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Drei Schwestern, Güte, Heiterkeit, Verstand,
Du hast zu Deinen Parzen sie erkoren;
Sie sind's, die weben Deines Lebens Band.
Three sisters: goodness, cheerfulness, understanding;
You have chosen them to be your Fates;
These they are, who weave the thread of your life.
- Hegel, letter to an unknown, March 31, 1824
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This work first appeared as Hegel's "Logic": An Essay in Interpretation (New York: Scribner's, 1902). At that time John Grier Hibben was the Stuart Professor of Logic at Princeton University and had already published Inductive Logic (Edinburgh: Blackwood; New York: Scribner's, 1896) and The Problems of Philosophy (New York: Scribner's, 1898). When I first read it as a graduate student in the 1970s, I believed that it was among the best short introductions to Hegel's Encyclopedia Logic - and indeed to Hegel in general - that I had yet read. I still consider it among the best. But it has long needed to be brought up to date. That is what this present version does.

Hegel wrote two "Logics": The Science of Logic, the so-called "greater" or "larger" Logic, a massive, two-volume, three-part work, and the so-called "lesser" or "shorter" Logic, which comprises the first of the three parts of his Encyclopedia of the Philosophical Sciences, an outline for his students. Hegel's Science of Logic is a complex work, mostly incomprehensible to those who have not first studied both the Encyclopedia and the Phenomenology of Spirit. Indeed, at least one scholar - Kenley Dove in "Phenomenology and Systematic Philosophy," on pp. 28-29 of Method and Speculation in Hegel's "Phenomenology," edited by Merold Westphal (Atlantic Highlands, New Jersey: Humanities, 1982) - even sees the Phenomenology as a "manual of exercises" for understanding the Science of Logic and as an "introduction" to it. To do an adequate commentary on the Science of Logic would take volumes, and would be beyond the grasp of the beginning or undergraduate philosophy students for whom we write. Our book concerns only the shorter Logic, though with occasional references to the larger, mostly for the sake of clarification.

There are notable differences - and perhaps even some inconsistencies - not only between the Encyclopedia Logic and the Science of Logic, but also among the various editions of each work. Hegel published the first volume of the Science of Logic in 1812 and the second in 1816. The first three editions of the Encyclopedia appeared in 1817, 1827, and 1830. There were major changes in the Encyclopedia from 1817 to 1827, but only minor changes from 1827 to 1830. Hegel finished revising the first volume of the Science of Logic just a week before his death in 1831, and in so doing incorporated many changes. For example, his idea of "existence" (Dasein) evolved markedly and his concern with Kant's categories decreased. He never had a chance to revise the second volume. Our text here is the 1830 Encyclopedia.

In this commentary, the word "Logic," capitalized and not italicized, refers to the system of Hegel's logic as presented in either of his two works on the subject; while "Logic," capitalized, italicized, and unqualified, refers to Hegel's shorter Logic. When the Science of Logic is meant, the context should make that clear. The word "logic," uncapitalized, just means logic in the general sense, not necessarily Hegel's.

Hibben's brief commentary on Hegel's Logic remains a valuable introduction for students - nearly as valuable now as it was when it was written. It was ahead of its time in the sense that it emphasized the process rather than the result, i.e., the dialectical innovation rather than the achievement of the absolute. But perhaps its most attractive feature is that it reads like a meditation on, or a digression from, Hegel's Logic, rather than like a commentary or an exegesis. Hibben's interpretation, if not always accurate, is at least always plausible and defensible.

Naturally, I have several little quarrels with Hibben's presentation which have guided me in revising. It would be unfair to him not to mention this here along with my ideas for modernizing his text, if only so that readers will know that I am being forthright rather than sneaky in any latter-day distortion of his words or intentions. Primarily, I have sought to tone down the personalism which was popular in Hibben's time and is sometimes implicit in his work on Hegel.

My main exegetical quarrel with Hibben concerns what I see as his typical understatement of the elevation of the third moment of a dialectical triad. What I mean by that will become clear in the text, but now let it suffice to say that Hibben's use of the phrase "positive reason" to describe the third aspect of a dialectical phase is unfortunate, insofar as it suggests the positivism which Hegel so strongly rejects throughout his works. Moreover, Hegel does not say "positive Vernunft" anywhere in those of his writings which he himself saw through the press. Accordingly, I have substituted "reconciling reason" for "positive reason" wherever it occurs.

Readers should notice that every instance of the words "abstract" and "concrete" in the text appears in scarequotes. This is my amendation to emphasize the key systematic point - which Hibben obviously knew but apparently failed to appreciate adequately or apply consistently - that for Hegel each of these two terms carries approximately the opposite of its ordinary, everyday meaning. Hegel wrote a short essay called "Wer Denkt Abstrakt?" ("Who Thinks Abstractly?") in which he explained that, in his technical vocabulary, "abstract" means one-sided, detached, out-of-context, or incomplete, while "concrete" means interrelated, mediated, in-context, or complete.

I have inserted Hegel's section numbers wherever applicable or helpful, modernized spelling and translations, inserted cross references to Hegel's other books, found the exact sources of epigraphs and quotations, written several explanatory digressions, and expanded the text to make it read more like a running commentary.

I have also added two chapters beyond Hibben's eighteen, which he had organized into four parts corresponding to the introduction and the three parts of Hegel's text. The first chapter, on the nature of philosophy in general, is new; and subsequent chapters have been renumbered accordingly. The other new chapter is the eighth, "Determinacy and Indeterminacy." Also, Hibben's eighteenth chapter now constitutes the whole of the new Part V, with a new emphasis on the transition from the Logic to the philosophies of nature and spirit rather than on the relation among these three.

Besides this preface and the two new chapters, the other major new element in this book is the second appendix, which lists and evaluates some of the secondary literature on Hegel's Logic, especially concentrating on works published since Hibben's time.

The commentary refers to four editions of Hegel's shorter Logic:

1. Enzyclopädie der philosophischen Wissenschaften im Grundrisse (1830), herausgegeben von Friedhelm Nicolin und Otto Pöggeler. Philosophische Bibliothek, Band 33 (Hamburg: Felix Meiner, 1969), pp. 33-197 - cited as "Enz."

2. Hegel's Logic: Being Part I of the Encyclopaedia of the Philosophical Sciences, translated by William Wallace with foreword by J.N. Findlay (Oxford: Clarendon, 1975) - cited as "HL"

3. The Encyclopaedia Logic with the Zusätze: Part I of the Encyclopaedia of Philosophical Sciences, a new translation with introduction and notes by T.F. Geraets, W.A. Suchting, and H.S. Harris (Indianapolis: Hackett, 1991) - cited as "EL"

4. Encyclopedia of the Philosophical Sciences in Basic Outline, Part 1: Logic, translated and edited by Klaus Brinkmann and Daniel O. Dahlstrom (Cambridge: Cambridge University Press, 2010) - cited as "LBD."

Quotations (sometimes modified) are from EL, with references to the other three editions. Even though the Zusätze are not in Enz., and some are not in HL, the corresponding page numbers for the appropriate sections are given anyway. Comparing translations of a difficult text can often help to break the code of the original.

Other frequent abbreviations for citing Hegel in the text are:

PhG = Phänomenologie des Geistes, edited by Johannes Hoffmeister, Philosophische Bibliothek 114 (Hamburg: Felix Meiner, 1952).

PhS = Phenomenology of Spirit, translated by A.V. Miller (Oxford: Clarendon, 1977).

SLdG = The Science of Logic, translated by George di Giovanni (Cambridge: Cambridge University Press, 2010).

SLM = Science of Logic, translated by A.V. Miller (Atlantic Highlands, New Jersey: Humanities Press International, 1990).

WL = Wissenschaft der Logik, 2 vols. edited by Georg Lasson, Philosophische Bibliothek 56-57 (Hamburg: Felix Meiner, 1975).

Some have argued that nothing is worth knowing which cannot be explained to an intelligent twelve-year-old in ten minutes. While such clarity, simplicity, and explanatory precision is a worthy goal, it is seldom achievable - and least of all with Hegel. Hegel wrote precisely, but not always clearly, and seldom simply. Thus secondary works on Hegel, like this one, incur the dilemma of having to try to present each point simply enough for our intelligent twelve-year-old to understand, but at the same time intricately enough to be true to Hegel. Both Hibben and I have strived to put this exegesis into readily intelligible terms while neither sacrificing accuracy nor cheating Hegel.

I am grateful for many enjoyable and useful conversations on Hegel's Logic that I have had with George diGiovanni, Richard Gaskins, the late Errol Harris, Stephen Houlgate, George Kline, William Maker, Mark Peterson, and Richard Winfield; and on Aristotle with Scott Davis, Emily Katz, the late Ed Pols, Søren Rosendal, Jonathan Sanford, and Eric Schumacher. I also thank the participants in "Logic Camp," especially John Burbidge, Marilyn Piety, Lawrence Stepelevich, Peter Stillman, and Thomas Wartenberg. This weeklong seminar on Hegel's greater Logic was held in August 1988 at Windy Pine on the shore of Kushog Lake in the Haliburton Highlands of Ontario, under the auspices of Trent University. I have learned much as well from the online discussion group, <hegel@yahoogroups.com>, and, among those discussants, I particularly thank John Bardis, Robert Fanelli, Kai Froeb, Beat Greuter, Paul Healey, Randall Preston Jackwak, Alan Ponikvar, Wil Sinda, Stephen Theron, and Robert Wallace - which is not to discount the contributions of any of the others. As usual, my wife Diane has been indispensable.

Eric v.d. Luft
Montréal, Québec
August 27, 2013
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In his Logic Hegel has endeavored to incorporate the essential principles of philosophy which, in the development of the world's thought, have forced themselves upon our convictions, and have been attested by a general consensus of opinion. An insight into Hegel's system means, therefore, a comprehensive and appreciative grasp of the history of philosophy in the salient features of its progress. The Logic serves also as an excellent introduction to the more specific study of German philosophy which has been most profoundly affected by the writings of Hegel, both in the philosophical schools whose theories have been grounded confessedly upon Hegelian principles, and also among those which represent a radical reaction against Hegel. Moreover, the system of philosophy as outlined in the Logic is not merely a speculative system of "abstract" thought, but at the same time an interpretation of life in all the fullness of its "concrete" significance. Upon these considerations, therefore, it is evident that a knowledge of Hegel's system must prove of inestimable value to the student of philosophy. Unfortunately the proverbial obscurity of Hegel has deterred many from undertaking a systematic study of his works. It is my conviction that the text of the Logic is self-illuminating. It has been my endeavor, therefore, to simplify Hegel's technical terms and explain their significance in the light of definitions given by Hegel himself, and as indicated in the context where such terms severally occur. There has been throughout an attempt to render intelligible the fundamental Hegelian theories by means of simple statement and illustration. The method of interpretation has grown out of the belief that the best commentary upon Hegel is Hegel himself. The basis of this exposition has been the Logic of the Enzyklopädie der philosophischen Wissenschften (1830).

During the preparation of this volume I have received valuable suggestions from my friend, Professor James Edwin Creighton of Cornell University, to whom I gladly express my indebtedness.

John Grier Hibben
Princeton University
October 6, 1902
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"Der Mut der Wahrheit, der Glaube an die Macht des Geistes ist die erste Bedingung der Philosophie. Der Mensch, da er Geist ist, darf und soll sich selbst des Höchsten würdig achten; von der Grösse und Macht seines Geistes kann er nicht gross genug denken, und mit diesem Glauben wird nichts so spröde und hart sein, dass es sich ihm nicht eröffnete. Das zuerst verborgene und verschlossene Wesen des Universums hat keine Kraft, die dem Mute des Erkennens Widerstand leisten könnte: es muss sich vor ihm auftun, und seinen Reichtum und seine Tiefen ihm vor Augen legen und zum Genüsse geben."

"The courage of truth, faith in the power of spirit, is the first condition of philosophy. Humans, because they are spirit, may and should consider themselves worthy of the highest; by the greatness and power of the human spirit, they cannot think grandly enough, and with this faith there will be nothing so obstinate or difficult that it will not be revealed to them. The essence of the universe, which at first is hidden and secret, is not able to resist the courage of daring to know: It must disclose itself to them, lay its wealth and its depths before their eyes, and give them pleasure."

- Hegel, inaugural lecture on the history of philosophy, Heidelberg University, October 28, 1816
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Introduction (§§ 1-83)

Modern Western systematic philosophy began when René Descartes (1596-1650) declared in the second of his six Meditations on First Philosophy (1641) that, beyond any possible doubt, he existed, at that moment and whenever he had any thought whatsoever. This remarkable event, the establishment of certain knowledge within each perceiving subject in this world, shifted the focus of Western philosophy from the objective or natural world to the conscious individual - and it has remained there ever since. Cartesianism emphasizes several strict dualisms, notably that between res extensa (extended or physical substance) and res cogitans (thinking or conscious substance), and that between the subject, i.e., the perceiver or knower, and the object of knowledge, i.e., that which is perceived or known. These dualisms have proved persistent and very difficult to explain away, although many philosophers, including Georg Wilhelm Friedrich Hegel (1770-1831), have tried. Descartes's insight into the nature and foundation of his own existence created not only certain knowledge, but also a foundation of certain knowledge, that at once engaged and perplexed philosophers. We will return to that important idea, "foundation," but will say now only that it did not sit well with Hegel.

Hegel wrote in the preface to the second (1827) edition of the Encyclopedia of the Philosophical Sciences in Outline: "The scientific cognition of truth is what I have labored upon, and still do labor upon always, in all of my philosophical endeavors" (EL, p. 4; LBD, p. 8; Enz., p. 3). In so depicting his life's work, he identified for himself a task to which he had been true since about 1804 and to which he would remain true until his death. Unlike the philosophy of his schoolmate, one-time friend, and long-time rival, Friedrich Wilhelm Joseph von Schelling (1775-1854), who seemed to change his mind with every new book he wrote, Hegel's philosophy is marked by an impressive consistency over the full span of his writing career. This consistency is of great service to Hegel's readers by making it possible to use any of Hegel's mature works confidently to illuminate any of the others.

Let us stress the phrase "in Outline" in the title of the Encyclopedia. As a textbook for his students, first at Heidelberg University until 1818 then at the Humboldt University of Berlin until his death, Hegel's Encyclopedia is comparatively short and direct. Today it must still be read, not as a treatise complete in itself, but as an elliptical and perhaps overly concise work that points, for its full understanding, toward Hegel's other works, especially the Science of Logic and the Phenomenology of Spirit. Much of the Hegelian secondary literature concerns the relation among these three books. Although all three are difficult and often obscure, we generally concede that the Science of Logic is the most arduous and that the Phenomenology is the most convoluted. Accordingly, the Phenomenology is good preparation for the Science of Logic and the Encyclopedia is good preparation for them both. Moreover, if you can read them in German, do it. While they are not clear in any language, they are much clearer in German than in English. This is because Hegel exploits complex interconnections of puns, syntax, vocabularies, cognates, etymologies, neologisms, and circumlocutions which all come more or less naturally in German but which are nearly untranslatable into any other language.

In any given section (§) of the Encyclopedia, Hegel says what he has to say usually in its first paragraph, with subsequent paragraphs as notes or glosses. There are two kinds of paragraphs in the Logic: the difficult ones which describe the nature of a particular movement (Bewegung), and the relatively easy ones which tell us where we are at a particular phase or stage (Moment) of the dialectic.

Each philosopher seems to have one basic question. Descartes's is: "Is there any absolutely certain knowledge?" That of Immanuel Kant (1724-1804) is: "How is X possible?" Hegel's is: "How does X occur?" The X itself is taken as a given, a "phenomenon" in the pure sense - according to its Greek etymology - of "something which appears." Hence, Hegel's philosophy is a logos of phainomena, a systematic or rational account of phenomena, i.e., a "phenomenology." The title of his best known work, the Phenomenology of Spirit (Phänomenologie des Geistes), thus indicates a systematic or rational account of the phenomena by which spirit (Geist) manifests itself to us through all its phases in history, logic, psychology, art, religion, philosophy, and every other human endeavor. The Logic describes the processes by which we necessarily encounter phenomena and incorporate them for ourselves into rational spirit, to which both they and we already belong, i.e., into the whole, of which both they and we are already parts.

Phenomenology, for Hegel, is Erfahrungslehre, i.e., "the science of experience." This German term is to be sharply distinguished from a false cognate, Erfahrungswissenschaft, which commonly and almost idiomatically means "empirical science." Philosophy as Erfahrungswissenschaft is not really philosophy per se, but only a spiritless pseudo-philosophy hanging on the "dead skeleton" (tote Gebein) of logic, as Hegel argues in his "Introduction to the General Concept of Logic" (WL, vol. 1, pp. 34-35; SLM, p. 53; SLdG, p. 32). One particular sentence in that Introduction sums up Hegel's entire project with his Logic: "Wie würde ich meinen können, dass nicht die Methode, die ich in diesem Systeme der Logik befolge, - oder vielmehr die dies System an ihm selbst befolgt, - noch vieler Vervollkommnung, vieler Durchbildung im einzelnen fähig sei; aber ich weiss zugleich, dass sie die einzige wahrhafte ist." - "I could not possibly pretend that the method which I follow in this system of Logic - or rather, the method which this system itself follows - is not capable of greater perfection or greater amplification of details; but at the same time I know that it is the only true method" (WL, vol. 1, p. 36; SLM, p. 54; SLdG, p. 33). This sentence is important because it clearly anticipates and refutes those critics and interpreters of Hegel who claim that he intended his system to be complete in itself and closed-ended. The system in fact, on the contrary, with Hegel's emphasis on method rather than result, always remains open-ended. Philosophy is conducted viva voce as the diary or rational account of living, ever-changing spirit, and not - regardless of what Hegel says in the preface to the Philosophy of Right about the Owl of Minerva taking flight only as dusk begins to fall - as the postmortem examination of dead or perfected spirit. Hegel's system always and consistently leaves open the possibility of veering from or even reversing its current tendency or direction.
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What is Philosophy? (§§ 1-18)

The first eighteen sections of the Encyclopedia are not part of the shorter Logic proper, but rather serve as an introduction to the whole book. As such, they should be studied before attempting to read this Logic, because, in setting the context of Hegel's philosophical project, they give us a clue of what to expect and thus could make our task of understanding the subsequent text a bit easier.

Hegel begins by arguing against presupposition in philosophy (§ 1). Philosophy cannot presuppose, i.e., accept without examination, its data, its starting point, its method, its goal(s), or its conclusion(s). It can have no axioms. In this it must be more rigorous than even geometry, which is allowed to have at least a few axioms. Philosophy must have none. It cannot even assume thought, feeling, or sensation. Thus, to begin to philosophize, or to find a way or a place in which to begin to philosophize, seems immediately and extraordinarily difficult. Moreover, philosophy and its entire content must be proved, validated through reason, and mediated through spirit. Even when Hegel claims here in § 1 that religion and philosophy have the same content, namely, God and all the finite, natural, and human spiritual phenomena pertaining to God, and that only God, i.e., only the absolute or the whole, is truth, he is not presupposing anything. Rather, he could have written this sentence only after having first gone through the entire logical, phenomemological, spiritual, and philosophical process of unfolding reason to determine that God is absolute truth and the shared content of religion and philosophy. In other words, the assertion that God is truth and that religion and philosophy have the same content but different forms is more like a conclusion than a programmatic declaration, even though it is written in the first paragraph of the exposition. The order of writing and the order of reading are not necessarily the same.

Some interpreters claim that Hegel begins with pure, indeterminate being (which is tantamount to nothing) and ends with the absolute idea at the absolute standpoint (which is tantamount to everything, fully interrelated). If so, then Hegel's Logic has a beginning and an end. Moreover, if it has this beginning and end, then we could look upon pure, indeterminate being/nothing as its presupposition. But Hegel explicitly states, both here and in many places elsewhere, that philosophy cannot have any presuppositions. This apparent dilemma has given rise to another school of Hegel interpretation, anti-foundationalism, which gained ascendancy in the 1970s mostly under the leadership of Richard Dien Winfield, Tom Rockmore, and William Maker. Anti-foundationalism takes Hegel at his word that philosophy, properly conceived and executed, cannot presuppose anything. Thus, the anti-foundationalists argue, Hegel's thought is not linear, but circular, and, like a circle, without beginning or end, so that we can "start" the logical process to expound the absolute idea anywhere on the circle, not just at the particular point on it that happens to be pure, indeterminate being/nothing. Any point will lead to any other. The absolute idea will imply pure, indeterminate being/nothing just as surely as pure, indeterminate being/nothing will imply the absolute idea.

Yet, consider that even the assertion that philosophy has no presuppositions may itself be a presupposition. We may not be able to avoid presuppositions entirely, even if we wish to do so.

If Hegel's Logic, epistemology, and systematic metaphysics are circular, then they constitute a non-vicious circle, as we shall see. If his system is foundational, i.e., if it indeed "begins" with pure, indeterminate being/nothing, then he stands within the tradition of continental rationalism that began with the dualist Descartes, whose monist successor, Baruch Spinoza (1632-1677), specifically attempted to model philosophy after geometry, complete with axioms, propositions, theorems, and a deductive apparatus analogous to what we would expect to find in Euclid (ca. 300 B.C.E.). Hegel, even though he was profoundly influenced by Spinoza in many other ways, rejected Spinoza's geometric approach to constructing and presenting philosophy as a system. One may still argue that Hegel's system is somehow foundational, but, if Hegel's system is anti-foundational, then Hegel broke new ground with his Logic, distanced himself not only from continental rationalism, but also from Kantian subject/object dualistic epistemology, and is a true innovator in philosophy.

If philosophy has no presuppositions and does not even know where or how to begin, it can still think (§ 2). Thinking is naturally quite vague as it begins, but it always has promise, insofar as thinking is what distinguishes humans from animals. (In this connection, § 2 could have been written by Aristotle [384-322 B.C.E.]. Hegel revisits these themes in § 24 Zusatz 1.) Moreover, insofar as thinking becomes, step by step, sufficiently disciplined to mediate immediate sensation and to moderate immoderate emotion, thinking becomes capable of acquiring certain knowledge, and thus also distinguishes scientists and philosophers from ordinary humans. With certainty as its goal and fulfillment, so too it seeks unity, in order to overcome internal dissension, partisan disagreement, and irrational belief. But if thinking is "one," i.e., if every path of genuine thinking always leads to the same conclusion, then this is not because of conformity, orthodoxy, "groupthink," or any other external corruption of the integrity of reason; rather, it is because of the nature of proof itself.

Eschewing, as we have said, the "geometric" method of proof favored by Spinoza, Hegel instead looks toward proof via the natural or internal relationships among things, thoughts, phenomena, and even among the relationships themselves, thus ensuring unity and mediation with the full survival of all particulars in the dialectic. What this means should become clearer as we proceed, but for now let us just say that for any given proposition or state of affairs (Satz), there arises spontaneously from its own internal nature its opposition or alternative state of affairs (Gegensatz), so that there must be either an impasse or a reconciliation (Versöhnung) between these two diametrical equals. Their truth is in their reconciliation. The truth of any phase is in the separate component phases of that phase, but especially in the logically subsequent or mediated phase which is the Aufhebung, i.e., the preservation, cancellation, and raising to a higher level of all the logically prior phases within it.

Proof is in relationships, but especially in the relationships among relationships. In other words, the internal relationships among things, thoughts, phenomena, and relationships provide their own proof of their own truth. We discover such truth and assimilate such proof through phenomenological analysis, which naturally runs according to the internal Logic of thought. Hegel would agree with Descartes that proof must be rigorous, but would claim that Cartesian reason fails to account for everything that needs to be accounted for. Specifically, Descartes fails to discover any real connection between nature and spirit, but just leaves them hanging, forever separate, dangling precariously from the pineal gland.

The post-Cartesian enterprise of trying to get clear and distinct ideas - with the emphasis on "distinct" - is like trying to keep a wave on the sand. For both Aristotle and Hegel, thoughts are always in the process of being thought, always indicative of thinking going on, or always and necessarily purely active and dynamic. That is, thinking cannot be fixed or determined as static concepts. Thought is always a moving target - essentially unhittable. For Hegel, if an idea is clear, then it cannot be distinct. A distinct idea would be fixed, isolated, or "abstract," not really an idea at all; but a clear, genuine idea is dynamic, mediated, or "concrete."

Thought, reason, knowledge, certainty, and dialectical Logic all aim at the dynamic, ever-changing, and ever-expanding unity that must characterize and inform the whole, which must be one. But Descartes left two wholes each entire unto itself and disconnected from the other - and this cannot, for Hegel, characterize a complete philosophical system. Cartesian dualism is a dialectical impasse; in it there is no reconciliation between nature and spirit and no Aufhebung of body as res extensa and mind as res cogitans. With no unity of thought and its object, Cartesianism must fail.

Descartes was a foundationalist, perhaps the arch-foundationalist, and if Hegel is an anti-foundationalist, then he argues mainly, albeit mostly implicitly, against Descartes, who used the method of hypothetical doubt to achieve a temporary, heuristic performance of an anti-foundationalist position, but then proceeded instantly from that imaginary anti-foundationalism to discover one solid foundation, namely, "I am, I think, I exist," for every subsequent inference. Hence, for Hegel, "The philosophy of Descartes proceeds from ... unproven and unprovable presuppositions" (§ 77; EL, p. 123; HL, p. 110; LBD, p. 124; Enz., p. 100).

If there is thinking, then there is consciousness; and if there is consciousness, then consciousness has content, since thinking requires an object of thought. But what - as Hegel wants to know in § 3 - is the content of consciousness? What are its determinacies (Bestimmtheiten). First of all, its content is phenomenological, i.e., it thinks about phenomena, including itself. (The step to self-consciousness, to which Descartes immediately proceeds, is, for Hegel, an unwarranted leap and requires instead quite a few intermediate but nearly simultaneous dialectical steps.) As consciousness proceeds in its natural - and indeed its only - activity of thinking, its content, objects, or phenomenological data become determinate as knowledge or cognition (Erkenntnis) (§ 4). Eventually its content becomes conceptual, i.e., it elevates knowledge to the high level of the concept (Begriff).

To proceed from the vagueness of mere thinking, the immediacy of mere awareness, the "abstractness" of mere receptivity, and the inadequacy of merely felt opinion, toward real knowledge, cognition, ideas, and concepts, we must reflect, meditate, or ruminate upon whatever phenomena have become the content of our consciousness (§ 5). Hegel calls this important process Nachdenken, i.e., literally "thinking after." Through this process, we come to recognize the content of thinking as actuality (Wirklichkeit) or reality itself (§ 6). For Hegel, Nachdenken, as thinking after the fact, characterizes philosophy (§ 7). He returns to this theme again and again, most notably in the famous "Owl of Minerva" passage, where the owl symbolizes philosophy, taking flight only as daylight fades away from present objects, and able to find its prey only in the dimness of varying shades of gray.

As we reflect and meditate, a quintessential trio of thought-objects presents itself, namely, freedom, spirit, and God (§ 8). Hence we gravitate toward speculative thinking, which is the high-level movement of thought toward the concept, or of subjective, particular, and contingent thought toward objective, universal, and necessary thought (§ 9). Achieving the concept in this way is tantamount to the philosophical cognition of an idea or a universal phenomenon, i.e., we come into contact with the absolute (§ 10). As such, given that human spirit has a need for absolute spirit in order to actualize its full potential as rational spirit, we have a need for philosophy, and even more specifically, for dialectical philosophy (§ 11).

But again, where do we start? What is our best, our natural, our logical, or perhaps even our only possible starting point in philosophy? To answer this crucial question, we must examine the very basic logical structure of the dialectic. This is where Hegel's unique sense - or rather method - of negativity enters (§ 12). Every phenomenon is negated by some other phenomenon; every thought is negated by some other thought. Not that the former is the positive and the latter is the negative, but rather that they are each the negative of the other. Their relationship is symmetrical, not asymmetrical, and no value judgment is implied between the two, to make either one somehow "better" than or "preferable" to the other. Rather, they are equals, and are perhaps best conceived as the two poles of a single opposition (Gegensatz). The point is that without such negation or such opposition, the dialectic would have no driving force - and indeed, would not be able to move at all. Thinking and even life itself would be impossible, everything would be null and void, and spirit would not exist.

There are always tensions and oppositions between forms that share the same or similar content, for example, between the immediacy of the street and the mediatedness of the academy, between the emotion of religion and the reason of philosophy, or between the fixedness of being (Sein) and the transitoriness of seeming (Schein). As these tensions and oppositions play out in their self-generated dialectic of mutual negation, reconciliation, and Aufhebung, spirit manifests itself in the realm of history (§ 13). History is purposive, and proceeds necessarily toward the absolute - albeit not with monolithic, unmitigated, predetermined necessity, as some of Hegel's critics have charged, but with a necessity that necessarily includes contingency, individuality, personality, and the full measure of freedom (§ 14).

Often throughout his corpus, Hegel speaks of the "abstract" universal (das abstrakte Allgemeine) and the "concrete" universal (das konkrete Allgemeine). The former is an unmediated, indeterminate, and generally subjective absolute, while the latter is a fully mediated, internally differentiated, and self-identical absolute, a unity of the subjective and the objective. Nevertheless, even though indeterminate in itself, the "abstract" universal is still a determinate concept, and thus may be distinguished from the merely vague, or yet to be determined, universal. As Hegel writes in the Science of Logic, the genuine, infinite universal, whether "abstract" or "concrete," is the concept (Begriff) itself, but the vague universal is only the indeterminate intention to become the concept (WL, vol. 2, p. 244; SLM, pp. 604-605; SLdG, p. 533). History and philosophy alike may be seen as dialectical movement from the vague to the "abstract" and ultimately to the "concrete" universal. Indeed, for Hegel, history and philosophy are intertwined in this way - and in many other ways.

Nevertheless, despite its central historical dimension, Hegelian dialectic is logical or conceptual, not temporal or chronological. All Logic occurs outside time. When time mediates the final standpoint of the Logic, then the transition into nature, history, and spirit occurs. Since the movement does not depend on time, a circle is possible; but if time were necessarily involved in the dialectical process, then no circle would be possible.

So, we return to the circle, and embark upon the Logic. A very important passage at the end of the Science of Logic says: "The method is the pure concept, which relates only to itself; the method is therefore simple self-reference or self-relation (Beziehung auf sich), which is being (Sein). But now it is also fulfilled being (erfülltes Sein), the self-conceiving concept (der sich begreifende Begriff), being as the 'concrete,' yet utterly intensive totality" (WL, vol. 2, p. 504; cf. SLM, p. 842; SLdG, p. 752). Thus we are back to where we started, with pure, universal being. We have come full circle, and the only difference is that universal being was unmediated, internally undifferentiated, empty, and meaningless when we began, but now is fully mediated, internally interrelated with all of itself, fulfilled, complete, absolute, and consummately significant. In other words: "Each of the parts of philosophy is a philosophical whole, a circle that closes upon itself" (§ 15; EL, p. 39; HL, p. 20; LBD, p. 43; Enz., p. 48).

"The whole presents itself ... as a circle of circles" (§ 15; EL, p. 39; HL, p. 20; LBD, p. 43; Enz., p. 48); i.e., not only is the entire Logic circular, but also, within the dialectic of the Logic, particular processes become circular. As soon as they become circular, Hegel names them.

As the technical terms in Hegel's Logic are divided into (1) names of processes or circular movements, (2) names of one-way movements, and (3) names of the starting and ending points or poles of movements or processes, the following general pattern may be observed: 1 is a process. 3a and 3b are its starting and ending points. The one-way movement from 3a to 3b is 2a. The one-way movement from 3b to 3a is 2b. The never-ending oscillation between 2a and 2b is the process called 1. 2a and 2b are the two complementary aspects of 1.

For example: Finitude (Endlichkeit) is a circular process (1). "Existence," "being-there," or "determinate being" (Dasein) and "determinacy" (Bestimmtheit) are its starting and ending points (3a and 3b). The one-way movement from Dasein to Bestimmtheit is "the barrier" or "the limit" (die Schranke or die Grenze) (2a). The one-way movement from Bestimmtheit to Dasein is "the ought" (das Sollen) (2b). The never-ending oscillation between die Schranke / die Grenze and das Sollen is the process called Endlichkeit (1). Die Schranke / die Grenze and das Sollen are the two complementary aspects of Endlichkeit (§§ 89-95).

But at the same time, "quality" (Qualität) may also be seen as a process, also with Dasein and Bestimmtheit as its two poles. The one-way movement from Dasein to Bestimmtheit is "negation" (Negation). The one-way movement from Bestimmtheit to Dasein is "isolation" (Isolieren or Vereinzelung). The never-ending oscillation between Negation and Isolieren is the process called Qualität. Negation and Isolieren / Vereinzelung are the two complementary aspects of Qualität (§§ 90-92).

Another way to regard Endlichkeit as a process is that something (Etwas) and its other (Anderes) are the starting and ending points of this process. The one-way movement from something to its other is negation (Negation). The one-way movement from this other to its own other, i.e., to something, is likewise negation. The never-ending oscillation between these alternating dialectical negations is the process called Endlichkeit. These reciprocal negations are the two complementary aspects of Endlichkeit (§§ 92-95). Paradoxically, because this process is infinite and because this oscillation is eternal, these reciprocal negations are also the two complementary aspects of infinity (Unendlichkeit) - but here that is beside the point.

Whenever we consider any circle in the system, the whole system becomes larger. That is, any thought about any part of process becomes part of the whole process. In other words, whenever we move from one phase to the next, having come to believe that the former is fixed and absolute in its place, that former process reveals itself as still unfixed, relative, and active, playing a dynamic part in the latter. We cannot consider the absolute, i.e., the "non-relative," without considering it as relative - either to itself, to something else, or to whatever might be contained within it.

We still must ask, with what, if anything, must philosophy begin? Or may it begin with anything at all? Or does it even have to begin somewhere? Could we not instead just leap into it anywhere, in medias res? Paradoxically, we cannot begin until we have understood the whole and internalized the concept (§ 17). Yet starting at any point on the circle - or on any of the contained dialectical circles - as if it were the beginning or the "foundation" of the system has the advantage that understanding any bit of it could trigger an understanding of the whole. Thus we build philosophy as systematic knowledge or rigorous science (Wissenschaft), not mere airy speculation or a pretentious exchange of erudite opinions among scholars who really should find something more useful to do (§ 16).

Then, is Hegel's Logic really a logic or a philosophy of logic? This question might be analogous to asking whether John Cage's music is really music or a philosophy of music. What we want to know is whether Hegel's Logic is about the foundations, prerequisites, or presuppositions of logic qua critical thinking. If so, then Hegel's Logic might be a metalogic rather than, like Aristotle's, just a logic.

In § 18, Hegel presents the topics of the whole Encyclopedia as a threefold schema:

1. Logic: the systematic knowledge of the idea in and for itself.

2. Nature: the idea in its otherness.

3. Spirit: the idea having returned out of its otherness into itself.

As we see in "The Philosophy of Spirit," the third part of the Encyclopedia, spirit (Geist) is the infinite circular process or oscillation between Logic and nature, conceived as poles. Even at the "end" of the philosophy of spirit, even from the highest, most intricately mediated phase of the system, the absolute idea, absolute spirit, the "concrete" universal, we naturally return to the "beginning" of the Logic, of all philosophy, of all thought - or to the shared content of religion and philosophy: God. Accordingly, Hegel gives the last words in the Encyclopedia, not to himself, but to one of the true founders of philosophy and science, Aristotle: "The best thinking is self-thinking that thinks of itself and for itself ... This is actuality (energeia) ... the best contemplation ... the life of the intellect ... eternal life ... the best life ... This is God" (Metaphysics, 1072b 18-30).
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The Logic as a System of Philosophy (§§ 19-25)

Hegel's Logic is not a logic in the formal and restricted sense in which that term is usually understood, as the science or the art of reasoning. It has a far larger scope, embracing as it does a complete system of philosophy in itself. This is what Hegel means when he begins § 19 by defining "logic" as "the systematic knowledge of the pure idea (die Wissenschaft der reinen Idee)." Philosophy, according to Hegel, is a systematic knowledge (Wissenschaft) of things in a setting of thoughts; it is the science (Wissenschaft) of the universe as it is interpreted by thought, and as it has significance for the mind or spirit (Geist) which observes the wealth of its varied manifestations. The intelligence (Geist) which contemplates the universe finds therein a similar, if not identical, intelligence revealing itself, as face answers face in a mirror. That intelligence which characterizes the observing mind and the world which is the object of the observation are one and the same. In order to understand the essential features of Hegel's system, it is necessary to appreciate at the beginning the fundamental characteristics of the intelligence which constitutes its center and core.

Thought thinks. "Thought" is sometimes Gedanke (singular), sometimes Gedanken (plural), and sometimes Denken (gerund). That is, sometimes "thought" is "thoughts" and sometimes it is "thinking." "Thinking," the dynamic gerund, seems to have ascendancy over "thought" or "thoughts," the relatively static nouns. Pure thought is thinking spirit (denkender Geist) in the constant and infinite act of thinking - i.e., creating, defining, and sustaining - its own self as spirit. In other words, pure thought is spirit thinking its own essence. That is, for Hegel, self-thinking spirit is similar in some ways to Aristotle's divine mind (nous) as self-thinking thought (noêsis noêseôs), the main difference being that Aristotle's universal mind is just the transcendent final cause of everything while Hegel's is more broadly conceived, is both immanent and transcendent, and indeed is everything, not just its cause. As if to underscore this point, Hegel concludes the Encyclopedia with that lengthy quotation from Aristotle's Metaphysics, Lambda, Chapter 7.

Accordingly, Geist is the most general subject matter of the Logic, just as it is also of Hegel's Phenomenology of Spirit.

With Hegel, thought, whether manifested in the activity of mind or revealed in the order and harmony of the universe, has four distinctive features:

First, it is essentially active and never passive. The mind is not to be seen as a plastic medium upon which impressions are produced by the varied stimulation of the several senses. The mind is not a photographic plate to hold whatever may be printed on it and then to give back on demand whatever it may have received. Thought is the rather to be conceived as a force, a dynamic center. Its function is constructive. The creative and sustaining source of the universe is a thought force; and the thought activity, which we are conscious of exercising, partakes of the same nature.

The second function of thought is to cancel, preserve, and raise to a higher dialectical level the crude material given by the senses into a systematic body of knowledge. Out of a chaos of sensations, perceptions, feelings, and the like, thought builds up an orderly cosmos. To extend the figure already employed, thought interprets the world in a series of portraits rather than photographs. Just as an interpretation of a person by means of a portrait always involves an ideal element, so in the interpretation of the world of thought there is always an ideal element. But the introduction of an ideal element does not render the interpretation unreal. On the contrary, when a superficial view of the world gives place to a deeper insight, or when thought, like an overarching creative spirit, broods over it, then we may be persuaded that the change which thought produces might bring us nearer to the heart and truth of things themselves.

It is of the nature of thought in the third place to seek the universal significance of every particular experience which confronts it. Animals live, move, and have their being amid particular experiences; but they do not possess the capacity of reflecting on these experiences, or they possess this capacity in a very restricted manner. Reflection, which is the characteristic mode of thought, especially speculative thought, may be defined as the reference of a particular experience to its appropriate universal. Humans, as reflective animals






































d2d_images/chapter_title_above.png





d2d_images/chapter_title_corner_decoration_left.png





d2d_images/cover.jpg
Hegel’s Shorter

LOGIC

An
Introduction

and
Commentary

John Grier Hibben
and

Eric v.d. Luft





d2d_images/chapter_title_corner_decoration_right.png





d2d_images/image002.jpg





d2d_images/chapter_title_below.png





d2d_images/image005.jpg
Hegel’s Shorter

LOGIC

An Introduction and Commentary

John Grier Hibben
and
Evic v.d. Luft

<< Gegengalz Press »>>
MMXIII





