no longer bound
ro space” (ps § 406, Z; Petry 2:277). Hegel goes on to speak similarly
regarding time.

The implication here is that in order to understand psychic states we
must not regard the Soul as spatially distinct from the world. Further, in
psychic states Soul and world overlap. This happens when we sink into
a certain primitive mode of being, but it also happens when we achieve philo-
sophical understanding, when the world really does cease to be “exrernal
either to itself or us once the ideality of the Soul has transformed it.”
Psychic states are a fleeting, unreliable, fundamentally subconscious and
subrational way in which the subject-object division is overcome and
the world is made our own. In philosophy, we can achieve, consciously, a
state in which we rise above space and rime, and in which external rela-
tion or “otherness” is canceled. With philosophy, and in general with the
human project of remaking the given, the world becomes no longer
other but rather that which is understood and willed. Hegel writes thar
“It is true that the human Spirit is able ro raise irself above knowledge
concerned exclusively with the singularicy of whar is sensuously present,
but it is only in the Conceptual cognition of the eternal thar this eleva-
tion is absolure. ... In the magnetic state, however, there can be no
more than a conditioned rising above knowledge of what is immediately
present” (ps § 406, Z; Petry 2:281-83). In short, philosophy is a higher
type of magic. In Hegel's own words, philosophy is“absolute magic"“the
magic of Spirit as such.”

It is interesting to compare Hegels understanding of magic with
Béhme's. In Six Mystical Points (1620), Béhme writes that “Magic is the
mother of eternity, of the bei:ng of all heings; for it creates itself, and is
understood in desire. . . . I is in itself nothing but a will, and this will is
the great mysrery of all wonders and secrets, bur brings itself by the
imagination of the desireful hunger into being....In Magic are all
forms of the Being of all beings.”"* As we have seen, Hegel holds merely
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that magic is action of one thing on another that is unmediated (so, for
Example:, the control of the mind over the b-ud].r is "magical,” because
there is no third thing acting as intermediary). This is obviously a much
thinner conception of magic than whar B6hme has explained. Neverthe-
less, there is a parallelism berween B6hme's magic and what I have called
the “high magic” of the dialectic itself.

MNote that Béhme says that magic“creates itself.” As we have seen, the
speculative philosopher does not create or invent the dialecric; instead it
unfolds itself before him (and this is why there is no distinction
between form and content), Further, Béhme claims that in this self-
creating magic are “all forms of the Being of all beings,” which should
remind us of the Logic. Bohme also refers to the "first Magia” as"God in
his triad.""™ This is a reference to the initial dialecric of sour-sweet-
bitter, of God in Himself. Bhme is treating his own proto-dialectic of
the “source-spirits” as a kind of high magic. Finally, and most striking of
all, Bhme refers to magic as that “which makes within itself where
there is nothing; which makes something out of nothing.”"” This comes
close to Hegel's trearment of magic as an unmediated act, an act employ-
ing no medium or matter or “raw material.” The dialectic of the Logic is
precisely such a creation of something (Etwas) out of nothing (Nichts).
On Béhme's terms, Voegelin's trearment of Hegel as a magician becomes
quite plausible.

115. Six Mystical Points, Point 5, §§ 1-6.
116, Ibid.
117, Mysterium Pansophicem,”Der Ersce Text,” in Nicolescu, am.
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“The Rose in the Cross of the Present”
HEE;EI'E Philuanphy of ﬂbjecti'.re and Absolute Spirit

Berween Eternal Birth, Restoration from the Fall and the discov-
ery of the Philosopher’s Stone there is no difference.
— Jakob Bohme, De Signatura Rerum

1. Introducrion

According ro Hegel, Objective and Absolute Spirit constitute a man-
made world thar stands in opposirion to mere narure. In the Lectures on
the Philosophy of World History, Hegel states,"After the creation of the nat-
ural universe, man appears on the scene as the antithesis of nature; he is
the being who raises himself up into a second world” (Nisber, 44; vig,
50). Objective Spirit is the Absolute Idea as embodied in human history,
culture, and social institurions. Absolute Spirit 1s the Absolute Idea
expressed in art, religion, and philosophy. Absolute Spirit is che highest
form in which the Idea realizes irself. In Objective Spirit, we seek to
approach the Absolure through social insticutions and practices, but
these are not the proper medium for its embodiment. In art we strive to
represent the Idea sensuously, and it artains greater “objective presence”
than it does through social pracrices. In religion we strive ro make our-
selves at one with the Idea, which is again approached in representational
or imagistic form. Bur these media are not adequate either. For Hegel it is
not enough simply to change the world or to change our selves. We must
interpret the world, and ourselves, And the proper medium for this inter-
pretation is philosophy. The philosopher recognizes Idea in the world
and “returns” it to the pure aether of thought, while all the time remain-
ing a being in the world. Philosophy is the highest form of Absolute
Spirit, for in it the self-thinking thought of Absolute Idea (or God) is
finally realized in the world.

2. Hegel's Philosophy of Religion: The Influence of Mysticism

Karl Lowith writes that "For an undersranding of Hegel's system, his
philosophy of religion is even more important than his philosophy of
the state. It is not just one component of the whole system, but its spiri-
rual center of graviry.” Hegel's theology is essentially Béhmean in its

1. Karl Léwith, From Hegtr to Nietzsiche: The Revolution in Nj'n:rr.:nth{'mtr.rr:.r
'n:inufi:'!. trans. David E. Green (New York: Columbia University Press, 1964}, 47.
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developmental conceprion of God. The Logic represents God “in Him-
self.” God expresses Himself through the forms of nature, but only
returns to Himself and achieves self-knowing through Spirit, through
human knowing. The philosopher thus serves to “actualize” or “com-
plete” God. Because God qua Absolute Idea (God in Himself) is con-
ceived of as abstract and lacking realization in the world, it follows that
God’s progressive worldly incarnation involves a progressive increase in
“concreteness” or “embodiment.” In the Lectures on the Philosophy of Reli-
gion, Hegel stares that “Spirit is in the most concrete sense. The absolure
or highest being belongs to it” (Ler 1:142). This aspect of Hegels
thought is strikingly similar to Oetinger’s theory of Geistleiblichkeit, dis-
cussed in chapl:Er 2. In the Lectures, Hegel refers to God as “the absolute
substance,” bur then goes on, just as in the Phenomenology, ro identify
substance with subject (Lrr 1:370). What this means is simply that Ged
becomes absolute substance as Spirit. Spirit is the “mystical body” of God
on earth.’?

In the Philosophy of Right, Hegel states that" The content of religion is
absolute truth, and cunaequenr]}r the rﬂligiﬂus is the most sublime of all
dispositions” (Knox, er § 270; 165-66). Speculative philosophy, Hegel
insists, is not hostile to religious belief: “nothing is further from its
intention than to overthrow religion, i.e., to assert thar the contenr of
religion cannot for itself be the trurh.” In other words, religion on its
own, without the “assistance” of philosophy is absolute truth. Hegel
states that “religion is precisely the true content but in the form of rep-
resentation, and phﬂnsnp]'l}r is not the frst to offer the substanrive
eruth. Humanity has not had ro await philosophy in order to receive for
the hrst time the consciousness or cognition of truth” (Lrr 1:251).
Humanity, then, can receive the truth through religion alone, without
the need for philosophy.“Religion is for everyone,” Hegel claims, unlike
philosophy which is for the few (Lpr 1:180). Philosophy and religion
have the same content. Hegel explicitly idenrifies the moments of the
Idea—Being, Essence, Concept—with the Holy Trinity. The fact thar
religion expresses truth in the form of representation does not mean
that Hegel denigrates or rejects it. Nevertheless, Hegel holds thar in
phifusnph}r the truth is Expressed in a more adequate form, the form of
pure thought.

Hegel believed that the truth has always been an unconscious posses-
sion of mankind. It has expressed itself in different forms, at different
times, and through different thinkers. The philosopher “recollects” this
unconscious wisdom and expresses it in a fully adequate form. This
interpretation is supported by Hegels remarks in the Lectures on the Phi-
losaphy of Religion. Hegel refers to religions as “sprouting up forruirously,
like the Howers and crearions of narure, as foreshadowings, images, rep-
resentations, without [our] knowing where they come from or where
they are going to” (LPr 1:196; vPR 1:106), Hegel states that "Religion is a
begetting of the divine spirit, not an invention of human beings bur an

2. See OFRegan, The Heterodox Hegel, 274-75.
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effect of the divine at work, of the divine productive process within
humanity” (LPR 1:130; VPR 1:46).

Hegel does not, however, regard all religions as equally adequare
expressions of eternal truth. He claims that Christianity is the "Absolute
Religion” (e.g., LPR 1:112; VPR 1:29). Hegel claims that "God has revealed
Himself through the Christian religion; that is, he has granted mankind
the possibility of recognizing his nature, so that he is no longer an
impenetrable mystery” (Nisbet, 40; vi6, 45). Christianity has penetrared
the mystery of God by revealing his nature as triune. Hegel takes issue
with theologians and clergy who hold that mankind cannor know God,
or who consider the artempt to know God as impious or hubristic.
Hegel claims not only that such knowledge is possible, bur thar it is our
highest duty to obtain it (Nisbet, 36; vig, 40; also Lrr 1:88). "God does
not wish to have narrow-minded and empty-headed children,’ Hege_l
states (MNisbet 42; vig, 47).

For Hegel, knowing God is our highest duty because God only fully
exists in the community of worshippers. Hegel holds that“God's Spirir is
essentially in his communiry; God is Spirit only insofar as God is in his
community” (LPR 1:164; vPR 1:74). And:“The concept of God is God's idea,
[namely,] to become and make Himself objective to himself. This is con-
tained in God as Spirit: God is essenrially in His community and has a
community; He is objective to Himself, and is such truly only in self-con-
sciousness [so that] God’s very own highest determination is self-con-
sciousness.” Beforehand, God is “incomplete,” Hegel says (irr 1:186-87;
vPR 1:96 ). He refers to the community of worshippers as the cultus."In the
cultus,” Hegel writes, “the formal consciousness frees itself from the rest of
its consciousness and becomes consciousness of its essence; the cultus con-
sists in the consciousness that God knows Himself in the human being
and the human being knows itself in God” (Lrr 1:181; vPR 1:90). Hegel
refers to the cultus as involving "the mystical attitude, the unio mystica” (Ler
1:180; vPr 1:89). He describes the cultus in his lecture manuscript as “the
eternal relationship, the eternal process [of knowing] in which the subject
posits itself as identical with its essence” (LPr 1:193; VPR 1:102).°

Hegels claim that God is dependent on the cultus, and his view of the
union of God and man in the cultus, are strikingly similar to Meister
Eckhart’s mysticism. In fact, the only place Hegel quotes Eckharr is in
the Lectures on the Philosophy of Religion: “The eye with which God sees
me is the eye with which [ see Him; my eye and His eye are one and the
same. In rightecusness [ am weighed in God and He in me. If God did
not exist nor would I; if I did not exist nor would He. Bur there is no
need to know this, for there are things that are easily misunderstood
(and that can be grasped only in the concept)” (LPR 1:347-48; VPR 1:248).
As noted before, this is actually a"quilt quotation” made up of lines from
several of Eckhart’s sermons (certainly the reference to “the concept”
looks suspiciously like an Hegelian interpolation). In sermon 12—

3. The words "of knowing” were inserted by Hegel in the margin.
4. See D'Rﬁgim"Hﬂgtlim P’hilﬂsdph}r of R:lig[nn and Eckhartian M}rsticil.m."
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which seems ro be one of the rexts Hegel was drawing from—Eckhart
remarks that®When all creatures pronounce His name, God comes into
being.”

Ingl:he winter of 1823-24, Hegel was acrively discussing Eckhart’s
ideas with Franz von Baader.” Baader himself has left us a record of what
was perhaps the first of the occasions on which they met: “I was often
with Hegel in Berlin. Once I read him a passage from Meister Eckhart,
who was only a name to him. He was so excited by it thar the next day
he read me an entire lecture on Eckhart, and at the end said: "There,
indeed, we have what we want!'[Da haben wir es ja, was wir wollen]™ In
1823-24, Hegel was, of course, preparing his Lectures on the Philosophy of
Religion, in which the Eckhart reference appears. As I have said, Hegel
offers only one quote from Eckhart and discusses him very briefly, so the
“entire lecture on Eckhart” mentioned by Baader probably refers to the
entire Hegelian discussion of religion in which the Eckhart passage
occurs, and which Baader apparently mistook (not surprisingly) for a
lecture on Eckhartian mysticism.

As further evidence of the "Eckhartianism” of Hegel's philosophy of
religion, consider the following quotations. In the Encyclopedia Hegel
states that "God is God only insofar as he knows Himself: this self-
knowledge is, further, a self-consciousness in man and man’s knowledge
of God, which becomes man's se]frknuwledge in God” (ps § s64; Wal-
lace, 208). Elsewhere, Hegel remarks that“Insofar as the individual man
is at the same time received into the unity of the divine essence, he is the
object of the Christian religion, which is the most tremendous demand
that may be made upon him” (rn § 247, Z; Petry 1:205-6). Finally,
Rosenkranz quotes a fragment from Hegel's manuscripts (probably
written not later than 1804) in which Hegel states that “the history of
God is the history of the whole race.” Hegel's philosophy of religion is
from the beginning indebted to Eckhart’s mysticism.

Hegel does not consider his views to be so “mystical” or “speculative”
as to be alien to the ordinary believer, however. In fact, he holds that his
way of looking at God and religion are much closer to real religion than
to what was called in his time “rational theology” (Ler 1:129; veR 1:45).
We have seen that Hegel does not believe religion to be dependent on
philosophy, but he does claim the reverse, that philosophy depends on
religion. He writes that "It is the distinctive task of philosophy to trans-
mute the content that is in the representation of religion into the form of
thought; the content [itself] cannot be distinguished” (Lrr 1:333; veR
1:235). The philosopher first encounters the content of absolute truth in
religion. Indeed, Hegel holds that before Christianity arrived on the
scene it would have been impossible for philosophy to present absolute
truth in a fully adequate or complete form.

5. Ibid., 250.

6. See Nicolin, Hegel in Berichten seiner Zeitgenossen, 261. It is, of course, not
true that Eckhare was"only a name” to Hegel in 1823-24. According o H. 5.
Harris, Hegel may have been familiar with Eckharr as early as 1795 (Toward
the Sunlight, 230).

7. Rosenkranz, Hegels Leben, 138.
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The philosopher depends, then, not only on the community but
specifically on che religious community. Speculative philosophy cannot
be done in a vacuum: it requires a certain social and historical context.
All his life Hegel claimed to be a pious Lutheran. The temptarion is to
take this claim as disingenuous, as the heretical philosopher arrempt-
ing to cover his tracks to avoid the fate of Fichte and many others. Once
it is realized, however, that Hegels philosophy of religion originates
out of the Eckhartian, B6hmean, Oeringerite-influenced Lurheranism
of Wiirttemberg, his claim can be seen as sincere. Hegel's brand of
Lutheranism would have been nothing unusual to his fellow Swabians.”

3. Hegel's Philosophy of History: The Influence of
Isaac Luria and Jewish Eschatology

Hegel'’s philosophy of world history is shaped endirely by his commit-
ment to Christianity. In the last chaprer [ described how Hegel believes
that in studying narure we assume that our object must have an under-
lying rational structure. Hegel takes the same approach with history.
He states that “world history is governed by an ultimare design, that is
a rational process—whose rationality is not that of a particular subject,
but a divine and absolute reason—this is a proposition whose truth we
must assume; its proof lies in the study of world history itself, which is
the image and enactment of reason. . . . World history is merely a man-
ifestation of this one original reason; it is one of the particular forms in
which reason reveals itself, a reflection of the archetype in a particular
element, in the life of nations” (Nisbet, 28; vic, 30). Hegel claims fur-
ther that we are compelled to ask whether “beneath the superheial din
and clamour of history, there is not perhaps a silent and mysterious
inner process at work, whereby the energy of all phenomena is con-
served” (Nisber, 33; vig, 36).

In the context of the philosophy of world history, Hegel uses the rerm
World Spirit ( Weltgeist). In the Encyclopedia Logic he describes the World
Spirit along the lines of Platos demiurge as a “master workman” con-
structing itself through history (22 § 13; Geraerts, 31). He likens the
World Spirit elsewhere to the “true Mercury [= Hermes]," who is “the
leader of nations” (Nisber, 31; vic, 33)." The world Spirit,” Hegel states,
“is the spirit of the world as it reveals itself through the human con-
sciousness; the relarionship of men to it is thar of single pares to the
whole which is their substance. And this World Spirit corresponds to
the Divine Spirit, which is the Absolure Spirit. Since God is omnipresent,
He is present in everyone and appears in everyone’s consciousness; and
this is the World Spiric” (Nisbert, 52-53; vig, 60).

Perhaps the most famous concept in Hegel's philosophy of world his-
tory is that of the “cunning of reason” (List der Vernunft). This is the
“mechanism” whereby the World Spirit makes use of the shortsighted

8. To be sure, Hegel held some views that would be“heretical” even by the
standards of Swabian speculative Pietism. For instance, he rejected belief in
personal immortality and held instead thar human beings only achieve a
measure of immortality insofar as they achieve wisdom and see into the eter-
nal (see LPR 3:304; VPR 3:227-28),
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passions and aims of parricular men to bring abour its universal pur-
poses (see Nisbet, 89; vig, 105). The“cunning of reason” bears some sim-
ilarity to Smith’s “invisible hand,” and of course, to the concept of divine
providence. Hegel himself draws artention to the latter parallel. "Chris-
tians,’ he says, “are initiated into the mysteries of God, and this also sup-
plies us with the key to world history. For we have here a definite knowl-
edge of providence and its plan” (Nisbet, 41; vig, 46). What can Hegel
mean by this claim ? How does Christianiry supply a key to world his-
tory # The answer is surprising, and it involves yet another connection ro
a heterodox Christian thinker. I will deal with Hegel’s debt to this
thinker, _]ua::him de Fiore, in section 3. It is to _]na::him thar we must
trace Hegel’s notorious doctrine of the “end of history.” There are other
influences on Hegel's eschatology, however. In this section I will first
look to the influence—direct and indirect—of mystical Judaism,

Oetinger remarks in one of his works that"God is in Himself withour
space, but in the revelation of his hiddenness, he is Himself the space of all
things.” This idea, that somehow in Gods"hiddenness” He is the space of
all things, is derived from the Kabbalistic speculations of Isaac Luria,

The "new Kabbalah” of Luria, who lived from 1534 to 1572, quickly
spread through Europe in the late sixteenth and early seventeenth cen-
turies, mostly by word of mouth and through the works of followers
(Luria himself wrote little). Scholem writes that “The influence of the
Lurianic Kabbalah, which from about 1630 onwards became something
like the true theologia mystica of Judaism, can hardly be exaggerated.™" As
we will see, there is a strong correspondence berween the theosophy of
Bohme and Lurianic Kabbalah. Scholem acknowledges this correspon-
dence." The writings of Lurias followers circulated in Europe widely
between 1572 and 1650. It seems likely that Bohme eicher obtained some
of these works, or was instrucred dire:cl:l}r h}' a Lurianic Kabbalist. Luria
(sometimes spelled "Loria") was born in Jerusalem, but when still a boy
his mother took him to live in Egypr after his father’s death. In Safed,
Luria studied with the famous Kabbalist Moses Cordovero. After Cor-
dovero's death, Luria gathered a group of disciples around himself.

Then and now, many Jews have attacked Luria for his unorthodox
views. The major reason for this seems ro be his trearment of Ein-Sof, the
“infinite,” which many Kabbalists identify with God. For Luria, the cru-
cial question is this: How can the world exist at all if we granr the exis-
tence of God as Ein-Sof? If God is truly infinite, no space is left over for
creation. Thus, given that the world exists, it must have come abour
through God’s self-limitation of His infinite nature. This self-limitation is
called by Luria the tsimtsum (frequently transliterated by German-
speaking scholars as zimzum), which means "concentration” or "contrac-
rion.” Thus, for Luria, God, the infinite, allows the finite to come to be

g."Gott ist in sich selbst ohne Raum, aber in der Offenbarung seiner Verbor-
genheit ist er selbst der Raum aller Dinge” (Sdmmiliche Schriften, vol. 1, 29; see
Robert Schneider, Geistesabnen, 100).

10. Scholem, Major Trends, 284.

1t Ibid., 237.
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within himself. (This is, of course, in essence identical to Hegel's view of
the infinite and finite: the true [Wabrhafte] infinite contains the finite
within itself.) Luria’s view is radical because it denies that the world
comes to be through God's revelarion or emanation. Instead, it is pre-
cisely through God's limitation and concealment (Oeringer’s Verborgen-
heit) thar a world comes into being.” Scholem describes the tsimstum as a
“withdrawing into oneself.™

Recall from chapter 5 thar the Sephirab of Din is equivalent to a“con-
tracring” force in God. The Kabbalah identifies Din with “fire,” “wrath,”
and “severity.” Din is the opposite of Hesed, "mercy” or the "expanding”
power. Din and Hesed balance each other: severity of judgment is bal-
anced b].r mercy; sharp distinction, cutting-off or closedness are balanced
hf unity, embrace, or openness. Bohme's word for Din is the “Sour"—it
is an indrawing, a pulling away, a shurting off and negation of all else. It
is significant that Béhme's account of the source-spirits begins with the
Sour, with the contracting element. Some followers of Luria describe
the tsimtsum in terms of Din. In Scholem’s words, “When the primal
intention to create came into being, Ein-Sof gathered together the roots
of Din, which had been previously concealed within Him, o one place,
from which the power of mercy had departed. In this way the power of
Din became concentrated.”

Scholem describes tsimtsum, in connection with Din, as"an act of judg-
ment and self-limitation.” Given thar Din is the origin of evil, God's
contraction is the root of all evil.” Luria’s follower Israel Sarug, who
helped spread the master’s ideas in the late sixteenth century, speaks of
Ein-Sof before the tsimtsum in a way which is even more strikingly Boh-
mean. As Scholem puts it, Sarug held that “In the beginning, Ein-Sof
took pleasure in its own aurarkic self-sufhciency, and this‘pleasure’ pro-
duced a kind of 'shaking’ (ni"anu’a) which was the movement of Ein-Sof
within itself.”™ Scholem notes that Sarug’s influence was felr in Italy,
Holland, Poland, and Germany."

Luria holds that each new act of crearion or manifestation in the
world is the result of a simultaneous contraction and expansion.” This
pair of forces generally goes under the names of histalkut (“regression,”
or contraction) and hitpashtut ("egression,” or expansion).” This is, of

12. See Scholem, Kabbalah, 129; and Major Trends, 261, There are striking
analogies berween Lurias tsimstum, the “clearing” in which beings come to be,
and Heidegger's notion of the Lichtung, the clearing in which Beinf itself
comes ro presence. See Martin Heidegger,” The End of Philosophy and the
Task of Thinking,” in On Time and Being, trans. Joan Stambaugh (New York:
Harper and Row, 1972).

13. Scholem, Major Trends, 261.

14. Ibid., 237.

15, Scholem, Kabbalah, 130; see also Major Trends, 263.

16. See Scholem, Major Trends, 263.

17. Scholem, Kabbalah, 132.

18. Scholem, Major Trends, 257.

19. Ibid., 261,

20. Scholem, Kabbalab, 131.
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course, very similar to Goethe’s theory of expansion and contraction,
discussed in chaprer 2. In chapters 4 and 5, | also discussed these con-
cepts in connection with Hegel’s "Béhmean myth” of the fall of Lucifer.
Scholem states that” This double-facedness in the process of emanarion
is typical of the dialecrical rendency of Lurianic Kabbalah™

God's contracrion in the tsimtsum does not create the world by itself,
however. Luria and his followers envision the Ein-Sof as an infnite
sphere, in which a smaller sphere of emprty space comes into being
through the tsimtsum; this is the place of creation. Into this space God
injects a ray of light (Luria seems to identify the divine substance with
light). At this point the theory becomes rather murky, but it seems thar
the light differentiares itself into the classical ten Sephiroth. These are
depicred as concentric circles of light, flling the space within God (see
figure 8). The circle and the straight line (the line of light entering the
spherical space) become key symbolic forms for Lurianic Kabbalah. The
circle is a "narural form.” The circular form characrerizes all of creation
(for instance, the orbits of the planets, the endless eycle of the seasons,
the menstrual cycle, etc.). The line comes to represent humanity. It is a
willed form thar represents a divergence from the narural. As I have said,
the light that comes from Ein-Sof first takes the form of a line, before it is
“deformed” into spherical states. Thus, in identifying man with the line
(a topic to which [ shall return to shortly), Luria is linking humaniry
with the divine nature.

Indeed, the first definite form that appears in the sphere of crearion is
that of Adam Kadmon, primordial man. Adam Kadmon exists in a realm
above the four worlds of classical Kabbalah: Atsiluth, Beriah, Yezirah, and
Asiab (see Hegel's discussion of these worlds in chapter 5). Adam Kad-
mon mediates the light of E:'ﬂ-—Su_f to the four worlds: “From his eyes,
mouth, ears and nose, the lights of the Sephiroth burst forth."” Obwi-
ously, this account has to be taken in a non-temporal sense. Adam Kad-
mon is an Aristotelian final cause: he is logically prior to the rest of cre-
ation, and simultaneously the end toward which creation is moving (a
point to which I shall return shortly). Adam Ha-Rishon is Adam of the
Bible, who is the (imperfect) earthly embodiment of Adam Kadmon. An
analogy can be drawn between this doctrine and Hegel's thought. Luri-
anic Eianﬂf and its Stpbimh'c structure corresponds to the Absolure Idea,
which is abstract, withdrawn “into itself.” Adam Kadmon is Spirit, which
in its purest form {Absolute Spirit) participates in the divine narure.
Adam Ha-Rishon is Spirit as developing in history: from the“fall of man”
and the loss of the immediate relationship to Ged, to the recovery of
that relationship in its true form, in thought. (Luria’s account of the
restoration from the Fall is somewhar different from Hegel's, as I shall
explain shortly.)

The light of the Sephiroth streaming from Adam Kadmon was collected
in separate “vessels,” but the vessels containing the differentiared light

a1 Ibid., 131.
23. Scholem, Major Trends, 26s.
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8. The Lurianic Sephiroth. From Brucker, Historia Critica Philosophiae,
vol. 2, 1742. Reprinted by permission of the Robert W. Wood
Library, Special Collections and Archives, Emory University, Adanta,
Georgia.

from the seven lower Sephiroth proved incapable of holding the light and
shartered. The shards of these vessels are the source of marter. This cat-
aclysm completely scrambled the divine cosmic structure, resulting in
the emergence of an imperfect marerial order: nothing in nature is how
it ought to be, all is imperfect. It is on this point—the account of the
“breaking of the vessels"—thar Lurias cosmology is particularly
obscure. It all sounds like a cosmic accident, bur according to Luria it
was all predestined. If this is the case, then God's contraction and the
subsequent creation of the imperfect universe are events that had to
occur; in some way God needed them to happen. The picture again
looks Bohmean. Indeed, Scholem remarks cthatr“Luria is driven to some-
thing very much like a mythos of God giving birth to Himself; indeed,
this seems to me to be the focal point of this whole involved and fre-
quently rather obscure and inconsistent description.™

Before going on to the rest of Luria’s doctrine, it would be helpful to

23. Ibid., 271.



232 Magnum Opus
consider whar Hegel knew about Luria’s Kabbalism as described thus
far. In chapter 5, I briefly discussed Hegel's treatment of Kabbalism in
his Lectures on the History of Philosophy. We cannot be sure that Hegel had
any direct knowledge of Lurianic Kabbalah, but we know thar he had at
least three indirect sources. Borh Béhme and Oetinger were deeply
indebted to Lurianic Kabbalah (Béhme implicitly, Oetinger explicitly).
Bur Hegels principal source of information seems to have been
Brucker's Historia Critica Philosophiae. Brucker’s account of Kabbalah is
almost entirely Lurianic in its orientation. As a consequence, the
account Hegel gives of the Kabbalah in his Lectures is also decidedly
Lurianic, even thuugh Hegcl never mentions Luria, as Brucker does.
Instead, Hegel mentions one of Brucker's Lurianic sources, Abraham
Cohen Irira (sometimes Herrera) and his work Porta coelorum ( The Gate
of the Heavens). Hegel cites this text directly, so it may possibly be that he
actually read it in addition to reading about it in Brucker. Irira (d.
Amsterdam 1635 or 1639) was a Spanish Jew whose two major works,
the aforementioned Gate of the Heavens, and Beth Elohim (The House of
God) were translated in the late seventeenth century from Spanish into
Hebrew and exercised considerable influence. Porta coelorum was one of
the texts published—in Latin translation—in Rosenroths Kabbala
Denudata, which was so well-known in Hegel’s time thar he very likely
read it in preparing his remarks on the Kabbalah.

Hegel deals with the Ein-Sof and the origin of crearion as follows:
“The emanation connected [with Ein-Sof] is the effect of the first cause
by the limitation of that first infinite whose boundary it is. In this one
cause all is contained eminenter, not formaliter but causaliter” (LHP 2:396;
Werke 19:427). This is obviously a description of Lurianic tsimtsum.
Hegel goes on to say that “The second element of importance is the
Adam Kadmon, the frst man, Keter, the first that arose, the highest
crown, the microcosm, the macrocosm, with which the world that
emanated stands in connection as the efflux of light” (Lur 2:306; Werke
19:427). Again, this is Luria’'s Kabbalah: Adam Kadmon as the first and
highest created being, as close to the divine nature, and as mediating the
divine light to the rest of creation. Adam Kadmon was subsequently men-
rioned by Hegel several times in his Lectures on the Philosophy of Religion
(see LPR 1:382 n. 41; 3:99, 288; VPR 1:278; 3:36, 213). Hegel goes on to men-
tion the ten Sephiroth in general (not individually) and discusses the four
lower worlds of Atsiluth, Beriah, Yezirah, and Asiab (for Hegel's treatment
of these, see chaprer 5).

Scholem notes that whereas Kabbalah before Luria had been con-
cerned mainly with the beginning of time—with creation—Luria, to a
great extent, shifted the focus of Kabbalists to the end of time.” This
may seem surprising in light of Luria’s highly original account of cre-
arion. Recall that Luria's doctrine of the “breaking of the vessels”
involves a predestined "scrambling” of the cosmic order: the physical
world that resules is a flawed and imperfect expression of the divine

24. Ibid., 245.
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order. The story cannot end there, of course. Luria insists that the world
must be made whole, that the ph}rsical world must be mmpletcd or
brought to perfection. This would “complete” the cosmic process begun
in God's tsimtsum by making the finite within the infinite a faithful image
of the infinite. This idea is called by Luria Tikkun (the term is, again, not
original with Luria but his use of it is cerrainly original}. Tikkun is the
cosmic restoration at the end of time.

According to Scholem, Luria held that all things are inrerrelated. In
other words, he held the idea of internal relations later made famous by
Hegel.” The nature of the lowest regions of being is intimately linked ro
the highest, and just as the highest can affect the lowest (as in the rides,
or the influence of the stars on the personality) so too the lowest can
affect the highest.” Thus it is possible for created beings ro benefit or to
harm the cosmic order. Scholem writes that Luria believed that "The
process in which God conceives, brings forth and develops Himself does
not reach its final conclusion in God. Certain parts of the process of
restiturion are allorred to man.™ The “cosmic assignment” of men on
earth is to perfect themselves, ro realize the nature of Adam Kadmon in
Adam Ha-Rishon and thereh}' to “lift” the fallen, created world up to its
pure, initial state of being in the light of God (this is not conceived of lit-
erally, of course, as a transformation of matter into light).

Man’s task is to perfect himself and to build a social, cultural, and
moral world in which material being is used for ends sancrioned by
divine law. Scholem writes thar "By fulfilling the commandments of the
Torah, man restores his own spiritual structure; he carves it out of him-
self, as it were. And since every part corresponds to a commandment,
the solurion of the task demands the complete fulfillment of all the 613
commandments.”™ As a consequence, of this view, Scholem notes that
Luria tended "to extreme conservatism” in his atricudes toward custom
and law.® Afrer all, these laws and customs had their origin in the
covenant of the Jewish people with God. What can the real purpose of
this covenant have been? Luria thinks that the Law is essentially an
instruction manual for the restoration and completion of the divine
order.” Thus if the Tikkun is to come to pass it is crucial thar the Law
must be strictly observed.

For Luria, the appearance of the Messiah is simply the achievement of
Tikkun. Like the Pietist J. A. Bengel, whom I shall discuss in the next

section, Luria even went so far as to give the specific year in which the
Tikkun would be consummared: 1575. Summing up Lurias posirion,

Scholem states char “it is man who adds the fnal touch to the divine

countenance; it is he who completes the enthronement of God, the King

a5, Ibid., 254.

26. Scholem discusses this idea in connection with Kabbalism as a whole (see
ibid., 27, 223).

27. Ibid., 273.

28. Ibid., 279.

29, Scholem, Kabbalab, 426-27.

30. See Scholem, Major Trends, 268, 275-76,
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and the mystical creator of all things, in His own Kingdom of Heaven; it

is he who perfects the Maker of all things!™

The similarity of these ideas to Hegel's is clear. Hegel holds that the
erue infinite (the Absolute Idea) “contains” the finite: nature is a “reflec-
tion” or“specification” of the Logos; it is an"other” to Idea yet at the same
rime is contained within its compass. Nevertheless, nature is an imper-
fect expression of Absolute Idea; it is the “fallenness” of Idea. In Spirit, a
natural being, man, rises above nature and comes, through philesophy,
to realize its true, eternal being as one with the Absolute Idea (Adam Ha-
Rishon, or earthly man, realizing his identity with Adam Kadmon), Man is
the being who “takes over” nature and transforms it according to the
ideal, even bending his own passions and inclinations o conform to the
“universal.” We “return” ro the pure light of Absolute Idea not only
through philosophy—through the appropriation of the created world
in thought—but through obedience to the edicts of the divine State,
which is the guardian of the customs and laws of Ethical Life.

Hegel's doctrine of Objective Spirit is not only similar to Luria’s Kab-
balah bur ro Kabbalistic eschatology in general. Specifically, we must
look at the Kabbalists' treatment of the tenth and final Sephirah, Malkbut
or Shekhinah, Malkbut ("Kingdom,” sometimes“Glory”) is conceived of as
feminine—in contrast to the “male” Tiferet and Yesod (the "organ” of
Tiferet)—and is often referred to under the alternate name of Shekhinab
or “Divine Presence.” If one looks ar a drawing of the Tree of Life,
Malkbut seems almose like an exrension of the Tree, a sort of appendage.
This is not accidental, for Malkhut represents the divine presence in the
world: with Malkbut the Sephiroth have reached down into the world of
space and time. In chapter 3, I discussed how some Kabbalists take the
Ein-Sof or Infinite to be identical to the Ayin, or Nothing. Scholem main-
tains thar Ayin is a kind of primal unity thar rranscends the subject-object
distincrion.” Nevertheless, although Ein-Sof/Ayin is neither subject nor
object, its telos is to develop into a true or absolute subject. According to
the Kabbalists, “God willed ro see God,” to become fully manifest to
Himself; to achieve perfect self-knowledge or self-relarion.” The “1" of
God is identified by many Kabbalists with Malkhut or"Kingdom.”

Let us look more closely at what ir means ro identify Malkbut, God's"I;’
with Shekbinah. Shekbinab is the “Divine Presence.” Scholem wrires that
Shekhinab is “the personification and hypostasis of God's ‘indwelling’ or
‘presence’ in the world. . . . In the lireral sense, God's indwelling or Shekhi-
nah means His visible or hidden presence in a given place, his immedi-
acy.™ Scholem speculates that Shekbinah/Malkbut is feminine because it
was thought of as a"vessel” that receives all the other Sephiroth.” Thus, if

it Ihid., 273-74.

32. Ibid., 221.

33. Halevi, A Kabbalistic Universe, 7.

34. Gershom Scholem, On The Mystical Shape of the Godbhead: Basic Concepts in
the Kabbalah, ed. Jonathan Chipman and trans. Joachim Neugroschel (New
York: Schocken Books, 1991), 141-47.

35. Ibid., 160.
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the Sephiroth are conceived as the aspects or moments of God's being, all
the moments are conrained within Shekbinah. Yet, the Shekhinab is con-
ceived of as being in the world. Thus, the final and—perhaps it would
not be misleading to say—highest moment of Geod’s being is God's
“indwelling” or “presence” in the world of space-time. Scholem writes
that “The last Sephirah performs a different funcrion from all the other
Sephiroth: it is one with all the others and yet separare, because it per-
forms a mission on their behalf vo the world, like a princess coming from
afar”™ The parallel to Hegel is this: Shekhinab is like Objective Spirit; it
is a “realization” of Absolure Idea in the world; it 1s “one” with Absolute
Idea, yet the Idea, as formal and eternal, is also separate from it.”

“Objective Spirit” for Hegel, of course, refers to the realm of social
institutions and practices. So far, however, Shekbinab simply sounds like
the burning bush. Consider, however, the following lines from Joseph
Gikatilla (thirteenth century):

[In the days of the Patriarchs] the Shekbinah was in suspenso [liter-
ally, "hanging in the air”], and found no resring place for its feer on
earth, as in the beginning of Creation. Butr then came Moses, of
blessed memory, and all of Israel together with him buile the
Tabernacle and the vessels, and repaired the broken channels, and
put the ranks in order, and repaired the ponds, and drew live water
into them from the House of Water Drawing, and then brought
the Shekbinab back to its dwelling among the lower ones—into the
Tent, butr not upon the ground as in the beginning of Crearion.
And the hint of this is:“Let them make me a sanctuary, thar I may
dwell among them” [Exod. 25:8]. We find chat the Shekbinah was
like a guest, moving from place to place, and of chis ir is said “and I
shall dwell among them” and not "I shall dwell below” but “among
them"—1i.e., like a lﬂdgf:r. Until David and Selomon came, and
placed the Shekhinab on solid ground in the Temple of Jerusalem.”
The implication of this passage seems ro be thar Shekhinah—rthe living
presence of God, containing all the ateributes of God—came to be in
the Temple of Jerusalem, the religious, cultural, and moral center of the
people of Abraham.

Scholem quotes a popular Kabbalistic epigram: “Israel forms the
limbs of the Shekhinah™ This appears to identify the nation of Israel
(meaning the Jewish people, its culture and rraditions) with God's pres-
ence in the world. In Jewish Gnosric circles in late antiquity che Shekbi-
nal became hypostarized, that is, God's presence in the world came to
denote a specific historical locus or conjunction of factors. From this
arose the identification of Shekhimahb with the keneset Yisrael ("the com-

36. Ibid., 168.

37. It is also inreresting ro note that Bhme, as discussed in chapter 1, viewed
"God’s Wisdom” as feminine, and saw the highest moment of God’s Wisdom,
Body (che seventh source-spirit) as a tangible presence. Scholem notes thar
Philo of Alexandria treared God’s Wisdom as feminine in form (ibid., 142).
38. Quoted in thid., 178.

39. Ibid., 175.
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munity of Israel”).” These Jewish Gnostics held to a doctrine of the
“exile of the Shekhinah,” according to which God's presence in the world
is like the “divine spark” that exists in the rerrestrial world and must be
helped to ignite and fll the fallen world with divine presence. This is the
mission of the keneset Yisrael. (Thus it appears thar Luria’s views about
the role of man in redeeming the world were present in germinal form in
earlier Kabbalah.) Unlike Christianity, Jewish Kabbalism sees redemp-
rion as occurring within time and within the world. As Scholem puts it,
“Redemption is expressed as the end of the ‘exile of the Shekbinab, the
restoration of the Divine unity throughoutr all areas of existence.™
Thus, we find in the Kabbalah something very much like Hegel's con-
cept of the“end of history™ the“end” of the world and of man is realized
in time and on earth through the “presence of God” coming to be in
human institutions, in "Objective Spirit.”

However, one mighr object that one crucial “Hegelian® element is
missing from this Kabbalist account of "Objective Spirit™: no indication
has been given thus far that God needs to become present in the keneset
Yisrael. In Hegel, however, Absolure Idea—God “in his eternal
essence”—is abstract and formal, lacking full realization or actualiza-
tion. Thus, God, to be God, must realize Himself in Spirit. Do the Kab-
balists maintain something similar{ Recall what was said earlier about
God's achievement of “self-consciousness” or "ego” (“I”) afrer emerging
from the stare of Ein-Sof = Ayin, the Being-Nothing beyond subject and
object. This conception (held by some, but by no means all, Kabbalists)
clearly implies that God develops and that the final stage of perfection
involves self-reflection. As Scholem writes, “the Zobar identifies the
highest development of God's personality with precisely thar stage of
His unfolding which is nearest to human experience, indeed which is
immanent and mysteriously present in every one of us.™ This is the evi-
dence needed to make the Hegelian parallel stick: God, to be God, does
require his hypostarizarion in the keneset Yisrael,

The influence of these Kabbalistic ideas on Hegel is almost entirely
indirect, by way of Béhme and the Swabian Pietist movement. In the
next section I will discuss the eschatology that Hegel inherited from his
homeland, and its origins not only in Kabbalism but in the Christian
mystical tradition.

4. Joachimite Mysticism and the End of History

In an article on the influence of Béhme on Hegel, David Walsh raises an
interesting question: Why would Hegel believe thar history has to have
a structure (let alone an end) in the first place #* Walsh's answer is to
point to the influence of Bhme, though I cthink he would agree with me
in idenrifying the ultimate source as Joachim de Fiore (1135-1202).

40. Scholem, Kabbalah, 31.

41. Ibid., 335. It should be pointed out, as with everything in the Kabbalah,
that this posirion was held by many bur not all Kabbalists. There is seldom
universal agreemenr abour anything among Kabbalists.

42. Scholem, Major Trends, 216-17.

43. Walsh, “ The Historical Dialecric of Spirit,” 15.
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Joachim was born in Calabria, the son of an official in the Sicilian
court. As a young man he made a pilgrimage to the Holy Land, which
led him to decide to devote his life to God. After a brief stint as a hermit
on Mt, Etna, Joachim entered the Benedictine monastery of Corazzo,
where he soon rose to the rank of abbot. In the 1180s, he fought to have
the monastery incorporated into the Cistercian order. This brought
Joachim into contact with Pope Lucius III, who suggested to Joachim
that he commit his unusual views to writing. By the time the monastery
was welcomed into the Cistercian order in 1188, Joachim and a group of
followers had already broken off and founded their own house at San
Giovanni de Fiore (sometimes written “Flora” or “Flore™ or “Floris”).
They were promptly repudiared by the Cistercians. By the time of his
death, Joachim had become a celebrity, corresponding with and advising
the great men of his age.

As Vueg:lin sees it, Joachim's great innovations were to conceive of
history as having an eidos, a formal structure, and to “immanentize the
eschaton,” to hold that the end of time will take place in time." Joachim
held that history was not simply a series of contingent events. History
consists of certain definite stages moving roward a final end. Joachim’s
immanentization of the eschaton is no more paradoxical than Hegel's
end of history: time will continue, but there will be no new “ages,” the
story of man will come to an end, even though men will live on. Both
Joachim and Hegel hold thar ar a certain point all the different forms of
human life and society and culrure will have revealed themselves, all
meaningful struggles will be over. Anything that happens afterward is
simply more of the same. Both Joachim and Hegel hold that the final
phase of history involves the coming into being of certain “highest” or
most perfect ways of life. It is unclear, however, whether they believe
that these advances have to endure, or whether certain forms out of the
past may reappear, temporarily, from rime to time.

Joachim’s eidos of history is the Christian Trinity. Ernst Benz writes
that in Joachim, “Development and progress are not understood in
human terms. . . . They are, rather, considered as steps in the progres-
sive self-realizarion and self-revelation of the divine Trinity in the his-
tory of mankind." Joachim speaks of the"Age of the Farher,""Age of the
Son,” and “Age of the Holy Spirit” (the word he normally uses to refer to
each is status, although he sometimes employs tempus and aetas; regnum
or "Kingdom” was often employed by his followers). Each age is seen as
representing an advance in spirituality and in freedom, and each is
dominated by a different archetype: the layman, the priest, and the
monk. The final stage of history, the final level of human spirituality, is
literally an age of monks. One commentator writes that “For Joachim
history was the story of the gradual triumph of spirit over flesh, of con-
templation over literal-mindedness. This triumph was inseparable

44. Voegelin, The New Science of Politics: An Introduction (Chicago: University
of Chicago Press, 1952}, 119, 120.
45. BErnst Benz, Evolution and Christian Hope, trans. Heinz G. Frank (Garden
City, N.Y.: Doubleday, 1966), 37.
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from the history of monasticism.” In the third age, organized religion
simply ends—the church "withers away”—and is replaced by a highly
individualistic form of worship.” The piety and contemplativeness of
the individual are what is important, not the sacraments of the priest-
hood. Men will no longer be able to lead inauthentic lives and expect
salvation: no longer will they be able to sin with abandon and receive
absolution.

Joachim made frequent use of images to convey his ideas. Joachim saw
the stages of the development of man’s spirituality and redemption as
unfolding like the growth of a tree, Ainally bearing fruit in the third age.
Some of the other images he employed included circles, eagles, and a
ren-stringed psaltery. He used interlocking circles to represent the three
ages. Figure g shows the Tetragrammarton, the four-letter name of God,
interpenetrating the circles of the three ages, perhaps indicating thar the
being of God or of God's presence is somehow bound up with the ages
themselves. Joachim believed that the third age would begin in 1260,
(Eschatologists cannot resist calculating the exact date of the end of
time; we have alread].r seen this wirh Luria, and we shall see it again with
Bengel and Oetinger.)

Joachim’s characterization of the third age as a time of pious, contem-
plative, monastic “inwardness,” and his predicrion that the organized
Church would dissolve would seem to make him a "proto-Protestant.”
While Joachim himself was careful to avoid official censure, his followers
were anything bur caurious. For instance, Gerard of Borgo San Don-
nino, who published his major work, Liber introductorious in Evangelium
aeternum, in 1249, declared thar Joachim’s prophecies were a new Gospel
that nullified the authority of the church and Secriprure. Another out-
growth of Joachimire prophecy were the notorious Flagellants, who
believed thar their self-torture was a necessary preliminary to the arrival
of the Age of the Holy Spirit.

The origins of Joachim's thought are the topic of much speculation,
Emma Jung, for example, sees an influence of Catharism and mystical
Judaism: “Joachim’s idea springs from a conception already extant in
Judaism . . . of a kingdom to be established on earth by the Messiah at
the end of ome."” As to the matter ufjnachim and Hege], the simil:u'iq.r
between the two was pointed out to Hegel himself in an 1810 letter from
the occultist K. J. H. Windischmann.® Hegel himself never mentions
Joachim. Nevertheless, in addition to Voegelin, such contemporary
scholars as Clark Butler, Laurence Dickey, Antoine Faivre, Henri de

46. See Karl Lowith, Meaning in History (Chicago: University of Chicago
Press, 1949), 151.

47. Emma Jung and von Franz, Grail Legend, 118,

48. Hoffmeister #155. The parallel has been developed by O'Regan ( The Het-
erodox Hegel) and Clark Butler,"Hegelian Panentheism as Joachimire Chris-
tianity,’ in New Perspectives on Hegel’s Philosophy of Religion, ed. David Kolb
{Albany: Scate University of New York Press, 1992).



“The Rose in the Cross” 2139

g. The Three Ages of Joachim de Fiore. From his Book of Figures (Liber figurarum,
twelfth century). Reprinted by permission of the President and Fellows of Cor-
pus Christi College, Oxford, MS 255A, fol 7 verso.
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Lubac, Michael Murray, and Cyril O'Regan have argued for a Joachimite

influence on Hegel.”

The Joachimite influence is most apparent in Hegel's trearment of the
Trinity. In his Lectures on the Philosophy nfREHgl'ﬂH, Hegel deals in detail with
the Trinity as constituting the “moments” of God (universality, diremp-
tion, and reconciliation).” In the 1831 version of the lecrures, Hegel intro-
duces a new twist: he begins calling Father, Son and Holy Spirit the“King-
dom [Reich] of the Father,”“Kingdom of the Son,” and “Kingdom of the
Spirit.” This use of “Kingdom" for the persons of the Trinity was employed
widely by followers of Joachim. This alone, of course, does not necessarily
prove a Joachimite influence. However, Hegel's treatment of the Trinity is,
like Joachim's, remporal: he holds thar the reconciliation of the diremption
in God takes rime; only at a certain point in human history is this accom-
plished. In the Encyclopedia Logic Hegel notes thar “Whar underlies divine
Providence at the level of thoughr will soon prove to be the Concept” (L §
147, Z; Geraets, 222 ). Once it is realized thar the Concept, as the crowning
conception of the Logic, conrains three moments which correspond to the
Christian Trinity, the similarity to Joachim is striking: both Hegel and
Joachim see the hand of God, Providence, playing out in history according
to the pattern of the Trinity. Hegel does not repeat Joachim’s treatment of
the Age of the Father or of the Son, bur there is a striking correspondence
between Hegel's Kingdom of the Spirit and Joachim’s.

There is a strong similarity between Joachim's conception of spiritualiry
in the third age and the Pietist movement thar arose in Germany centuries
later, Both involve a rejection of the church as an intermediary between
ordinary men and God and the claim that the lay communiry of worship-
pers can achieve salvation and knowledge of God unaided. Hegel explicitly
identifies his Kingdom of the Spirit with the community of worshippers
(LPm 3:371; ver 3:287). He refers to the community as"existing Spirit” and
refers ro Spirit as"God existing as community” (LPR 3:331; VPR 3:254). Both
men conceive the third stage as one of reconciliation, of higher spirituality
or fu]l}r adﬁquate knnwie:d.ge, and of the actualization of human freedom.
Further, as O'Regan notes, both Hegel and Joachim make the unusual
move of locating the escharon in time, Joachim believing that it is at hand,
Hegel believing that it has already happened. Both Hegel and Joachim
have Christ play a crucial role on the way to the achievement of the third
age, Hegel insisting that the universality of human freedom (realized fully
in the third age) was first revealed through Christianity.

Hegel's “Joachimite” treatment of the Trinity in the Lectures doverails
with his B6hmeanism. This is the case specifically with respect to the
Kingdom of the Father. Not only is there a Trinity of Father-Son-Spirit,

49. See Butler,"Hegelian Panentheism”; Dickey, Hegel; Antoine Faivre,
“Ancient and Medieval Sources of Modern Esoreric Movements,” Modern Eso-
teric Spiritwality; Henri de Lubac, La Spiritualité de Joachim de Fiore (Paris:
Sycamore, 1979-81), vol. 2, 350—77; Michael Murray, Modern Fhilosopby of His-
tory { The Hague: Nijholf, 1970), 8g-113; O'Regan, The Heterodox Hepel.
5?5&: Pl:t::g{;. Hmigmn, introduction to Hegel: Lectures on the Fﬁﬂ:fupi:_r of
Rtiigiﬂﬂ {Bﬂkthv: University of California Press, 1985), vol. 3, s0.
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there is also a secondary Trinity immanent within the Father. Hegel iden-
tifies the Kingdom of the Father with the pure, eidetic realm of the Logic,
thus the “ Trinity of the Father” corresponds to the three divisions of the
Logic.” In the 1831 Lectures Hegel speaks of the " Trinity of the father” (or,
as O'Regan calls it, the "“immanent Trinity”) as involving, “the element of
pure idealiry and universality, in the silent abode of the thinking spirit.”
He goes on to say that in this abode, “God is immediately present to
Himself through His differentiation, which, however, is nor yer exter-
nalized ar this stage. It is by virtue of this [inner] movement that God is
spirit. Thus the doctrine of the Trinity pertains to this sphere, although
it is preferentially termed the Kingdom of the Father” (Lrr 3:362; ver
3:281). Thus, in the "immanent Trinity” God is closed within Himself
(“not yer externalized”). Hegel uses rhis language explicitly: in the 1824
lectures he states that “God is the true God, Spirit, because He is not
merely Father, and hence closed up within Himself" (Lrr 3:219; ver
3:150). In the Philosophy of Spirit Hegel states that “God the Father is for
Himself, shut up within Himself, abstract, and consequently not yet the
God of Spirit and of truth” (rs § 384, Z; Petry 1:63). Hegel also refers ro
God in this sphere as“loving Himself” (Lpr 1:124-24; 41). Thus, there is
a clear parallel to Bshme's “immanent Trinity” of God “in Himself]" the
Sour, Sweet, and Bitrer (see chapter 1)." In Six Mystical Points, Bohme
refers to“God in his rriad” as“the first Magia.™

The"immanent Trinity” is not an innovation of the Lectures; it is to be
found in the Jena Triangle fragment in which the “triangle of triangles”
represents the process of God’s coming to consciousness of Himself.
There are three triangles in all, with the triangle of triangles being the
figure made up by the set of the three. The frst triangle is described by
Hegel as follows: "In this First, which is ar the same time only One side
of the absolutely unique Triangle, there is only the Godhead in recipro-
cal intuition and cognition with Himself.” This is even more strikingly
Bohmean than what Hegel says in the Lectures. David Walsh writes:
"Hegel suggested, as Bohme also did, thar the frst Trinity of God in
himself is not sufficient for the divine self-revelation.™ Therefore a sec-
ond triangle appears, “God the Son.” Hegel writes: "In the Son, God is
cognizant of Himself as God. He says to Himself: [ am God. The
within-itself ceases to be a negative.”

The separared moment of that which stands opposed to the Godhead
must be“transhgured” and brought into unity within God. Hegel writes
that"the Son must go right through the Earth, must overcome Evil, and
in that he steps over to one side as the victor, must awaken the other, the
self-cognition of God, as a new cognition that is one with God, or as the

Spirit of God: whereby the middle becomes a beauriful, free, divine

51. See O'Regan, Heterodox Hegel, g1, 108, 111, Hodgson speaks of it as a"pre-
worldly Triniry," thus calling to mind the eternal cﬁiamct:r of the Logic. Hodg-
son, introduction to LPR 3:50.

52, (¥ also recognizes the parallel vo Bshme ( Heterodox Hegel, 109, 130-131).
53. Nicolescu, Science, Meaning and Evolution, 229.

54. Walsh, Boehme and Hegel, 321.
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middle, the Universe of God.” This heralds the arrival of a new triangle,
of the Holy Spirit. As we saw in chapter 3, this fragment is the “blue-
print” for Hegel's system. The nature of his Logic is expressed here very
clearly: the first "triad” of the system (in the later Logic, Being-Essence-
Concept) is the“Idea of God.” This Idea is expressed (made real) in the
triads of the Son (Philosophy of Narure: Mechanics, Physics, Organics)
and Spirit (Subjective, Objective, and Absolute Spirit). I noted in chap-
rer 3 that this fragment seems to be influenced by Bohme, Baader,
Oetinger, and Eckhart. [ can now add Joachim to the list. In the Lectures
Hegel speaks only of a Trinity immanent within the Father, but we
know from the Philosophies of Nature and Spirit that the Son and
Spirit must be triadically strucrured as well.

If we ask how Hegel could have encountered the ideas of the Cal-
abrian monk, the answer is thar, like so much else, those ideas were a
part of the Wiirttemberg cultural milien to which he, Schelling, and
other Swabian intellecruals were exposed. Joachim enjoyed a revival
during the Reformartion, when his ideas were used as a weapon against
the papacy by the followers of Luther. As we have seen, Jmchimism is
remarkably “Protestant” in spirit. Ernest Renan marveled thar che
Beformarion did not begin with Joachim in the thirteenth century.”
Joachimite enthusiasm was very strong in the insular culture of Wiirt-
temberg, where it became intertwined with indigenous mystical and
Hermertic currents. Joachim’s thoughr is not itself "Hermetic®—and it
is even questionable whether it should be termed "mystical”—bur it was
co-opted by Hermeticists like Bhme, Andreae, Baader, and Oetinger.

As Laurence Dickey notes, Old Wiirttemberg belonged to the tradi-
tion of what Gerhard Ladner has called "Christian reform.” Dickey
writes:" This tradition . . . took ethical and escharological elements from
widely divergent sources in the history of Christian thought and formed
from them an anthropology of fallen and restored man thar allowed
for—indeed, demanded—man's participation in civil life as well as in his
own salvation. The thrust of the tradition was to show thar through
ethical acrivism man could transform the world in accordance with
God’s wishes and, by doing so, make significant ‘progress’ not only
toward transcending his own fallen nature, but toward establishing the
Kingdom of God on earth as well."™ Dickey argues that Joachimism was
one of the influences on Wiirttemberg "Christian reform.”™ He notes
that the Wiirttembergers viewed cthemselves as a “millennial people,”
chosen by God to realize the Kingdom of Heaven on earth.”

Dickey writes further thar the sixteenth, seventeenth, and eighteenth
centuries in Wiirttemberg “constituted an age of apocalypric expecta-
tion.™ MNowhere was this more evident than among the Pietists. Ernst
Benz writes of the atmosphere of Wiirttemberg Pietism:“From all sides,

55. See Dickey, Hegel, 45.
56, Ibid., 12.
g7. Ibid., 34.
58. Ibid., 36.
s9. Ibid., 44.
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one watches for the signs of the times, one arremprs to perceive in the
grear hisrorical events the fulfillment of New Testament prophecies. . ..
At the same time, the image of the ‘Golden age, the realization of the
Kingdom of God, the Kingdom of a Thousand Years, the completion of
the final phase of world history . . . appears more and more strongly in
the spiritual considerations of the communiry™
The Joachimism of the Pietists appears to have been influenced by the
Rosicrucian movement. The influence of Joachim on the Rosicrucian
manifestos has been discussed by a number of scholars, and J. V.
Andreae himself actually mentions Joachim.* |. Montgomery has called
Andreae “the single most important influence on the church history of
the Wiirttemberg territory for over two hundred years™ Phillip Jakob
Spener (1635-1705), sometimes called the “father of German Pietism,’
explicitly acknowledged his intellecrual debt to Andreae.” Spener
divided the history of Christianity into three ages, corresponding to the
Trinity, and claimed that the third age would involve the "Divine Light"
penetrating and dispelling darkness.™
Perhaps the most striking example of Joachim's influence on Pietism,
however, is that of |. A. Bengel (1687-1752). Robert Schneider has char-
acrerized Bengel as “the philosopher of history who anticipated the
work of Schelling and Hegel."™ Bengel's marernal great-grandfather was
Matthias Hafenreffer (1561-1619), chancellor of the University of
Tiibingen and one of Andreae’s reachers. Having lived through the wars
of Louis XIV as a young boy, Bengel had seen much violence and grew
up hoping for a time of perpetual peace. Unlike many such hopefuls,
however, Bengel did not look for signs of progress. Instead he prophe-
sied that corruption, violence, and blasphemy would only increase unril
the forces of the Antichrist burned themselves out. Bengel held that
world history is an organic unity, in which revelation is playing itself out
by degrees. As Ernst Benz purs it, for Bengel
history is a series of alliances between God and the elect saved from
the fall. This history of salvation is realized in a spiritual evolution
through these alliances, until the final bartle berween the Kingdom
of Light and the Kingdom of Darkness. In Bengel, these sugges-
tions become even stronger as he also wishes to see a chronological
conformity berween the periods, His book Weltalter, a title that one
finds again, significantly enough, in Schelling, represents an artempt

60. Benz, Mystical Sources, 34.

61, See |. V. Andreae, Turris Babel sive Judiciorum de Fraternitate Rosaceae Crucis
Chaos (Argenrorati: Sumptibus haeredum Lazari Zetzneri, 1619), 14-15. For
scholars who have noted the Joachim-Rosicrucian connection see for
:x.ampl:, Dickt}; Hcg-:l, f3—64; Roland E.dighuﬂ_:r,'ﬂnaicrucia.nism from the
Seventeenth to the Twentieth Centuries,” Modern Esoteric Spirituality; |. Mont-
gomery, The Cross and the Crucible, 57, 173, 198-90.

62. Dickey, Hegel, 61; |. Montgomery, The Cross and the Crucible, ix.

63. On the relationship of Andreae ro Pietism, see Robert Schneider, Geiste-
sahmen, 36=-37.

64. Hanratty, "Hegel and the Gnostic Tradition: I1” 119.

&5, Roberr Schneider, Geistesabnen, 38,
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at a chronological fixation of the divine plan of redemptive history,
with the aid of the varied numerical data from Old and New Testa-
ment prophetic books.™
Through a complex and eccentric inrerpretarion of the Book of Reve-
lation, Bengel determined thart the Millennium would begin in the year
1836. 1809 would mark the return of Christ and the inception of the
“Kingdom of a Thousand Years” (Tausend-Jabre Reich). Benz notes that
Hegel's“cunning of reason” is clearly anticipated by Bengel in his account
of how this Kingdom shall come into being;
Viewed from outside, history is the place of the expansion of the
private egotism of individuals and groups. Those with power acrt as
they intend; each one wishes ro artain his objective by his own
action. Bur from the moment an act has taken place, the actor
ceases to be the master of his actions. The act not only produces
the repercussions its instigator desired, but also has boundless and
unforseen consequences, leading to unimaginable and often com-
pletely unexpected primary and secondary results. . .. [In Bengel,
this idea] is conrained in a theological interpretation of history in
its rotality, which sees in every event, in the last analysis, an element
of the divine plan of redemption.”
engel and his followers, who called themselves "The Free” (Die
Freien), proclaimed the perennial ideal of the "invisible church,” a con-
ception which is similar to Joachim's informal “community of the faith-
ful,” which was supposed to characterize the third age.® As discussed
earlier, the invisible church is a perennial theme of German mysticism,
and also an important concept for both the Freemasons and the Rosi-
crucians (who also spoke of an “invisible college”). In a letrer from
Hegel to Schelling of January 1795, Hegel writes: “Reason and Freedom
remain our watchword, and our rallying point the Invisible Church.™
Robert Schneider holds thar Hegel'’s use of the term invisible church, as
well as the phrase “"Kingdom of God” (see the following section) is evi-
dence of the influence of Pietist theology.™ As we have seen, Dickey
argues that the "Protestant civil piety” of Old Wiirttemberg involved,
among other things, the goal of establishing the kingdom of God on
earth through a transformation of ethics. Robert Schneider, in fact,
refers to the "kingdom of God" (Das Kanigreich Gottes) as the “consum-
mate idea” of Swabian Pietism.” In addition ro Bengel, P. M. Hahn also

preached a doctrine of the invisible church.
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It is through Béhme and Oeringer that Joachimism and millenarian-
ism in general are incorporated into the Hermetic tradition, and signifi-
cantly, it is Bohme and Oeringer who are probably the chief sources of
Hegel's Joachimism. F. Ernest Stoeffler makes reference to Oertinger’s
“rampant chiliasm,” which "surpassed even that of Bengel.™ While Ben-
gel had put great stress on how we can know that the millennium is
approaching (e.g., through his theories of biblical exegesis), Oetinger
took Bengel's calculations for granted and focused instead on precisely
what the end of time would bring. The picture that Oetinger paints of
the “Golden Age” at the end of time is essentially indistinguishable from
utopian socialism:

In any kingdom, true happiness has three conditions [all of which
will be satisfied in the millennium]: first, that despite all multiplic-
ity, which is not against order, and despite all differences of rank,
the subjects have equality among each other, as we have learned
from the distribution of Israel where the equal share of land
reminded everybody nor to pride himself above others. Everybody
is to find his happiness in the happiness of his neighbor, his joy in
the joy of all the other people, and by thar everybody is to be a free
lord among others; secondly, that they have a communiry of gnncls
and not take delight in goods because they are a property; thirdly,
that they demand nothing from each other as an obligarion.
Because, if everything would be awvailable in abundance, there
would be no need of government, property, and of no liabilities
forced and extorted by government.”

Of course, such a utopian conception is completely antithetical to the
spirit of Hegel's Philosophy of Right (in the preface to which Hegel explicitly
rejects utopianism).” Nevertheless, it must be remembered that in his
youth, Hegel, like so many others of his generation, was infatuated with
the uropian ideals of liberty, equality, and fraternity proclaimed by the
French revolutionaries. As Hegel himself discusses, it is natural for young
people ro be idealistic and to dream of remaking the world. It is generally
assumed that Hegels youthful idealism was awakened by the revolution,
but Ernst Benz suggests a different hypothesis:"German democraric ideas
do not rest solely on the ideology of the French Revolution, but find roots
in the Christian conscience of Swabian Pietism.™ Benz is suggesting that
the source of Hegel's idealism is the dream of the“Golden Age” of freedom
and equality that he encountered in Bengelian, Oetingerite, Hahnian, and
other Pietist "schools.” It would have been hard to have avoided encoun-
tering these currents in late eighteenth-century Sturtgart. Hegel—and

Schelling and Halderlin—may have responded so quickly and enthusias-
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tically to the French Revolution because they saw in it the imminent ful-

hllment of ideals to which they were already commitred, ideals transmi-
ted to them by Swabian Pietism.™
Oetinger believed thar ar the end of rime, not only would all men live
in perfect harmony but science would be transformed. No longer would
there be a mulritude of disconnecred sciences; a new “superscience”
would arise that would unify all knowledge. Oeringer's New Science, as
we mighe call it, is a version of pansophia. Benz describes Oeringer’s sci-
ence as it will exist in his utopia:“The coming together of these gifts of
the spirit occurs in a central vision exalting the faith of the Kingdom's
subjects to the level of knowledge, of an intellectual intuition. They will
participare in a central knowledge. The description of this knowledge of
the future already constitures a direct foreshadowing of the idealistic
idea of knowledge such as we find in different forms in Schelling, Hegel,
and Baader.™ Oetinger describes his New Science in the following rap-
rurous language:
It will be very easy to understand: God will present all chings in an
inruitive form; and we will see his reckonings in an architecrural
vision, in detail and in its totality, in the physical as in the moral;
bur above all we will have a very clear knowledge of the history of
nations. What the Holy Revelation only outlined, will be
recounted in all detail, drawn our of the abyss, set beside every kind
of state or constiturion and seen under the righteous enlighren-
ment of the knowledge of God, of the soul, and of the human beody.
There will be no more than one basic wisdom. Jurisprudence and
medicine will be inseparable from theology; history will be the
public theatre of God's ways and of providence, of all the phrases of
Solomon. . . . It will be the source of all knowledge. The law will
come from theology, and medicine will be no more than an
emblematic theology. We will see in souls and in bodies the imprint
of the being from whom all things have come forth.™
Aside from the claim thar this knowledge will be had in “intuitive
form,” this passage seems almost like a prophecy of Hegels system. As
we have noted, Hegel's philosophical project aims at a perfected form of
life that will cransform all aspects of man and his world: religious life,
art, our understanding of history, of science, of government. Hegel's Lec-
tures on the Philosophy of History can be seen as an attempt to make good
on Oetinger’s predicrion that the New Science would include a theodicy,
an attempt to show that "history [is] the public theatre of God's ways
and of all providence.” For Hegel as for Oetinger, science and philosophy
become identical with theology. Hegel takes up “what the Holy Revela-

76. Hayden-Roy, in her study of the influence of Wiirttemberg Pietism on
Haélderlin, writes that "Chiliastic excitement was widespread among all ranks
of the Wﬁrrt:mb:rg Pietises ar the time Holderlin was ﬁtud}ring ar the S.l:l'_ft,
and the French Revolution added to their conviction thar they were drawing
near to the fullness of time" (A Foretaste of Heaven,” 216).

77. Benz, Mystical Sources, 40.

=8, 'Dctingcr, Sdamtliche Srﬁriﬁ'cn, vol. 6, 47.
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tion only outlined,” the triune strucrure of the divine; he “recounts it in
all detail” and “sets [it] beside every kind of state or constitution,” in
order that we may “see in souls and in bodies the imprint of the being
from whom all things have come forth.”
While the influence of Bengel and Oetinger on Hegel's thoughr is
highly probable, in the case of Schelling it is certain. Schelling describes
history as a"successively developing revelation of God.™ In Die Weltalter
Schelling states that“ The peace of the Golden Age [das Goldne Zeitalter]
will be made known first through the harmonious unification of all sci-
ences. " In his System of Transcendental Idealism (1800), Schelling sets
forth what he calls“the only true interpretation of history™
History as a whole is a progressive, gradually self-disclosing revela-
tion of the absolute. Hence one can never point out in history the
particular places where the mark of providence, or God Himself, is
as it were visible. For God never exists, if the existent is that which
presents itself in the objective world; if He existed thus, then we
should not; bur He continually reveals Himself. Man, rhruugh his-
tory, provides a continuous demonstration of God's presence, a
demonstration, however, which only the whole of history can ren-
der complete.”

In the same work, Schelling, like Joachim and his followers, divides his-

tory into three epochs, maintaining thar in the third epoch God is finally

“actualized.”

5. Hegel and Prussian Rosicrucianism

The major difference between Hegel and the Swabian millennialists is
that Hegel believes the end of rime has already arrived. Indeed if it were
not already finished we could not know it. To be sure, Hegel's theory of
history is similar to Joachim's in being Trinitarian, but unlike Joachim,
Hegel does not employ the Trinity as a device for making predictions
about the furture; he merely uses it to make sense of the past (Marx, not
Hegel, is the true modern disciple of Joachim).

It was in Berlin thar Hegel lectured on his philosophy of history, and
in Berlin that he published his Philosophy of Right. Hegel came to Berlin
in 1818, after having taught for just rwo years at Heidelberg, This was
the crowning moment of his career, and he remained in Berlin until his
death on November 14, 1831. The call to Berlin was a recognition of
Hegel's importance as a thinker, In Berlin Hegel was a celebrity and
enjoyed considerable influence. His lectures were artended by hundreds
of people from all walks of life: "veterinary surgeons, insurance brokers,

civil servants, operaric tenors and commercial clerks were mshing to his

79. Schelling, “Philosophie und Religion” (1804), Werke, vol. 4, 47.

8o. S:heﬂjn%: Die Weltalter (1813}, Werke, vol. 4, 582. This and the preceding
line from Schelling’s “Philosophie und Religion” are quoted and discussed in
Vondung, "Millenarianism, Hermeticism, and the Search for a Universal Sci-
ence, 124.

81. Schelling, System of Transcendental Idealism, 211.



248 Magnum QOpus

lecrures.™ If we look at Hegel's interests during the Berlin period it is
clear that he viewed his new post as a pulpit from which to proclaim the
nature of the legitimate state (the Philosophy of Right), the actualization
of God in the world (the Lectures on the Philosophy of Religion), and the cli-
max of the story of mankind (the Lectures on the Philosophy of World His-
tory). Hegel was no Oetinger: he was not the herald of a new age and of
utopia; he was Minerva’s wise old owl proclaiming that the Kingdom of
(God is already spread upon the earth, and men need only see it.”

In the preface to the Philosophy of Right Hegel artacks uropianism, at
one point employing a now-famous metaphor: " To recognize reason as
the rose in the cross of the present and thereby to enjoy the present, this
is the rational insight which reconciles us to the acrual .. .” (Knox, 12;
PR, 27). In the Lectures on the Philosophy of Religion of 1824, Hegel employs
the same metaphor, stating that”in order to pluck reason, the rose in the
cross of the present, one must take up the cross itself” (Lrr 2:248n45).

Such commentarors as Knox, Lowith, Lasson, Hodgson, and Wood
agree in artributing Hegel’s metaphor to the Resicrucians.” Oddly, how-
ever, none of them shows how this connection throws any light on
Hegel's teaching. Lowith suggests thar Hegel not only refers to the Rosi-
crucians but also to a device originared by Luther.” The problem with
this suggestion is that Luther’s device is a cross in a heart in a white rose,
not a rose in a cross.” Furthermore, in a review essay published in 1829,
Hegel himself identifies the reference as being to the Rosicrucians and
suggests that only "ignorance” (Unwissenbeit) could explain someone’s
failure to recognize the allusion.” He says nothing abour Luther.

Earlier in the preface, Hegel draws an interesting contrast berween
people’s atritude roward narure and their arritude roward the ethical
world."So far as nature is concerned people grant thar it is narure as it is
which philosophy has to bring within its ken, that the philosopher’s stone
[der Stein der Weisen] lies concealed somewhere within nature itself,
that nature is inherently rational, and thar what knowledge has to inves-
tigate and grasp in concepts is this actual reason present in it . . . in the
sense of the law and essence immanent within it” (Knox, 4; pr, 18). The
rose represents reason. Since Hegel uses the philosopher’s stone to repre-
sent the reason inherent in narure and society, the philosopher’s stone is

82. Rudiger Safranski, Schopenbauer and the Wild Years of Philosephy, trans.
Eswald Osers (Cambridge: Harvard University Press, 1901}, 250.

83. My allusion is to the Gospel of Thomas, 114. See The Other Bible, ed.
Willis Barnstone (San Francisco: Harper and Row, 1984), 307.

84. Knox, 303 n34; Lowith, Hegel to Nietzsche, 18; Hodgson, 1Pk 2:248 ngs.;
Allen Wood, editorial note in Hegel, Elements of the Philosophy of Right, ed.
Allen W, Wood and trans. H. B. Nisber (Cambridge, U.K.: Cambridge Uni-
versity Press, 1991}, 391, n27.

85. Lowith, Hegel te Nietzsche, 1B-10.

86. One is tempted to think thar this implausible hypothesis has suggested
itself to scholars simply because they are on more familiar cerritory ﬁalmg
with Lurher.

87."Uber die H he Lehre oder absolures Wissen und moderner Panche-
ismus.— Uber Philesophie iiberhaupt und Hegels Enzyklopddie der philosophis-
chen Wissenschaften insbesondere,” (1829 ), in Werke 11:466.
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equivalent to the rose in the cross. Given the repurarion of the Rosicru-
cians as alchemists, the equivalency of these two metaphors cannot have
escaped Hegel.™ Thus there is an alchemical-Rosicrucian metaphorical
subtext to the preface. Hegel is again playing the role of "world-historical
alchemist”™: having isolated the philosopher’s stone (reason) in the realm
of nature, he now turns to the ethical world and proposes to carry out a
similar operation there, to find the philosopher’s stone in what is,

Why does Hegel place a clear and publicly acknowledged reference to
the Rosicrucians in the preface to the Philosophy of Right 2 Hegel seems an
unlikely Rosicrucian. The Rosicrucian manifestos announced the aim of
a “General Reformation of the Entire World.” Hegels aims, however,
were not so grandiose, and by the time he arrived in Berlin his polirical
philosophy had become distinctly conservative.

re is more to the Rosicrucian saga than has been discussed so far,
however. Some time in the latter half of the eighteenth century the
Rosicrucian movement was revived in Germany. There is disagreement
about exactly when this rook place—some say 1757, some 1777, others
give a different date entirely. By the late eighteenth century, however, the
Rosicrucians were anything bur reformers. The new incarnation of the
Rosicrucian brotherhood, christened the "Gold and Rosy-Cross” (Gold-
und Rosenkreuzer) was a conservative organization, dedicated to combat-
ing the influence of the liberal Freemasons and [lluminati.” The Rosi-
crucian revival in the eighteenth century appears to have been sparked
initially by Samuel Richter’s Die wabrhafte und volkommene Bereitung des
philosophischen Steins der Briiderschaft aus dem Orden des Giilden und Rosen
Kreutzes (1710)." Richter {(who wrote under the name Sincerus Renarus)
was a Silesian Pietist pastor who preached Paracelcism and Béh-
meanism from the pulpit. The order of the Gold and Rosy-Cross was
probably founded by Hermann Fichtuld, who was in correspondence
with Oetinger.”

The order was opposed to the rationalism and mechanistic material-
ism so much in vogue in the France and England of the Enlightenment.
It was dedicated ro combaring rationalist atremprs ro “reform” religion,
to “re-educate” the people, and to reshape or overthrow the state. The
new Rosicrucians saw themselves as defenders of the faith and of public
order, as the following quote from one of their number clearly indicates:
“It is one of our foremost duries to serve the state into which we have
been placed by Providence—rto serve it with all our power and capacity.
We must be obedient and loyal to the higher powers ordained by God,

88. Christopher Maclntosh argues that the members of the eighteenth-cen-
tury Gold-und Rosenkreuzer were deeply involved in alchemy. Each of the
order’s lodges had its own alchemical laboratory, for the use of members.
MacInrosh, The Rose Cross, 75; 84.

89. Epsrein, Genesis of German Conservatism, 105; see also Heinrich Schneider,
The Quest for Mysteries, 76=77. Epstein includes a long list of secondary
sources for the Gold-und Rosenkreuzer (1035).

go. Maclntosh, The Rose Cross, 10.

ol Ibid., 46-48.
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and help to promote the public good even when it violates our private
egotism.”™ The Gold and Rosy-Cross gained considerable influence
throughout Germany, including Hegel’s native Swabia, Its members
included many prominent politicians, writers, and scientists, including
the physiologist Samuel Thomas von S6mmering, whom Hegel cites in
his Philasophy of Nature (Werke 9:451 ).

By far the most dramatic example of their influence was during the
reign of Frederick William II of Prussia (1786-97). Frederick William
was the nephew and successor of Frederick the Great. Whereas his
uncle was an "Enlightene;d" despot, interested in science, unmoved by
superstition, and open to using the power of the stare to effect limired
reforms, Frederick William was a mystic and an opponent of Enlighten-
ment. He was reputed to have visions, hear ghostly voices, and hold the
occasional séance.” Frederick the Grear had been a Mason, initiated into
the order as a young man. During his reign the number of lodges in
Berlin increased to thirteen. Frederick himself was Grand Master of a
lodge called"Ar the Sign of the Three Globes.™ Like his uncle, Frederick
William had also been a Mason, but the order’s emphasis on rationalism
and its merely decorative mystification did not sarisfy him.

Druring the War of Bavarian Succession in 1778-7¢, Frederick William
encountered an officer in his uncle’s army by the name of Johann Rudolf
von Bischoffswerder (1741-1803). Bischoffswerder, a Saxon by birth, had
also flirced with Masonry, but his burning desire was to be initiated into
the secrets of alchemy, a desire the Masons could not satisfy. On Christ-
mas Eve 1779 he was initiated into a Rosicrucian lodge, where he appar-
ently found whart he was looking for. Bischoffswerder is known to have
been conversant with Kabbalistic and alchemical writings.” In 1780,
learning of Bischoffswerder’s friendship with the prince, Duke Friedrich
August of Braunschweig-Ols, the chief of the Berlin Gold and Rosy-
Cross, ordered him to entice Frederick William into joining their ranks.
In the meantime, the prince had suffered an illness and Bischoffswerder
had nursed him back ro health, apparently using a mysterious elixir
originating with the Rosicrucian brotherhood.” Grateful to Bischoft-
swerder and full of mystical enthusiasm, Frederick Wilhelm entered the
Rosicrucian order on August 8, 1781, and was given the secret name
Brother Ormesus Magnus.

Presiding at the prince’s initiation ceremony was the lodge’s founder,
Johann Christoph Waéllner (1732-1800). Klaus Epstein has described
Waollner and Bischoffswerder, who were close allies, as “the frst self-

consciously Conservarive poliricians in German history, poliricians in

92. Quoted in Epstein, Genesis of German Conservatism, 110.

93. See Henri Brunschwig, Enlightenment and Romanticism in Eg::mn:brﬂenm:j
Prussia, trans, Frank Jellinek (Chicago: University of Chicago Press, 1974),
165; cf. Epstein, Genesis ::lf German Conservatism, 353.

94. Brunschwig, Enlightenment and Romanticism, 185.

95. Epstein, Genesis of German Conservatism, 354.

g6. Gilbert Stanhope, A Mystic on the Prussian Throne {London: Mills and
Boon, 1912), 124.
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the honorable sense of the rerm—men eager for power for the sake of
implementing their principles.™ That is to say, they were the first Ger-
man politicians whose policies involved a conscious commitment to
rolling back the forces of liberalism. Wallner, the son of a Lutheran pas-
tor, had married into the Prussian nobility over the objections of Fred-
erick the Grear, who refused to grant him a title. He became a Mason in
1765 and rose quickly in the ranks to become a Knight of the Serict
Observance (a rank associated with the alleged link between the
Masons and the Knights Templar) in 1776. Like Bischoftswerder, how-
ever, he became disillusioned with the Masons and joined the Rosicru-
cians in 1779, where he also artained a position of considerable author-
ity, serving as Oberhauptdirektor over twenty-six Zirkel.” In the years
le:u:ﬁng up to Frederick William’s coronation in 1786, Wéllner and
Bischoffswerder worked hard to win the prince over to their mystical
philosophy and conservarive politics, which was not difheculs.

Waollner's ambition was to succeed the famous Karl Abraham
Zedlirz, the Prussian minister of culrure. He succeeded in chis on _]ul].r 1
1788, when Frederick William, who had ascended the throne in the sum-
mer of 1786, appointed him Staats- und Justiz-Minister and Chef des
Geistlichen Departements (minister of ecclesiastical affairs). While Wall-
ner’s economic policy may have been progressive, he was a zealous
defender of the traditional faith against rationalism. On July 9, 1788, just
six days afrer acquiring his post, Wollner persuaded the king to enact
the “Edict Concerning Religion,” which commanded orthodoxy of the
clergy. The"Edict of Censorship” of December 19, 1788, suppressed writ-
ings considered to be atheistic or otherwise impious. In 1792, Wéllner's
ofhce published the Landeskatechismus, which defined the renets of reli-
gious orthodoxy and proscribed all rationalist approaches to“reforming”
religious practice or to "interpreting” scripture. Wéllner is famous for
his censorship of Kant's Religion Within the Bounds of Reason Alone (1793).
Despite this, Wallner's "Edict Concerning Religion” granred the differ-
ent religious sects of Prussia full freedom of worship, so long as they did
not proselytize. Jews, for instance, enjoyed full religious toleration under
the terms of the edict.

In 1797, the plans of Wéllner and Bischoffswerder were abruptly
crushed by the death of the king and the ascension to the throne of his
son, Frederick William III. The son had none of the father’s mystical
fervor or Rosicrucian connections. He was no rationalist either, but, by
all accounts, merely a dullard withour any convictions of his own. He
reigned for forty-three years. The rationalists who had laid low during
Frederick William II's reign saw their chance: they filled up the vacuum
that was Frederick William III, persuaded him to purge the Rosicru-
cians from the cabinet and to cancel many of the measures enacted by
Wéllner and company, Wéllner and Bischoffswerder retired into private
life and died in obscuriry.

97. Epstein, Genesis of German Conservatism, 354.
98, Ibid., 357.
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This is the historical context required to understand whar a reference
to the “rose in the cross of the present” would have meant to readers—
including censors—in 1821. Some Hegel scholars recognize this, but
their treatment of the historical materials has, in some cases, been
rather inadequate. For instance, Kenneth Westphal thinks thar Hegel's
reference to the “rose in the cross of the present” is a message to “the
superstitions and reactionary king, Frederick William IIL" Westphal
informs us that" The king belonged to the Rosicrucians, an anti-scientific
cabalistic Christian sect devoted to the occult.”™ Thus, Hegel is
denouncing the "other-worldliness” of the Rosicrucian king, relling him
he must recognize the rose in the cross of the present.”™ The only prob-
lem with this, of course, is that Westphal has his Frederick Williams
wrong: when Hegel published the Philosopby of Right in 1821, Frederick
William II had been dead and the Rosicrucians out of power for
twenty-four years! Westphal would make Hegel a liberal Don Quixote,
dueling with nonexistent Rosicrucian villains, much like the American
religious fundamentalists who see the Illuminari lurking under every
bed. A further problem with Westphal's thesis is that with respect to
their political views, the Rosicrucians were not "other-worldly™: in fact,
they espoused the very sort of anti-utopianism Hegel articulares in his
PI.'EFH.CE.

The same blurring of historical fact occurs in a monograph on the
preface by Adriaan Peperzak. Referring to the “rose in the cross of the
present,” Peperzak writes:

In a veiled manner ... Hegel could be understood here to be
directing himself to the king and his reactionary advisers with the
message that true philosophy . . . does precisely what they wish: it
legitimizes the reconciliation and sarisfaction with the existing
political reality by showing thar it is as beauriful as a rose—in spire
of its painful aspects. The fact that Hegel is not on their side, how-
ever, but on the side of the modern, post-Napoleonic legal state . . .
choosing in favor of enlightened ministers such as Herdenberg and
Altenstein, is clear from the main rext of the Philosophy of Right, but
not from the Preface. This lack of clarity and the appearance of agree-
ment with the Rosicrucians amonyg the politicians are tricks employed in
Hegel's rhetoric.™
Bur again, the Rosicrucians were simply not a political force in Prussia
in 1821. Thus Hegel would have gained nothing by the “rhetorical trick”
of "appearing to agree with the Rosicrucians”—far from it, in fact, since
it was the reigning king who had long ago purged his government of
Rosicrucian influence. Further, as I have shown, the Rosicrucians were
not “paleo-conservarives,’ blindly reacting to all change and opposing all
reform. Chrisropher MacIntosh writes that"Wollner was in many ways

99. Westphal, "Context and Strucrure of Hegel's Philosophy of Right,” 238.

100, Ibid., 239. by be Prefc
101. Adriaan Th. Pepe and Politics: A Commentary on the Preface to
Hegel's Philosophy qf Right (D urd.m?:PEIt Martinus Nijhoff, 1987), 109; my italics.
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a product of the Aufklirung.™™ He contributed arricles to Friedrich
Nicolai's Allpemeine Deutsche Bibliothek, the chief organ of the German
Enlightenment, and wrote essays on agriculture and land reform. More-
over, many of the “reactionary” views of the Rosicrucians were shared by
Hegel. For instance, Hegel opposed forces that would undermine rradi-
tional religion, particularly irreligious philosophies; he held thar all ciri-
zens ought to be required to subscribe to a religion; he held chat it is the
"supreme duty” of citizens to belong to the state, etc. To be sure, Hegel is
more liberal than Wéllner et al: he believes in greater freedom of reli-
gion and advocares grearer freedom of expression than did the Rosicru-
cians, but his sentiments are decidedly paternalistic, pro-Christian, pro-
tradition, and anti-individualistic. ( The claim that conservatism means
opposition to all reforms, including conservative ones, is simply a carica-
ture and a canard.)

Peperzak claims thar Hegel only "appears” to agree with the Rosicru-
cians in their opposition to utopianism and their advocacy of the con-
servative view that society as it is, warts and all, is at bottom “rarional”
and cannot and should not be otherwise. Given that Hegel had nothing
to gain from merely appearing ro agree with the Rosicrucians, we must
consider the possibility that he really does agree with them. Thus, Hegel's
metaphor of the “rose in the cross of the present” is hardly a bone
thrown to the king's censors, but rather a daring move: an expression of
sympathy with the discredited advisors of the previous monarch. My
conclusion is that when, in 1821, Hegel set down his mature views on
political philosophy, prefacing them with an attack on utopianism and
political rationalism, he considered the place in which he was then
working, Berlin, and found himself feeling some sympathy with the con-
servative Rosicrucians who had dominated the court of the previous
king,

As we have seen, in Berlin Hegel allied himself with Franz von
Baader, the reacrionary occulrist and opponent of Enlighttnmcn:.
Baader was reputed to have been a member of the Gold and Rosy-
Cross. This would cerrainly be a strange friendship for Hegel to publicly
cultivate if he wanted to distance himself from the forces of “reacrion”
thar were still alive in Prussia. Despite significant differences between
Hegel's philosophy and Baader’s, Hl:gl:l wrote to Baader in 1824, con-
cerning the latter’s Fermenta Cognitionis, "I think we are in agreement on
the main issue. A few misgivings concerning a small number of points
which you cite from my work probably would easily be removed.” He
closes by saying, “Please spare me an evening sometime soon. Let me
know which evening this week you are free and could grant me the kind-
ness of a visit. Most respectfully, Hegel."

102, Maclntosh, The Rose Cross, 180.

103. Burler, s72—-713; Hoffmeister #466a. In 1822, Baader and Baron Boris von
Uxkiill, a former Hegel student, set out for St. Petersburg to try and found an
Academy for Religious Science. Baader invited Hegel along, but he declined
(a good thing, since Baader and Uxkiill were unceremoniously expelled from
Russia; see Butler, 568-6g).



254 Magnum Opus

As d'Hondr has discussed extensively, Hegel's early life was marked
by numerous associarions with Freemasonry. There is no evidence that
Hegel ever actually became a Mason, but he was friends with many well-
known Masons and, as we have seen in chapters 2 and 4, he employed
some Masonic imagery in his writing. Hegels correspondence with
Schelling and Hélderlin contains Masonic allusions. Recall Hegel's Jan-
uary 1795 letter to Schelling: “May the Kingdom of God come, and our
hands not be idle!” The last line before Hegel's signature reads, “Reason
and Freedom remain our watchword, and our rallying point the Invisible
Church.™ In later years, however, Hegel realized thar the Kingdom of
God bad already come. There was thus no need for busy hands, or for a
rallying point. If we juxrapose these remarks from 1795 with Hegel's
“rose in the cross of the present” of 1821, it is apparent thar Hegel has, in
effect, switched allegiances from the ideals of the radical, reforming
Masons to those of the conservative Rosicrucians."

The possibility that Hegel might actually have belonged to the Rosi-
crucians, or some other mystical sect, is rantalizing bur, ar present,
devoid of proof. Nevertheless, in the sense in which Yates uses the term,
Hegel is a Rosicrucian. Yares writes that“I should like to try to persuade
sensible people and sensible historians to use the word ‘Rosicrucian’. . .
The word could, I suggest, be used of a certain style of thinking which is
historically recognizable without raising the question of whether a
Rosicrucian style of thinker belonged to a secret sociery.™™

In his Enlightenment and Romanticism in Eighteenth-Century Prussia,
Henri Brunschwig discusses a certain character type prevalent in late
eighteenth and early nineteenth century Germany: men who hunger
after wisdom, particularly esoteric wisdom or forbidden ideas, and who
are consequently atrracted to"secret societies” like the Masons. They are
disillusioned, inevitably, by the Masons, whose "mysteries” prove nonex-
istent. Brunschwig wrires that such men

believe that even if the lodges do not possess the secrets, that is no
proof that the mystery does nor exist. So they set to work in isola-
tion. They read Jakob B6hme or Franz von Baader; they listen to
Baron Eckhartshausen and Jung-Srilling in his old age, high
priests who wrangle over each other’s followers. They canvass such

104. Butler, 32; Hoffmeister #8.
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recent scientific discoveries as elecrricity, magnetism, and oxygen

and combine experiments with them with the ideas of the ancient

mystics in new systems based on a popularization of theosophy."™
This is a description of the sort of men who identified themselves as
“Rosicrucians,” and—aside from rhe inrerest in Eckartshausen and

Jung-Stilling—it is a very apt description of Hegel.

I have argued thar Hegel is a Hermeric thinker. | have offered three
kinds of evidence. First I have argued thar Hegel displays the essenrial
characteristic of Hermeticism: the doctrine that God alone is not com-
plete, that He lacks self-knowledge, and that He therefore creares the
world as the mirror in which He recognizes Himself, specifically
through the speculative activity of the Hermetic adept, who by knowing
God, allows God to know Himself. Hegel claims ro be such an adepr,
having replaced the love of wisdom with the possession of wisdom, phi-
losophy with theosophy. Second, I have argued thar Hegel was inter-
ested in and influenced by strands of thought associated with most, if
not all, Hermertic thinkers, such as alchemy, Kabbalism, mesmerism,
extrasensory perception, spiritualism, dowsing, eschatology, prisca theolo-
glﬂ philosophia perennis, Lullism, Paracelcism, Joachimism, Rosicrucian-
ism, Freemasonry, Eckhartean mysticism, and doctrines of occult“corre-
spondences” and “cosmic sympathies.” Third, by presenting ample
evidence of Hegel's contacts with the Hermetic tradition throughourt his
intellectual career, I have shown that the parallels between Hegel and
the Hermetic tradition are not accidental.

Have | proven my case? This question leads ro another question:
Whar are reasonable standards of evidence for asserting thar a thinker
belongs to or is influenced by an intellecrual rradition ¢ [ ask the reader
to evaluate the persuasiveness of my evidence by the standard used in a
court case: proof beyond a“reasonable” doubt, as opposed to the unrea-
sonable “paper” doubts philosophy professors are so facile in conjuring
up. Imagine that Hermeticism is a crime and Hegel is on trial for it. This
study could serve as a brief for the prosecution. Let the following serve
as my final summation.

Hegel's writings contain numerous, and mostly approving references
to Hermeticism: ro leading Hermetic figures such as Eckhart, Paracel-
sus, Bruno, and Bohme, and to Hermertic movements or schools of
thought such as alchemy, Kabbalism, Freemasonry, and Rosicrucianism.
His library included Hermetic writings by Agrippa, Béhme, Bruno, and
Paracelsus. He relied on histories of thought thar discussed Hermes
Trismegistus, Pico della Mirandola, Robert Fludd, Knorr von Rosen-
roth, and the Kabbalah alongside canonical figures like Plato and
Descartes. He read widely on mesmerism, psychic phenomena, dows-
ing, precognition, and sorcery. He believed in an"Earth Spirit.” He cor-
responded with colleagues abour the narure of magic. He explicitly and

107. Brunschwig, Enlightenment and Romanticism, 187.
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publicly aligned himself with the larter-day Rosicrucians and with the

well-known occultist Franz von Baader.

Hegel was, furthermore, exposed to Hermetic ideas and influences
throughout his career. Hegel was likely first exposed to Hermeticism
during his boyhood in Srurtgarr, from 1770-88. His homeland, the
Grand Duchy of Wiirttemberg, was a center of Hermetic activity and
interest. In Wiirttemberg, moreover, Hermeticism was nor confined
merely to secret societies. Such figures as Oeringer, Bengel, and Hahn
injected the ideas of Joachim, Eckhart, B6hme, and Swedenborg, and of
such traditions as Kabbalism, alchemy, and Rosicrucianism, into the
Pietist movement, thereby influencing the society at large. The influence
of Wiirttemberg’s speculative Pietism on Hegel's friends Schelling and
Hélderlin is well-documented, and considering the parallels berween
some of Hegel's ideas and those of the speculative Pietists, it is reason-
able to conclude that Hegel too felr their influence.

Rosenkranz calls the years 1793 to 1801, when Hegel worked as a pri-
vate tutor in Berne and Frankfurt, the"theosophical phase” of his devel-
opment. During this time, Hegel studied Bohme, Eckhart, and Tauler
and associated with many known Freemasons. In Jena, from 1801-7,
Hegel lectured at length, and approvingly, on Béhme and Bruno. He
composed several works, preserved only in fragmentary form, employ-
ing Hermertic language and s]-rmbﬂlism, inl:lud.ing the“Béhme M}rﬂ'l," the
Triangle fragment, and the triangle diagram, with its alchemical and
astrological symbolism. His lectures on the Philosophy of Nature alse
display a knowledge of alchemy. It is also likely that Schelling intro-
duced Hegel to his Jena associates, many of whom were heavily inter-
ested in Hermeticism.

During Hegel's years in Berlin, from 1818 until his death in 1831, his
interest in Hermericism became more intense and more explicit. It was
during these years thar Hegel developed his relarionship with Baader. In
the winter of 1823-24 Hegel studied Eckhart with Baader and subse-
quently produced a lecture on religion that Baader took to be a state-
ment of Eckhartian mysticism. During these years, Hegel also began to
acknowledge his Hermetic interests more explicitly in his writings. The
image of the rose in the cross of the present in the preface to the 1821
Philosophy of Right publicly aligned him with the Rosicrucians, a fact that
he made even more explicit in a review essay in 1829. The preface to the
1827 edition of the Encyclopedia of the Philosophical Sciences in Outline
makes prominent mention of Béhme and Baader. The 1827 Lectures on
the Philosophy of Religion introduce a doctrine of the "immanent Triniry”
clearly inspired by Béhmes initial rriad of "source-spirits.” The 1831 Lec-
tures on the Philosophy of Religion employ Joachimite terminology to speak
of the Trinity. In the section on Qualitdt in the posthumous 1832 revised
edition of the first part of the Science of Logic, Hegel makes an explicit
reference to Béhme where the first edition has merely an allusion. In
sum, all the evidence indicates that Hegel’s Hermeticism was no mere
folly of youth, abandoned with maturity. It was a lifelong interest, which
grew deeper and richer with the passing years.
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Finally, Hegel's system itself is Hermeric in both form and content. In
addirion ro presenting the essential Hermetic doctrines concerning cre-
ation and man’s role in it, Hegel also endorses the Hermetic ideas of the
prisca theologia and the philosophia perennis. He structures his system
using the Hermetic symbolic forms of the circle, triangle, and square.
He also states more than once thart the term speculative means the same
thing as“mystical.” I have shown that the Phenomenology of Spirit serves as
a kind of initiation ritual, an initial stage of purification that raises the
mind above the sensory and the mundane and prepares it for the recep-
rion of wisdom. It is a Hermeric ascent to the Absolute—which is ser
forth in Hegel's Encyclopedia of the Philosophical Sciences. 1 have also dis-
played a B6hmean subtext to the Phenomenology’s famous preface. The
structure of Hegel's Encyclopedia describes the Hermetic circle of cre-
arion and also shows the influences of Lullism and pansophism. I have
amply documented rthe explicitly ontotheological nature of Hegel’s
Logic, as well as its traces of Kabbalism, Béhmeanism, and Lullism. The
Logic seeks to lay bare the mind of God before creation. As a Hermeri-
cist, however, Hegel regards God before crearion as incomplete. To com-
plete himself, God must know himself, and the immediate self-cognirion
God possesses before crearion is not self-knowledge. Self-knowledge
requires mediated re-cognition. It requires that the self see irself
reflected in another and recognize itself there. The Philosophy of Nature
portrays the spatio-temporal world as a mirror of God. [ have demon-
strated its debts ro alchemy, Paracelsus in parricular. Hegel shows us
how the world of Nature is shot through with intelligible anticiparions
of Spirit, how the very stones “cry out” for Spirit. The Philosophy of Spirit
and related texts, The Philosophy of Right, The Philosophy of World History,
and the lecture courses on the three moments of Absolute Spirit, arr,
religion, and philosophy, set forth the "return” of creation ro the Divine
by means of man, who brings about the acrualization of God through
progressively more adequate embodiments, first in the form of concrete
institutions and practices, then in the realm of culture, particularly art
and religion, and finally, and most adequarely, in Hegel's system of spec-
ulative philosophy, which is the Word made flesh, the divine logos spiri-
tually embodied in the pure aether of thought. With this, the Hermeric
circle reaches closure. And here too the "prosecution” rests,
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purpose of, 150-152, 210; —,"On
Mythology,” 87: —, Phenomenology of
Spirit, 1~2, 4. 14, 28, 34, 48, 59, gon. 18,
92—-93, 97n. 40, 98, 100, 104, 113,
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Iljan, Iwan, 15

IMuminai, the, s6-57, 130, 249, 252

imagination, 46, 93, 176; Hegel on,
gB-104, 122; and memory, 46

Indian mysticism, 85n. 3, 176-1770. 77

infinite, the, Hegel on, 147-148, 153, 229,
234

iMgenium, gg
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recollection

memory magic. See memory: art of

Merkur, Dan, 179n. 88, 181n. 95
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Maoses, 120

Mozare, WL AL, 218, 218n. 112
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water, 192n. 13; followers of, 68-69; on
Geist, 65-66; generative method, 67;
and Hegel, 68, 95, 106, 109-110, 119,
1413, 162n. 21, 192N. I3, 1960, 20, 2140,
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