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CHAPTER TI 

INTRODUCTION AND STATEMENT OF THE PROBLEM 

Nan today is living in the age of the exaltation of 

the human mind. Sputniks, astronauts, rockets, cosmic   

  

radiation--these are now common household words. ‘The 

scientific advencement of this decade alone is beyond ute 

ter amazement. More and more do voices proclaim: "With 

man, nothing shall be impossible." And we must admit, it 

seeus that sky is the limit. And this exaltation of sci- 

entific achievement has certainly not limited itself and 

its effects to man’s social and economic stature. No, the 

body of man is not the only part of his life that has been 

touched. is soul, too, has been waylaid in these years} 

his religion, too, has been put severely to the test. The 

rational powers of man have wade such great advances in 

every other field, why not rational advancements in the 

area of theology, too? Certainly the faith of a child was 

good for us when we were children, but can it still suffice 

now in this age of the adulthood of human achievement? 

In reality, these questions are nothing new. Through- 

out the ages man has wrestled with the problem of “natur~ 

ing" the Christian faith, of presenting something that the 

intelligent mind could grasp and hold on to. Beginning — 

with gnosticism and carrying on through the ages to today 
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and tomorrow, this process has been and will be carried on. 

This paper concerns itself with one such effort, the effort 

of philosopher George Wilhelm Friedrich Hegel to present a 

system of Christian philosophy to satisfy the grasp of the 

"higher mind." This paper will show what happens to hise 

toric Christianity when such effort is carried out. 

The problem of Hegel was in reality the problem of 

meny of every age, the problem of pride. Hegel would not 

concede, 

O the depth of the riches both of the wisdom ani 
lmowledga of God! how unsearchable are his judgments, 

Shy Ass"OY" Be toeti 08 Gis nata"bees he ccuaaal= 
lor? (Romans 11:3535,34). 

To Hegel the mind of God was knowable, and he proceeded to 

meke it known through his system of idealistic philosophy. 

Actually, religion itsel1Z is an integral part in the 

whole of Hegel's philosophy, and he spends mich time and 

effort putting his philosophy into religious terms. This 

fact in itself can easily ensnare the cursory reader of 

Hegel. Hegel often referred to himself as the defender of 

the Christian faith. As we shall point out later in this 

paper, Hegel and his system came onto history in the 

period when many intellectuals had lost or were losing 

their faith in the teachings of the Reformation. To simply 

accept at face value the dogmas of Christianity seemed an 

insult to the intellect of the human mind. And yet, many 

of these thinkers hesitated at throwing off their 
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Christisn heritage altogether. So when Hegel presented 

his philosophy of religion, many felt thet this was the 

answer to their intellectual problem as at last they had 

been presented with a form of religion that was reasonable 

to the genius of the human mind. In reality, one of the 

main purposes of Hegel's efforts was to do away with the 

Gap between philosophy and religion and reconcile the two. 

Hegel was born a Lutheran and as he himself once emphat—-   
ically said, he "proposed to die one."+   

Without a doubt, the influence of Hegel in consequent 

years was profound. When we speek of the followers of 

Hegelian thought, immediately the names of Biedermann, 

Wellhausen, Strauss, Bauer, Ritschl, Reuschenbush, 

Mathews, Troeltsch, and Mackintosh appeer. Even today, 

despite the reaction of pragmatism and realism, idealists 

showing direct or indirect Hegelian influence are still 

perhaps the most numerous of American academic philoso= 

pherse 

We will in this paper, then, attempt to reach into 

the philosophy of Friedrich Hegel and critically analyze 

its Christian content. We will in detail compare Hegel's 

so-called Christian philosophy with historic Christian 

theology. In conclusion of this paper, it is then hoped 

  

lu. D. Aiken, The Age of Ideology (New York: The New 
American Library, 1956), pe 80.
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that the reeder will clearly see how fer and distant 

Hegel's idealistic system is from any semblance of his-— 

toric Biblical Christienity. 

This work is divided into nine chapters. First we 

  

put forth our introductory remarks. Secondly, we speak of 

the life of Hegel, bringing out the external circumstances 

thet plsyed a role in the development of Hegel's philos— 

ophy. in the third and fourth chapters. we present 

briefly yet completely as possible the main tenets of the 

whole of Hegel's philosophic thought. Chapter V speaks 

of Hegel's antecedents. This is done with the thought 

that through this study the reader will be able to attain 

a deeper insight into the thought of Hegel. In Chapter VI 

we move more to the religious espect of Hegel's thought 

put forth his theory of the evolution of religion. Cu
 

% Th 

Chapter VII is the longest and, so to speak, the climactic 

chapter of this thesis. Here we compare Hegel's theory of 

revealed religion with historic Christian theology. In 

this chapter we will discuss all the main doctrines of 

Christian thought. In Chapter VIII we discuss the extent 

of Hegel's influence, and finally, in Chapter iX, we pre= 

sent our concluding remarks. 

The author hopes thet the reader of this paver will 

gain much from it, much reassurance that except he have 

the faith of a little child, he shall not enter into the 

kingdom of heaven. ‘To God be all glory. 

  

 



CHAPTER IT 

THE LIFE OF HEGEL 

George Wilhelm Friedrich Hegel was the last in suc— 

cession of four great writers, who during the latter part 

  

orf the eighteenth and first quarter of the nineteenth cen=-   
tury developed the idealistic philosophy of Germany. ‘The 

quartet consisted of Kant, Fichte, Schelling, and Hegel. 

hegel developed his philosophy in the Golden Age of phil- 

esephic thought in Germany. 

egel's biographer, Rosenkranz, reminds us, "The his= 

texy of a philosopher is the history of his thought——the 

history of the originetion of his system."* 4nd so also 

in the life of Hegel it is clearly seen how external cir= 

cumstances played a role in the developing and shaping of 

Hegel's thought and system. Hegel lived in one of the 

most striking periods of history, as the philosophic 

formulations of Immanuel Kant were being discussed and 

taught in the higher institutions of learning. The spirit 

of revolution was also filling the air as Napoleon and his 

forces were on the march, overcoming every opposition. 

Ge We Fe. Hegel was born on August 27, 1770 at Stutt— 

gart, Germany. Stuttgart was the capital city of the 

  

1 . . ; . 2 

He Re Mackintosh, es of Modern Theology (London: 
Nisbet and Coe, Ltde, 19 @ De 65. : 53 :
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province of Wuerttemberg. At this time Wuerttemberg was 

@ grand duchy. Hegel's family had settled in this little 

state during the seventeenth century, fleeing from Austrian 

persecution of the Protestants in Carintha. So the Hegels 

were now Suabiens by generations of residence and by 

numerous marriages. Suabia was wainly Protestant in con=- 

fession; and it is noted that there was a certain national 

or racial consciousness among the Suabians that may be conm- 

  

pared with the singular unity of Scotsmen. It is noted   
also that Suebia (or Swabia) has been the cradle of more 

thinkers and poets than any other German region. Goethe 

and Schiller, the poets, Schelling the philosophic pre- 

cursor of liegel, and Schwegler the theologian, his disci- 

ple in philosophy, were all Suabians. Roughly, Suabia may 

be defined as equivalent to southwestern Germany. Suabia 

is also the corner of Germany in which the constitutionally 

tradition of government by consent is firmly entrenched. 

The father of Hegel, like many of his ancestors, 

served in the humbler ranks of sovernment employment. He 

was a subordinate official in the depertment of finances 

of the state of Wucrttemberg. Hegel himself grew up with 

the patient and methodical habits of those civil servents 

whose efficiency gave Germany the best governed cities in 

the world. Hegel"s mother died when he was only twelve 

years old, but he always held her in vivid recollection. 

It is said that Hegel inherited his higher qualities from
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his mother rather than his feather. He had one brother 

and one sister. legel was accredited with having a mind 

of very slow development. iIn his early schooling he earned 

a reputation for diligence rather than brilliance. Al= 

ready in these days of his youth tegel was drawn as few 

boys are to the study of Greek poetry. His studies of 

Greek literature gave him an enthusiasm for Attic culture 

which remained with him when almost all other enthusiasms 

had died away. He once wrote, "At the name of Greece the 

cultivated Germen finds himself at home. "> Hegel studied 

at the Stuttgart gymnasium until he was eighteen. 

Liter his graduation from the gymnasium in 1788, 

Hegel entered the famous theological seminery at the 

University of Tlibingen. He studied here from 1788 to 1793. 

The theology and polemics of Tibingen were to become more 

widely known within a few decades, when disciples of Hegel 

carried their master's thought to unexpected limits. It 

was as a Tibingen lecturer that Strauss published his first 

Life of Jesus; while the leaders of the Tiibingen School in 

New Testament criticism—-Bauer, Schwegler, Zeller—-were 

all disciples of the Hegelian philosophy. Two of his 

fellow-students et Tibingen were the poet Friedrich 

  

2Ipid., De 66. 

Jyill Durant, The Story of Philoso (New York: The 
Pocket Books, Ince, 1926), De 2926 
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Holderlin and the philosopher F. We. de Schelling. At 

@Tibingen, Hegel showed very little interest in theology 

and his sermons were considered failures. It seems he 

found much more congenial reading in the classics and took 

to the study of philosophy. With Holderlin and Schelling, 

he read and discussed enthusiastically the works of 

Rousseau and Schiller, started an exploration of Kant, end 

more especially immersed himself in the study of Greek 

poetry and philosophy. Hegel made all his university 

studies at Tiibingen and in the autumn of 1793 he received 

his theological certificate. It may be noted that his 

theological certificate stated that Hegel was a man of 

good parts and character, well up in theology and philol— 

ogy, but with no ability in philosophy.* 

Perhaps the most significant point of Hegel's uni- 

versity life was his relationship with Schelling, his 

philosophical predecessor. At the university Hegel and 

Schelling formed an intimate friendship. Schelling was 

five years younger than Hegel, but very precocious. His 

rapid intuitive genius urged him to express his thoughts 

almost before they were ripe for expression, and he had 

begun to publish important contributions to philosophy 

even before his student life had come to en end. Hegel, 

on the other hand, was slow in his intellectual 

  

4Thia., De 2956 
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development, and from a desire for systematic completeness 

and consistency he was unwilling to utter his thoughts 

until he had made all their relations clear to himself. 

Liter his graduation from TWbingen, Hegel spent the 

next six years as a private tutor, first at Berne, and 

later at Prankfurt-on-the Main. Here he lived in intel- 

lectual isolation, pre-occupying himself mainly with 

theological and historical questions. He compiled a sys— 

tematic account of the fiscal system of the canton of 

Berne during this time, but the main factor in his nental 

geowth came from his study of Christianity. But ulti- 

mately, as we shall see, it is not as a religious teacher 

but as a philosopher that Hegel felt himself called to 

serve his agee 

From 1801 to 1806 iiegel taught at the University of 

Jena. Jena was the university town of the little state of 

Saxe-Weimar. Successive electors of Saxony were the fore— 

most of all the champions and protectors of the Frotestant 

Reformation. The University of Jena was a Protestant 

foundation and was planned originally in the interests of 

a peculiarly rigorous Lutheran orthodoxy. Schelling pre- 

ceded Hegel as professor at Jena. Hegel first taught as 

a Privatdozent (licensed lecturer), and within two years 

  

rose to the position of Professor extraordinarius. His 

main object here was to answer the theological questions 

of the day and to construe for himself the real 
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significance of the person Christ Jesus. He wrote a life 

of Jesus, in which Jesus was portrayed simply as the son 

of Joseph and Mary. He asked for the secret contained-in 

the conduct and saying of the man which made Him the hope 

of the human race. At this time in Hegel's life, it ap= 

peers that philosophy wes still subordinate to religion, 

for he held thet philosophy must never abendon the finite 

in the search for the infinite. Soon, however, Hegel was 

to adept the idea that philosophy is ea higher mode of ap= 

prehending the infinite than religion. 

On October 14, 12806, Napoleon entered the city of 

Jene. Hegel, like the poet Goethe, felt no patriotic 

shudder et the national disaster, for in Prussia he saw 

only 2a conceited and corrupt bureaucracy. However, the 

University of Jena was forced to close and Hegel had to 

seck employment elsewhere. His career wes suspended for 

awhile and he wes thankful to find work temporerily as a 

newspeper editor and bookseller at Bamberg. Hegel's for— 

tunes were now at their lowest ebb; yet 1t was at this 

time that he finished and published his first great work, 

Phenomenology. This book of Hegel's hes been described 

as a philosophical Pilgrim's Progress. Hegel himself 

called it his voyage of discovery.” In 1808 he accepted 

@ somewhat better position as he was appointed headmaster 

  

PMackintosh, Ope Gite, De Pte 
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of the Aegidien Gymnasium in Nuremberg, a post which he 

held until 1816. 

in 1811 an event took place in Hegel's life that is 

almost uniaue in the history of philosophers. Unlike so 

many of his predecessors, he married. Thus the long line 

of bechelors, extending from Descartes to Hume and Kant, 

was broken. The view is held that this marriage was syn— 

bolic of the turn from Hegel's redical individualism to a 

  

brosder social view of man. The woman Hegel married was a 

lady of family belonging to the city, the Tuckers. Marie 

Tucker embodied the best traditions of the Western German 

patriciate. It is said that her rare education and charm 

made her an independent and at times a vividly opposing 

companion. She was different from Hegel. in many important 

traitse A happy marriage of twenty years followed. Two 

sons were born of the marriage; one became well known as 

@ professor of history, the other as a politician. 

In the year following his marriage, Hegel published 

the first volume of his greatest work, the Logic. In 1816 

the third and last volume of this work passed through the 

presses. By this time the fame of Hegel was rapidly grow-= 

ing, and he received three offers of philosophical chairs-— 

from Erlangen, from Heidelberg, and from Berlin. For the 

present he accepted the call to Heidelberg, perhaps the 

feirest city of which Germany could boast. Restored to 

the more congenial work of a philosophic professorship,



a 
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Hegel rose steadily in esteem during his short stay at 

Heidelberg. Here for the first time he lectured on aes— 

thetics; and here the first and shortest sketch of his 

Emeyclopedia took shape. 

In 1818 Hegel was again called to Berlin, and this 

time he accepted the invitation. The recently established 

university had become at a bound the greatest center of 

culture and learning in all Germany. As a teacher Hegel 

rose and rosee it was believed that the problem of ages 

had been finally solved and men were afreid to differ   
from the great master who deait such heavy blowse It was 

here at Berlin that Hegel's activity and influence reached 

its maximum. His popularity and the popularity of his 

philosophy grew until a Hegelian school begen to gather. 

By this time he was called the philosophical dictator of 

Germany. 

It is interesting to note that Friedrich Schleier- 

mecher was a colleague of Hegel's at the University of 

Berlin. It is said that at S5erlin Hegel and Schleiermacher 

were on the stiffest of terms.© Schleiermacher put much 

emphasis and reliance on feeling, actually making his re- 

ligion a religious psychology. Hegel looked upon feeling 

as a conveyance of certainty with extreme aversion, for he 

held that feeling was the lowest form of experience. 

  

Sipnid., pe Sle 
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The revolution of 1830 was a great blow to Hegel, and 

the prospect of democratic advances almost made him ill. 

In 1651 cholera first entered Evrope. In trying to avoid 

the plague, Hegel and his family retired for the summer to 

the suburbs. At the beginning of the winter session he re-= 

turned to his house in the city. On November 14, 1831, after 

one day's illness, he died of cholera and was buried, as he 

had wished, between Fichte and Solger. 

  

 



  

CHAPTER IIT 

THE PHILOSOPHY OF HEGEL 

  

in philosophic terms, Hegel is classified as an ab= 

solute idealist. In essence, absolute idealism is very 

1 
strongly monistic. "Unity," "totality," "the whole,” are   key terms in absolutism. Absolute idealism probably rep—- 

resents the strongest attempt by philosophic mankind yet 

seen to impose unity and integration upon the world and 

human experience. However, through the years there was 

always one major problem that plagued the monistic ideal- 

istic philosopher, and that was the problem posited by the 

concept of opposites. According to the idealist, the uni- 

verse is the embodiment of mind or spirit; the universe is 

rational, intelligent, therefore there can be no disorder, 

no irrationality, no disharmony in it. Sut if the universe 

is the embodiment of mind or reason, how is it that our ex= 

perience reveals so much that is irrational and unintel- 

ligible? How are we to reconcile the existence of an in- 

    
    

   

    

   

finite God with the fact of evil, how are we to reconcile 

the fact of opposites? It seemed almost impossible to find 

true unity in the universe by the absolutist as long as 

this problem of opposites remained intact. This is the 

  

duunter Meade, es and Erobleng of | oe (New 
York: Henry Holt and Co., o De 
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problem thet Hegel attacks, that he claims to have solved, 

  

end it is upon this "solution" that Hegel bases his whole 

philosophy. 

Throuchout the ages the idealistic philosopher found 

himself face to face not only with distinct concepts, but 

also with directly opposed concepts. The distinct con< 

cepts did not pose much of a problem, for they could be 

united with one another even though they were distinct. 

Distinct concepts did not mutually exclude one another; 

therefore they presented no real threat to "the whole." 

But it is a different case when two opposite concepts ap= 

pear, for certainly they seemed to mutually exclude one 

another. Where one enters, the other totally disappears. 

An opposite is slain by its opposite. Where truth ap- 

pears, falsity disappears; what is beautiful cannot be 

ugly; where there is joy, there is no sorrow; when love 

appears, hatred is slain. These terms certainly seem to 

mutually exclude one another. Distinct concepts are terms 

such as intellect, morality, right, goodness, terms which 

can exist side by side. 

Now, if distinctions do not impede, if instead it 

does render possible the concrete unity of the philosophic 

  

2 + Benedetto Croce, What is Living and Whet is Dead of 
the Philoso of He el, translated acon the original text 
of the third Toslion edition, 1912, by Douglas Ainslie 
(London: Macmillan and Co., Ltd., 1915), pe 10. 
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concept, it does not seem possible that the same should be 

true of opposition. it is with this problem that the 

human mind-has always labored, and the problem Hegel sought 

to solve. One of the solutions upon which this problem 

has relied in the course of the centuries was presented by 

the unitarians. They simply excluded opposition from the 

philosophical concept and maintained the unreality of that 

perilous logical category.” The facts did prove just the 

opposite, but the facts were denied and only one of the 

terms was accepted, the other being declared "illusion." 

in truth, this was no solution at all. Another solution 

was presented by the oppositionists. They claimed that 

there was some sort of identity or unity of opposites, but 

the truth of this fact was unattainable by the human mind 

owing to its imperfection. + This, too, presented no real 

Logical solution to the problem of opposites. 

411 in all, the case seemed desperate for the monists. 

However, the conviction always seemed there that this un— 

conquerable dualism is ultimately conquerable; that the 

idea of unity is not irreconcileble with that of opposi- 

tion, and that one can end should think of opposition in 

the form of a concept, which is supreme unity.? And right 

  

JIpid., pe 12. 

4Ipia. 

FIbide, pe 16. 5 
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here is where Hegel gives his shout of jubilation, the ery 

of the discoverer, the Eureka. In his labor, Hegel clains 

  

to have discovered the principle of solution of the age— 

old problem of opposites. The opposites are not illusion 

as the unitarians claim, neither is unity illusion, as the 

oppositicnists advance. The opposites are opposed to one 

anothers; the truth of this fact cannot be denied, but yet 

opposites are not opposed to unity. For true and concrete 

6 unity is nothing but the unity, or synthesis, of opposites. 

it is not immobility, it is movement. It is not fixity, 

but development. The philosophic concept is a concrete 

universal, snd therefore a thinking of reality as at once 

united and divided. 

To Hegel, this is the only possible solution, for it 

rejects neither “monism" nor "dualism of opposites," but 

actually justifies both. It regards them as one-sided 

truths, fragments which await their integration in a third, 

in which the first and second, even the third itself, dis- 

appear, merged in the unique truth. And that truth is that 

unity is not actually opposed by opposition, but holds it 

within itself. Without opposition, reality would not be 

reality, because it would not be development and life. 

Unity is the positive, opposition the negative; but the 

  

Sipia. o PPe 19-20. 
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negative is also positive, positive in so far as negative.’ 

If this were not the case, then the fullness, the richness 

of the positive would be unintelligible. 

Hegel called this, his doctrine of opposites, dia=- 

Lectic. It would perhaps be well to explain in detail the 

basic elements of the dialectic. The two abstract ele=- 

nents, or the opposites taken in and by themselves, Hegel 

called moments. The relation of the first two concepts   to the third concept is expressed by the word "solution," 

or “overcoming,” Auftheben. By this Hegel means that the 

two moments in their separation are both negated, but still 

preserved in the synthesis. The second term (in relation 

to the first) appears as negation, and the third (in re= 

lation to the second) as a negation of negation, or as ab— 

solute negativity, which is also absolute affirmation.® 

For exemple, the first and most well-lkmown of Hegel's 

trieds is being, nothing, and becoming. Being is the 

first term, the thesis; nothing is the second term, the 

negative of the first term, the antithesis; becoming is 

the third term, the negation of the negation which is ab- 

solute affirmation, the synthesis. Being and nothing are 

both abstract terms, becoming is considered concrete. 

Whet is being without nothing? And on the other hand, 

  

7pid., De 20. 

Sipide, pe 21.
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what is nothing without being? To take one of the terms . 

  

by itself comes to the same thing as to take the other 

term by itself, for the one has meaning only in and through 

the other. Outside of the synthesis, the two terms taken 

abstractly pass into one another and change sides. ‘Truth 

is found only in the third; that is to say, in the case of 

this triad, in becoming, which, as Hegel says, "is the 

first concrete concept."? Outside of this synthesis, op= 

pesites are unthinkable. 

fo exemplify this thought in Hegel further, Bertrand 

Russell uses the illustration of the uncle and the nephew.!° 

Tirst we would say that reality is anvangieen This would be 

our thesis. Sut the existence of an uncle immediately in- 

plies the existence of a nephew, for there could be no 

uncle without a nephew. Since nothing really exists in 

Hegel but the absolute, and we are now committed to the 

existence of a nephew, we must concludes "The absolute is 

a nephew.” This, then, would be our antithesis. But 

there is the same objection to this as to the view that 

the absolute is an uncle; therefore we are driven to the 

view that the absolute is the whole composed of uncle and 

nephewe This would be our synthesis. Sut if we look 

  

Wbidey pe 23e 

10pertrand Russell, A History of Western Philosophy 
(New Yorks Simon and Schuster, ToEsy< ye De Pde0 
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closer, this synthesis would also be dndaviasdc tery’ be=- 

cause a man can be an uncle only if he has a brother or a 

sister who is a parent of the nephew. Hence we are driven 

to enlarge our universe to include the brother or sister, 

with his wife or her husband. In this sort of way, so it 

is contended, we can be driven on and on by the mere force 

of logic from any suggested predicate of the absolute to 

the finel conclusion of the dialectic, which is called the 

"Absolute Idea." Throughout the whole process, there is an 

underlying assumption that nothing can be really true un- 

less it is about reality as a whole. 

This is Hegel's famous "dialectic system." And it.is 

upon this discovery that Hegel bases the whole of his 

philosophical works. To Hegel, this triadic discovery 

carries with it the solution to all of mani’ 5 life and 

problems. It is this dialectic system that flows through 

page efter page of Hegel's voluminous works. It is this 

triad that Hegel carries over into his Philosophy of 

Religion (here he signifies it by the name Trinity), and 

it is by this triad that he explains and rationalizes 

Christianity. One could certainly sey that Hegel "milked" 

this discovery dry, for at every turn he presses the dia= 

lectic before his reader. 

Because Hegel was so overtaken by his discovery, he 

actually did not make the most of it. It is pointed out 

by Benedetto Croce in his What is Living and What is Dead 
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of the Philosophy of Hegel, that Hegel now did not make 

the important distinction between the theory of distincts 

and the theory of opposite, but fused the two.t+ One can . 

find exemples of this confusion by putting forth some more 

of Hegel's dialectic triads. In anthropology Hegel pre=- 

sents: natural soul, thesis; sensitive soul, antithesis; 

real soul, synthesis. in the psychology we find: theo- 

retic spirit, thesis; practical spirit, antithesis; free 

spirit, synthesis; and agein: the family, thesis; civil 

society, antithesis; the state, synthesis. In the sphere 

of subjective logic: concept, thesis; judgment, antith- 

esis; syllogism, synthesis. In the sphere of absolute 

spirit, which is of most interest to us, we finds art is 

thesis; religion is antithesis; philosophy is synthesis. 

in truth, this certainly can be seen as an abuse in the 

Hegelian system. who will or can persuade himself that 

religion is the not-being of art, or who can persuade hin—- 

self that art and religion are two abstractions which pos= 

sess truth only in philosophy which supposedly is the syn- 

thesis of both? 

So we see that the theory of opposites and the theory 

of distincts become one and the same thing for Hegel. He 

was so tyrannized by his own discovery that he saw it ev= 

erywhere before him and he was led by it to conceive 
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everything according to this new formula. 

 



CHAPTER IV 

ROOTS OF HEGEL'S THOUGHT 

As stated, Hegel is an absolute idealist. Idealien 

lies at the basis of all his philosophic thought. It was 

his idealistic favorings that led him into the problem of 

opposites and ultimately to his dialectic. These ideal-— 

istic tendencies no doubt can be attributed much to the   
early years of his life, to the training he received in his 

Lutheran home, and to his later theological schooling. The 

philosophy of materialism was repugnent to Hegel, and he 

kept away from the thought of the Enlightenment and phil- 

esophic Romanticism. To go further, he had no sympathy 

for Scholasticism and spoke strongly against Rationalisn. 

Throughout Hegel's life, it was evident that he did not 

went to disclaim his Lutheran heritage. He spoke highly 

of Luther and the Reformation and accredited it with 

"liberating" the minds of men. Hegel himself proclaimed 

at one time in his life that he was born a Lutheran end 

1 and so throughout the whole 
of Hegel's philosophic thought, one readily sees that re=- 

that he proposed to die one. 

ligion itself does play an integral part in his system. 

It has been maintained that “the deepest root of Hegel's 
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system was a personal religious experience, 
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major motivating powers behind Hegel was his. effort ohn o 
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away with the supposed gep between philosophy and religion 
as. 22958 - 

and reconcile the awar He was also stirred in his rte ‘ 
: is eee 

by the seeming disintegration of the Ghristien faith as 

manifested in the French Revolution. 

Hegel felt and believed that philosophy was nothing 

but conscious religion. He gave high regard to the Bible 

but felt that it could be properly understood only after a 

great deal of philosophic interpretation. According to 

Hegel, philosophy and religion are actually inseparable as 

the object of religion as well as the object of phd. onerhy: 

are one and the same, eternal truth.” Statement upon j 
statement may be found in Hegel's works that give ample 

evidence to his desire for remaining upon friendly ground 

with theology, especially Lutheran theology. Fer ‘Hegel, 

Christianity was the fulfillment of the spirit's inner 

destiny, as Hegel saw ‘ite More especially, its Protestant 

form was for him the necessary basis of the "absolute | 
¢o Rome 

knowledge" for which he strove. -end. which he. ‘conceived to 
e
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be the culmination of religious development. * In his dis- 

cussion of the Sacraments of Baptism and of Holy Communion 

which is found in the later sections of his Philosophy of 

Religion, Hegel asserts that it is the Inutheran interpre- 

tation that is closest to philosophic truth.” It is without 

a doubt that Hegel believed that his was a real service to 

Christian theology, for his system had made theology intel— 

ligible and interpretive to the higher thinking individual, 

the individual who was capable of containing more than that 

simple, childlike faith. His main aim in his work was to 

reconcile religion with reason, to make religion "reason= 

able" for beliez. 

Dr. J. liacbride Sterrett makes the statement concern= 

ing Hegel's theological favoring: 

Hegel himself always professed his belief in the 
doctrines of the Ilutheran Church. Against both the 
retionalistic school end that of mere feeling or 
faith, he labored to show that the dogmatic creed 
is the rational development or intellectual exposi- 
tion of what is implicit in Christianity.° 

Again: 

With Hegel philosophy and theology are synonymous. 
As in the old Roman Empire all roads lead to Rome, 
so in Hegel every_finite truth leads up to and is 
explained in God./ 

  

4eeiedrich, Oop. cit., p. xxvii. 

PHegel, op. cit., III, 133-134. 
6 Jd. Macbride Sterrett, Studies in Hegel's Philoso 

of Religion (New York: D. Appleton and Co., 1090), pe 5: 
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And agains 

Kegel was radically end throughout a theologian. All 
his thought began, continued, and ended in that of 
Divinity. We may justly say that even the religious 
element is persuasive of all his works. Writing al-—- 
most like a zealot against the current indifference 
to vital theology, he exclaimed pathetically, "What 
knowledge would be worth the aims of acquiring if 
knowledge of God be not attainable."8 

4s referring to motive and object in his labors, Hegel 

himself says in his work, Philosophy of Religion: 

God is the beginning of all things, and the end of 
all things. As all things proceed from this point, 
so all return back to it again. He is the center 
which gives life and quickening to all things, and 
which animates and preserves in existence all the 
various forms of being. 

  

  
The object of religion as well as of philosophy is 
eternal truth in its objectivity, God and nothing but 
God, and the explication of God. Philosophy is not a 
wisdom of the world, but is knowledge of what is not 
of the world; it is not knowledge which concerns ex-— 
ternal mass, or empirical existence and life, but is 
knowledge of that which is eternal, of what God is, 
and what flows out of His nature. Fhilosophy, there— 
fore, only unfolds itself when it unfolds religion, 
and in unfolding itself it unfolds religion. 

Thus religion and philosophy come to be one. Philos= 
ophy is itself, in fact, worship; it is religion, for 
in the same way it renounces subjective notions and 
opinions in order to occupy itself with God. Fhilos— 
ophy is thus identical with religion, but the dis— 
tinction is that it is so in a peculiar manner, dis- 
tinct from the manner of looking at things which is 
commonly called religion as such. What they have in | 
common is, that they are religion; what distinguishes 
them from each other is merely the kind and manner of 
religion we find in each. It is in the pecullar way 
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in which they both occupy Fhemselves with God that 
the distinctions come out.10 

The subject of religion as well as of philosophy is 
the eternal truth in its objectivity, or God, nothing 
else but God, and the explication of His nature. 
Philosophy has for its aim the cognition of truth, 
the cognition of God, for His is the absolute truth, 
in so far that nothing else is worth knowing compared 
with God and His explication. Philosophy cognized God 
as essentially concrete and spiritual, self-communicat— 
ing like light. Whoever says God cannot be cognized, 
says that God is envious, and he cannot be in esrnest 
in his belief, however much he may talk about Him. 
Rationalism, the vanity of the understanding, is the 
most violent opponent of philosophy, and is offended 
when it demonstrates the presence of reason in the 
Christian religion; when it shows that the witness of 
the spirit of truth is deposited in religion. in 
philosophy, religion finds its justification from the 
stendpoint of thinking consciousness, whigh unsophis= 
ticated piety does not need to perceive. 

  

hLecording to Hezel's own ideas, then, he felt that his 

contribution to mankind was the demonstration cf reason in 

the Christian religion. He "lifted" religion out of the 

donain of feeling and practical experience, "lifted" re= 

ligion out of the domain of the "msophisticated,” and 

made it an object of thought. Hegel claims to have sought 

out the thought implicit in religious ideas and to have 

translated them into their equivalents in thought. He 

never tired of asserting thet religion and philosophy have 

the same content, only differing in form. ‘True philosophy 

simply tries to comprehend that which religion is. As 
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such, Hegel claims that philosophy is the highest form of 

theology, the theology of the few, while religion is 

simply the theology of the many. Philosophy is merely the 

system that comprehends for thought what religion holds in 

its heart. It thinks its creed in terms of thought. Some 

Christiens (this includes the majority) do not need and do 

not care to have their creeds thought out into an organic, 

systematic, and absolutely necessary whole. But there are 

others who are asking for the reason of the faith. These 

cannot rest in the reasons which current apologetics give, 

nor can they rest upon the ultima ratio ecclesia, until 

these reasons and this authority are vindicated by the 

reason of absolute thought and authority. It is to these 

higher thinking individuals that Hegel is directing his 

absolute philosophy of thought. So to Hegel, religion is 

merely spirit thinking naively, while philosophy is that 

sane spirit passing beyond this naivete to the speculative 

comprehension of the same content. 

This whole trend of reasoning can also be seen in 

Hegel's own division of his system of philosophic thought. 

As might be expected, Hegel divides his whole system into 

three major sections, into a dialectical triad. These 

three major divisions of the Hegelian philosophy are? 

Part I, the Logic; Part II, the Philosophy of Nature; and 

Part IIL, the Philosophy of Spirit. These three in then— 

selves supposedly constitute a triad of abstract opposites   
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being synthesized into a whole, a unity. In the Logic, 

the treatment is of the philosophic “Idea" as itself. This 

is the thesis. In the Philosophy of Nature, nature is 

presented as the idea in its otherness, it is the opposite, 

the negative of the Idea itself. This is the antithesis. 

in the Philosophy of the Spirit, spirit is presented as 

the absolute unity of the Idea and Nature. This is the 

  

  synthesis, the unity, the whole, the Absolute. In the 

Philosophy of Spirit, Hegel subdivides this into more tri- 

ads. Philosophy of the Spirit itself is divided into the 

triad of subjective spirit, thesis; objective spirit, an- 

tithesiss; and absolute spirit, synthesis. And finally, 

in absolute spirit Hegel presents his last and highest and — 

finel dialectical triad, that of art, thesis; religion, 

antithesis; and philosophy, synthesis. Absolute spirit is 

that which is revealed through Christianity, comprehended 

in its highest form in philosophy, the final synthesis of 

all thought. Absolute spirit is the absolute end of the 

whole system of triads, not only of subjective and objec— 

tive spirit, but elso of nature end the logical idea. It { 

is thus the ultimate foundation of the world, it is, as j 

said, the Absolute. i 

Hegel himself is the last great teacher of the "uni- 

versal philosophy" which was based on Eleatic thought, on 

Plato and Aristotle. Hegel highly favored and esteemed 

the ancient Greek philosophers and Greek thought, even i  
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though he was aware that the world of the Greeks was gone 

and dead. It is said that in his youth, however, Hegel 

always secretly cherished the dream that somehow Greece 

might be revived. 

The idealistic creed at the time of Aristotle was 

quite well developed and advanced. Idealistic philosophy 

at the time of Aristotle already consisted of the follow— 

ing general beliefs: (1) The real is what has a wholly 

independent being, a being dependent only upon itself. 

(2) Appearance is whet depends for its being upon another 

being. This other being is the real. (3) Existence is 

whet can be immediately presented to consciousness. It 

nay be either a material or a psychic entity. (4) The real 

is the universal. (5) The real is not an existence. Its 

being is a logical being. (6) Existence is appearance. 

(7) The real, that is, the universal is also thought, mind, 

or intelligence; but this thought, mind, or intelligence 

is not an existent, individual subjective mind, but an 

ebstrect, universal, objective mind. It has logical and 

not factual being. (8) The real, that is, objective 

thought, is the first principle or ultimate being, the 

Absolute, which is the source of all things, and from 

which the universe must be explained. (9) This first 

principle is first only in the sense that it holds logical 

priority over all things. It is not first in order of 
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time. These idealistic beliefs are generally the same 

  

tenets that are carried through the centuries by idealistic 

philosophers. These beliefs are also, in the main, a gen— 

eral summary of Hegel's thought, with some variances, of 

courses 

4 glance at the history of thought in Western civil- 

ization will reveal that idealism has probably been the 

most widely held and most important tyve of philosophy. ~? 

This truth can be seen especially in modern philosophy. 

in part, this can probably be accounted for somewhat by 

the "relation" between its views and the views of Chris—   tianity. In any case, idealism may be signified as the 

thought of philosophy that runs closest to Christian 

thought, even though there may be justifiable doubt if 

there is any relation between idealism and Christianity at 

all. The idealist is not so readily inclined to denounce 

Christianity as is the materialist or the rationalist. 

Reduced to its essence, idealism is the belief that 

ultimate Reality is spiritual in its nature, and that the 

universe is the embodiment of mind or spirit. dIdealisn 

holds that if we are to gain the clearest insight into the 

nature of Reality, we must not look to the physical 
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sciences, with their emphasis on matter and motion and 

force; but, instead, we must turn to thought, to intellect, - 

and to reason. Idealism argues thet it is from the know= 

ing, experiencing subject that there comes not only all 

meaning and value, but even all existence; hence any sys— 

tem which does not build upon the mind or knowing subject 

as central must necessarily give an inadequate picture of 

Reality.t* Also basic in idealism is the belief that our 

minds and the thought world in which they move are in- 

timately and significantly related to Reality in a par-= 

ticular way. If we want to know what lies at the heart of 

the world, we must Lirst of all look within ourselves. in 

our own winds and souls is to be found the clearest indica- 

tion of the nature of Reality. 

Hegel is certainly properly classified as an Absolute 

Idealist, but yet it cannot be said that he carried his 

idealism to the ultimate extreme as many other idealists 

did. Hegel did not totally reduce the fact of the outer 

world to idea, and he did not hold that there were abso= 

lutely no fects but the ideas of the individual mind. 

This would not fit in with Hegel's own dialectical thought. 

Immanuel Kant, Hegel's predecessor, had shown thet exist= 

ence means nothing unless it means existence for self. 

Hegel cerried this argument a step further and maintained 
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that the world of objects is not only related to intel- 

ligence, but that it can be nothing but the revelation or 

manifestation of intelligence. Hegel does make the state— 

ment that world is merely eppearance,?? but he does not: 

use the word “appearance” in the sense that the world has 

no being at all. Referring, as always, back to his law of 

contradiction, fiegel asserts that that which is considered 

appearance is a contradiction. It is not mere dependence 7 

on another. To say that a thing has no being of its om” ) 

but wholly depends upon another, would not involve it in : 

any contradiction. The thing is not merely dependence— ~ 

reflection into another, it is at the same time independent, | 

&@ subsistence--reflection into self. It is ‘thus a contra- 4 

diction. It is an independent which sets its own independ— 

ence aside and mekes itself a dependent.?© in Hegel's 

meaning, to regard the world as an appearance is thus to 

attribute to it that necessary inner contradiction. ‘So 

Hegel did not completely deny the existence of a material 

world, but maintained it to be an imperfect or incomplete 

reality, an abstraction which could not exist we eg 

without something to supplement it. ‘And that sup 0 enti 

something (the basic tenet in Hegel's ptlosoyhy) As: 

"Idea." To Hegel, the ultimate reality is stasis” : 
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"Absolute," or "Spirit." In his Philosophy of Neligion 

Hegel presents this "idea" as "God." 

Therefore, in this world Hegel says there is actually 

  

nothing but “Idea.” All matter is simply eppearance; but 

agein, we must not confuse Hegel's use of the word "appear= 

ance." As stated before, not that Hegel is denying that 

netter is, but we can know a thing only through our own 

consciousness. It is so related to intelligence that it 

can be nothing but the meni festetion of intelligence. The 

nateriel world is merely an apparatus by and in which 

spirit manifests itself. it is of inner importance in it- 

self, and it is beneath our dignity to consider. It is 

the object of thought, and could not exist apart fron 

thought. To Hegel, "the real is the rational, and the 

rational is the real."1? 

According to Hegel, with his emphasis upon mind and 

the spiritual phenomena, we see God and the world in a 

process of continuous development. it is in this develop— | 

nent that reality must be seen. This is, of course, a 

necessary tenet if Hegel is to be true to his theory of 

the dialectic. Thought, or reason, too, is not static, 

but moves, is dynamic, is an active moving process, a 

process of evolution. The higher stage in Hegel's process 

    1? 3ertrand Russell, A Histo ze ucsiern Philosophy 
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of evolution 1s simply the realization of the lower, it 

  

is really what the lower intends to be. In Hegel's lan= 

guage, it is the "truth" of the lower, its purpose, its 

neaning.~® What was implicit in the Lower form becomes 

explicit or is made manifest in the higher, in the in- 

stance of the acorn, lts "truth," its purpose, its meaning 

is the oak tree. The oak tree is what is implicit in the 

acorn. The world in this sense is at every stage both a 

product and a prophecye 

This is just what Hegel means when he declares that 

contradiction is the root of all life and movement, that 

the principle of contradiction rules the world.?? Every= 

thing tends to change, to pass over into its opposite. 

The seed has in it the impulse to be something else, to 

contredict itself, to transcend itself. Without this 

contradiction Hegel claims that there would be no life, 

no movement, no development; instead, everything would be 

dead existence, static externality. But, naturally, con- 

tradiction is not the whole story. Nature does not stop 

at contradiction, but strives to overcome it. The thing 

passes over into its opposite, but the movement goes on 

and oppositions are overcome and reconciled. In the end 
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they become part of a unified whole. As we shall see, it 

  

is especially in the history of religion that Hegel pre= 

sents this upward development, that development in which 

also God reveals Himself to an ever clearer self-consciocus— 

nesse In paganism, in Judaism, and in Christianity we 

have the progressing stages of development in the process 

of unfolding the divine. 

in the Hegelian observation, historical development 

is the constant representation of the absolute. In this 

historical process there is no permanence: God Himself, 

indistinguishable from the phenomena, is in a constant 

process of change.“° in this development it appears that 

the Absolute, that God, is always only on the way of he- 

coming real, but never reaches that end as a completed 

processe This fact is borne out by Hegel's first triad, 

the triad of being, not-being, and becoming. Secoming is 

the synthesis, the unity of being and not-being. As soon 

as a thing ceases to be becoming it becomes static, life- 

less, without opposition, without contradiction, and thus, 

without reality. As we have seen, this process of a thing 

passing over into its opposite Hegel calls the dialectical 

processe 2 
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It appears then that the whole universe itself is 

also a process of evolution in which ends or purposes of 

universal reason are realizeds itegel points out that the 

important thing in his eyolutionenss or perhaps, dialectic 

theory, is not merely what existed at the beginning, but 

what happens or is made manifest at the end.°* This is a 

point of difference between Hegel and the theory of Darwin. 

Darwinism necessarily begins with the lower forms and 

traces the development of the lower into the higher. It 

needs the lower to find the higher. However, Hegel would 

just as well begin with the highest form and follow back to 

the lower. He finds the lower from the higher. Of course, 

Darwinism is more materialistic, while Hegel is purely 

idealistic. 

Therefore, in the Hegelian system, Reality is a pro— 

cess of logical evolution. It is a spiritual process and 

we can understand it only in so far as we experience such 

a process within ourselves. Hegel sought to reduce reality 

not merely to the form of subjectivity as thought, but to 

the form of intellect as logical thought.* What it comes 

right down to in the end is that Hegel ultimately identi- 

fies being with thinking. It is almost impossible to 
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evoid this conclusion after working through Hegel's 

  

thought. In thinking we grasp reality to the extent of 

objectifying it. Hegel, however, does not mean that the 

thinking of an individual is necessarily identical with 

objective being, its errancies are admitted; but absolute 

thought, absolute reason, and objective reality are the 

seme. In line with this Hegel does insist that the think- 

ing of the individual shares in this identity with reason 

and reality only in so far as his thinking is a part of 

absolute thought.** Therefore, the universe is thought 

end is subject to the laws of thought. In Hegelian phi- 

Losophy, as we think, so the universe developse Or even 

to go further, as we think, so God develops. 
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CHAPTER V 

HEGEL'S ANTECEDENTS 

  

in viewing the voluminous system of Hegel, the ques— 

tion will naturally arise: was Hegel the first to formu- 

late the logical principle of the dialectic, or was he 

dependent upon thoughts and discoveries of his philosophic 

predecessors? And in answering this question it is pos- 

sible to procure a deeper insight into Hegel's thought and 

purpose, into his task and burden. 

it is doubtful if any, even the most ardent followers 

of liegel, will claim that the dialectic is an absolute 

Hegelian formulation. Actually, the doctrine of the dia=- 

lectic is the work of nature thought and is the product of 

long philosophic incubation. It is in Hellenic antiquity 

that we find the first perception of the difficulties to 

waich the principle of opposites gives rise. It was Zeno 

who is generally accredited with being the first to see 

cleerly this difficulty. He set out to resolve the contra— 

diction posited by opposites by denying the reality of 

movement. He put forth the postulation that motion is an 

illusion of the senses; being, reality, is one and imnoyv—- 

able. in opposition to Zeno, Heraclitus made of movement 
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and becoming the true reality. His sayings ares “being 

and not-being are the same," "all is, and also is not," 

“everything flows."* Heraclitus felt profoundly that 

reality was a contradiction and development. 

In Plato the first real advance is recognizable, 

Flato is accredited with being the father of all idealists, 

and Hegel more than any other takes up the task of specula— 

ticn on the lines laid down by Plato.” The very word "idea" 

was introduced into philosophy by Plato, and for centuries 

it was used in strict adherence to his lead. it was Plato 

who first put forth the theory that things were nothing at 

&ll if they did not embody in themselves thoughts, or 

rather, idease "One escaped from error to truth, from 

non-being tc reality, when one grasped the idea behind the 

phenomenon. nt And yet, even with his formulating a theory 

of ideas, Plato was not completely free from the dualistic 

strain so oppesed by the monist Hegel, for in Plato the 

real by necessity always falls short of the ideal. The 

advance in Plato seems most apparent in his Parmenides. 

The conclusion of the Farmenides is, that the one is and 
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is not, is itsel£Z and other than itself, and that things 

in relation to themselves and in distinction from others 

are and are not, appear end do not appears? All of this 

indicates an attempt by Plato to overcome a difficulty, a 

difficulty which issued only in a negative result. In any 

case, as tiegel noted, in Plato we find the dialectic, but 

not yet complete consciousness of its natures” Plato does 

produce a speculative method of thinking, but he does not 

attain to the level of a logical doctrine. 

There seems yet to be a further advance, along a dif-= 

ferent seale, as we pass from Plato to Aristotle. Aristotle 

is critical of Plato, especially of Pleto's ideal theor;. 

Aristotle holds that ideas do not explain, but merely re=- 

duplicate reality. He opens the view that reality is nat= 

ter becoming real by acquiring or passing into form. Here 

whet we have is an evolutionary philosophy, the real is 

found in the process of things. By Aristotle's edvence, 

the dualism of form and matter which dominated Plato, is 

at least partly broken down, for mere matter is always on 

its way to abolition or to transformation into a higher 

type of being. Throughout, however, Aristotle did not 

present a reasoned system. But if one were to add together 

and combine Plato's conception of ideas to Aristotle's 
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conception of movement, something very much like Hegel's 

  

Logic would result. 

Concerning the doctrines of Philo and of the Gnostics, 

nothing more can be discovered than an extremity of need, 

or perhaps better, a consciousness of helplessness. fFor 

them, true reality, absolute being, is simply considered 

unattainable by thought. This is equally true for Plotinus, 

Zor whom all predicates are inadequate to the Absolute. 

in Proclus we have developed an idea that Plato had al- 

ready mentioned-=the idea of the trinity or the triad.’ 

Many skeptics claim that it is here that Christianity found 

the basis for its historic doctrine of the Trinity of God. 

Christianity simply made a philosophic advance on the 

theory of Froclus. 

Advancing to modern thought, it was Nicholas of Cusa 

who most energetically expressed the need of the human 

spirit to emerge from dualisms and conflicts, and to raise 

itself to that simplicity where opposites coincides” But 

in his view, that which does unite the opposites is incom— 

prehensible to man, to the mind of man. The unity of op=- 

posites is also earnestly asserted by Jacob Boehme. Hegel 

says that Boehme posits the antitheses in their full 

force, but does not allow his thought to be arrested by 
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the strength of the differences and proceeds to posit 

unity.” Boehne sees the triad in all thinss, and fathoms 

the significance of the Christian trinity according to 

philosophical thought, but he too does not succeed in put- 

ting his thought into logical order. 

The philosophy of the seventeenth and cighteenth cen=- 

turies was much developed under the influence of the 

mathenatical science of nature, so not much further thought 

was given to this problem of opposites by the idealists. 

There still was no logical postulation of unity in the 

idealistic school. It was left to Immanuel Kant to give 

new impetus te the thought of this problem. Through his 

Gritique of Pure Reason he proved to be the true progenitor 
  

of the new principle of the coincidence of opposites, of 

the new dialectic, that is, of the logical doctrine of 

dialectic. First of all, Kant maintained and rendered more 

effective the difference between intellect and reason. 

Secondly, in his philosophy he seemed to catch sight of 

the idea beyond the abstract concept. But what was most 

important was Kant's discovery of the ea priori synthesis. 

Hegel remarked concerning the a priori synthesis, that 

that was nothing but "an original synthesis of opposites."2° 

Although Kant rendered a tremendous influence upon the 
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young Hegel, still most scholars say it is wrong to con= 

sider Hegel a Kantian,t+ One does not have to minimize 

Kant's influence to deny such a proposition. Actually the 

distance between Kant and Hegel is very considerable. 

Hegel and Kant were diametrically opposed to each other 

on a number of issues. Kant’s key position was to deny 

the possibility of metaphysical dogmatism, and to outline 

a hypothetical approach to the problem of truth. But 

Hegel dogmatizes metaphysics to the extreme. Tor Kant, 

nothing absolute is knowable, all our kmowledge is rela- 

tive. For Hegel, absolute knowledge is possible, for who- 

ever knows the principles that determine the true nature 

of our thought end of our life finds these principles, as 

the expression of the true self, absolute. Kant is con- 

sidered the philosopher of peace, of international con- 

stitutional order. Hegel is often referred to as the 

philosopher of war and of the national authoritarian state. 

It would be safe to say that it is most probable that 

without Kant's Critique of Pure Reason Hegel would never 

heve formulated his dialectical method, but this is where 

the tie between Kant and Hegel ends, 7 The task that 

awaited philosophy after Kant was the development of the 

a@ priori synthesis, to create the new philosophical logic, 

lithe Philoso of Hegel, edited, with an Introduc- 
tion by Ca eens a Fr per fey somes York: Random House, Ince, 
1953), De 

oes 
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to solve the problem of opposites by destroying the dual 

isms that had not only been left intact, but rendered more 

powerful by Kent. This was the task taken up and claimed 

completed by George Wilhelm Friedrich Hegel. 

Therefore, it is generally recognized thet the logic 

of the dialectic is an original discovery of Hegel. Al-— 

though the problem of opposites had long existed and much 

thought and theory hed been put into this age-old problen, 

it was left to Eegel to present a "solution" in logical 

form. 
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CHAPTER VI 

HEGEL'S THEORY OF THE EVOLUTION OF RELIGION 

in this chapter we move to the concept of religion it- 

self, developing along the ideas of Hegel himself. Hegel 

emphasized greatly the necessity of man looking to history 

to find the answers of his existence. This is essentially 

s0 for the development of spirit into the ultimate Absolute 

Spirit is simply the development of history itself. His- 

tory is the history of spirit realizing itself. And so 

also the history of religion is simply the history of 

spirit developing absolutely. Hegel asserts that religion 

is the completion of the life of the spirit, its final end 

complete expression. He also asserts that scientifically 

considered, God is at first nothing but a general, ab= 

stract name, which had not come to have any true velue. 

It is the philosophy of religion which is the unfolding, 

the apprehension of that which God is, and it is only 

through the philosophy of religion that our philosophical 

1 knowledge of God's nature is reached. Concerning religion 

as the developing of spirit Hegel says, "Heligion is the 

Divine Spirit's knowledge of itself through the mediation 
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of finite spirit. The history of religion is the history 

of spirit's self-realization. 

ne 

As with Idea, religion, as expression of Idea, went 

through an evolutionary development. In the development 

of religion, spirit itself is presented by Hegel as assum— 

ing definite forms, which constitute the distinctions in- 

volved in this process. Hegel says that religion is as 

old as man qua man. It is really an implicit, an essential 

part of his nature. Without religion man could not be man, 

he would simply be a mere brute. 

According to Hegel, there were also three stages in 

the development of religion (another dialectical triad). 

The first stage is the stage in which the realization of 

spirit is just a principle and notion of religion itself-— 

religion as immediate and thus "Naturel Religion." Here 

spirit knows itself as its object in a "natural" or “in- 

mediate" shape. iIn its lowest form nature religion con- 

sists of the magic and witchcraft of savages. As the 

religion of nature develops into its higher forms we have 

the Chinese religions, Brahmanism, Buddhism, the religion 

of the Fersians, of the Phoenicians and Syrians. The 

highest development in this stage is the religion of the 

Egyptians. 

The second stage in the evolutionary development of 
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religion is necessarily that of spirit knowing itself in 

the shape of transcendent and superseded natural existence, 

that is, in the form of self, This, according to Hegel's 

thought, would be the antithesis of the nature religions. 

This is the religion of freedom, or of spiritual indi- 

viduality. The sphere of spiritual individuality consists 

of the Jewish religion, the religion of the Greeks, and 

the religions of the Romans. Here the spiritual is en- 

tively purified and freed from nature, the pure product of 

thought. 

The third and highest stage in the development of re— 

ligion is the sphere of "Revealed Religion." ‘This is 

Christianity. Thus Christianity is the synthesis of the   
two preceding stages. in the first stage spirit is in the 

form of consciousness, in the second stage it is in the 

form of self-consciousness, and in the third stage spirit 

is the form of the unity of both, it has the shape of what 

is completely self-contained. The Christian religion is 

the religion in which the idea attains its adequate real- 

ity. This is the last, the highest, the ultimete, the 

religion of the perfect Not—one-ment" of the human spirit 

with the Absolute Spirit. It is the religion, of truth, 

because in it spirit has spirit for object. 

Stage I. Natural Religions 

According to Hegel, the first stage in religious 
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development is the stage of natural religion. ftegel in- 

cludes under the head of natural religion all those re- 

ligions in which spirit has not yet gained the mastery 

over nature, in which spirit is not yet recognized as 

supreme and absolute. So wherever God, or the Absolute, 

is conceived as anything less than spirit, for example, 

as substance or power, these Hegei includes under the tern 

"natural religions." 

Natural religion exists first as immediate religion, 

or magic. Hegel's reasoning follows thus: the developed 

notion of religion necessarily presupposes that the sepa— 

ration between the universal mind, which is God, end the 

particuler mind, which is man, has already made itself felt 

in consciousness. The aim of all religion is precisely the 

bridging of this gulf of separation, the reconciliation of 

God end man. Now where this separation has not yet made   itself felt, religion proper cannot exist, or can only 

exist in the crude form of magic. Here everything is par= 

ticular. There is nothing but this tree, this river, this 

man. So man does not distinguish himself from nature, he 

is merely a unit amid a chaos of particular objects. 

Nevertheless, since the supremacy of spirit must force it- 

self in some dim way into consciousness, because it is 

the moving force at the back of all spiritual development, 

it apheAys here as the idea that I, this particular ego, 

am superior to stones, and rocks, and clouds, and have 
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power over them. By the exertion of my mere will I can 

command the clouds, the waters, and they will obey. And 

this is magic.” 

When finally the distinction between universal and 

particular comes to be made, then we have the first possi- 

bility of genuine religion. In this early stage of dis- 

tinction between particular and universal God is conceived 

as substance. Such religion is pantheism. In Hegel's 

system there are three stages of this religion as sub= 

stance, namely, the Chinese religion, Hinduism, and Bud- 

chism. 

In the Chinese religion, God is primarily the wholly 

undifferentiated universal, contentless and empty being. 

What corresponds in the material universe to pure being is 

Heaven, the sky, emptiness. Heaven is here conceived as 

the absolute power. but as in the religion of magic, so 

here too the idea of the supremacy of spirit must needs 

force its way into human consciousness. it does this in 

the form of a particular spirit, the Emperor. The Emperor 

is divine and has absolute power on earth. Not only his 

subjects, but the elements of nature and the spirits of 

the dead are subject to his power. 

Next. Hegel presents us with Hinduism. In Hinduism, 
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Hegel says, the conception of substance is more explicitly 

developed. God is now the formless one, brahman. Srahman 

is abstract unity. As against the One all other existence 

is unreal, merely accidental. wWothing has any right of in- 

dépendent existence. Though the One may frequently be 

spoken of in terms which seem to imply personality, yet it 

is not spirit that is the real content, but only substance. 

Gut of this one substance, and as its accidents, proceed 

all being, all worlds, all men and all gods. But since 

the One is not concrete in itself, but is completely empty 

and abstract, all particular things, including all the 

gods, fall outside of it. The One does not retain the 

nultiplicity within its grasp, but rather stands on the 

one side entirely excluding the multiplicity on the other. 

Hegel points out that this explains the fact that while 

Hinduism is a pure monotheism, it is yet at the same time 

the wildest and maddest of polytheisms.~ 

Buddhism, Hegel held, is the last phase of the re— 

ligion of substance. This substance is now recognized as 

what it is, vacancy, emptiness, nothing. The Absolute is 

this nothing, this emptiness. Out of nothing all things 

arise and to nothing they all return. ‘The position of 

Buddhism may be represented by saying that it has reached 

the stage where pure being is seen to be identical with 
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nothing. In Hegel's system this is seen as an advance to- 

ward reality. In Buddhism, as in the religion of China, 

substance becomes embodied in a particular empirical con- 

sciousness, Buddha, who is accordingly worshiped as the 

absolute power. : 

According to the Hegelian system, a definite advance 

in the development of spirit is made in Zoroastrianisn. 

God now becomes spirit, but not yet fully developed spirit, 

not completely concrete spirit. Hegel held that only in 

Christianity is God truly concrete. In Zoroastrianism God 

is no longer the wholly undetermined. He now has a de—- 

termination. He is the Good, and this Good is power. And 

that God is not wholly undetermined, but is determined as 

the Good--this is the first trace of the advance from sub- 

stance to spirit. This Good, however, is still completely 

abstracts and one-sided, and for that reason the opposite   
one=-sidedness stands over against it. This is evil. b5Be- 

tween these opposites, good and evil, there is waged an 

everlasting strife. Actually what we have here is extreme 

dualism. Here we are presented with the second trace of 

spirit. The universal, the Good, God, now has an other. 

There is division, opposition, strife; opposition that is 

absolutely necessary for the development and realization 

of spirit. But what is essential to the idea of spirit, 
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namely, that the division, this strife, this opposition 

should be within itself, is lacking. The Good here wages 

war with ea wholly external principle. 

In Zoroastrianism, then, religion has advanced to the 

extent that the universal has an other with which it is at 

strife. This represents the division of the universal and 

the particular. But in Zoroastrianism this other is an ex- 

ternal principle. The advance now registered by the Syrian 

religion, according to Hegel's evolutionary theory, is that 

the God has his other within himself, and is divided within 

himself, so that the strife and opposition is internal end 

proceeds within the substance of God himself. This is an 

essential element in the idea of spirit, the opoosition 

must come from within. As stated, the concept of inner 

division does appear here in the Syrian religion, however 

it is in symbolic fashion. The Syrian religion has at its   center two myths--that of the phoenix and that of the god 

Adonis. The phoenix is a bird which burns itself, but ever 

rises, rejuvenated from its own ashes. The god Adonis 

dies, but rises again on the third day. Hegel says that 

these legends mean then that the essential element of 

negetion no longer lies outside the god, as & mere exter- 

nal opposite, but now enters into the very substance of 

god-head. Negation is the same as otherness, the god has 

his own other in himself. He negates himself, the strife, 

the division is within the god. This is the advance made 

here.



a+ 

The characteristics of the Syrian religion are re- 

tained and further developed in the religion of Egypt. 

The chief god in this sphere is Osiris. Osiris, like the 

Syrian god Adonis, has the element of negation within hin- 

self. Osiris dies, but he rises again and becomes after 

this resurrection not only lord of the living, but also 

ruler over the spirits of the dead. Of course, the in- 

portant thing here is the emphasis which is placed on the 

idea of resurrection. In death we have the negation of 

spirit, resurrection is the negation of this negation. 

Death is slain. The conception of spirit has now been 

derinitely reached, the transition has been made, and we 

are ready to pass over into the second major religious 

stage in Hegel's ladder of spiritual development. 

Stage IL. The Religion of Freedon 

In this sphere of religious activity Hegel includes 

the Hebrew religion, the Greek religion of beauty, and the 

Roman religion of utility. Again we shall see Hegel dis- 

cussing this development in the form oz a dialectical triad. 

Hegel classed the Jewish religion as 4 religion of 

spiritual individuality because of its fundamental deter- 

mination that God is a person. God is personal; God is 

now One, not the impersonal One of the Hindus, but the One 

Person=—Jehovah. For the Hebrews, Jehovah alone is inde—- 

pendent reality. But Hegel says that God as spirit must 
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Since Jehovah is Himself 

held as the sole reality, and therefore finite ends re- 

act in accordance with ends.© 

ceive no recognition, God's end is Himself. There is only 

this one end, all things ere for the glory of God. Hegel 

points out that Hebrew worship too consists in this, that 

man should recognize the glory of God, and should know his 

owm worthlessness and nothingness. Since the finite con- 

sclousness has no standing before God, since it exists not 

of right but merely by grace, the attitude of man in the 

Hebrew religion is essentially one of fear. God is the 

Lord, and the Lord is to be feared. Man, as having no 

right of existence is the bondservant of the Lord, he is 

not free. The people of God is a people adopted by cove—- 

nant and contract on the conditions of fear and service. 

find, since God as spirit has transcended all entanglement 

with the sensuous, he exists accordingly in so sensuous 

shape, but solely as spirit, solely for thought. There is 

no image of God, no statue. The sensuous representation 

of God is natural forms, the making of images and idols is 

considered the highest of abominations. ‘ 

Hegel then claimed that the antithesis to the thought 

contained in the religion of the Hebrews was to be found 

in the religion of the Greeks. The idea advanced in the 

Grecian religion was that man did have the right of 
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independent existence, that man was an essential manifesta- 

tion of God. Hence man is considered self-determined and 

free. The divine no longer merely negates the finite 

sensuous world, but actually dwells in it, is on friendly 

terms with it. In Judaism the finite flees away before 

the face of God, but the Greek gods are presented as 

friendly beings, they are personal and individual beings. 

The finite has no need to fly from their wrath. Theirs 

is rather an infinite geniality and tolerance of all 

things, man is no longer afraid. Men is a spirit and the 

g0ds, too, are spirits. They are like him, they ere human 

and gracious. Hence, anthropomorphism becomes the dominant 

note in this stage in the evolution of religion. The Greek 

mind pictures the divine as a pantheon of human-like gods. 

These gods are no mere abstract personification, but are 

presented as genuine individuals depicted with a wealth of   
intimate characterizations, This is the religion of joy- 

ousness. Worship consists in games, festivals, proces- 

sions, songs, plays, and works of art. 

But Hegel states that behind this multiplicity of 

gods there must needs be an underlying unity. To admit 

to the Greeks nothing but actual polytheism would not be 

an advancement, but would be a falling backward in the 

development of spirit. This cannot be. Instead, Hegel 

claims that the many gods in the Greek religion have 

arisen by the differentiation of unity. This underlying 
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unity is dimly felt, vaguely seen. This one power which 

rules over even the gods is mere emptiness, a darkness; 

it is incomprehensible, blind, irrational, for what is 

completely empty cannot be known. This power which re- 

mains in the background, which rules in a blind irrational 

way, is necessity, is Fate. 

Kegel then leads us into discussion of the Roman re- 

    
ligion, the religion of utility. Hegel presents the Roman 

religion as the synthesis of the Hebrew and Greek religions. 

In the sphere of spiritual individuality, God is necessar—= 

ily conceived as acting in accordance with ends. The 

Hebrew God, we have seen, had but one end, infinite and 

universal in character, namely, Himself. The Greek gods, 

on the other hand, identify themselves with a multitude of 

particular ends. This is necessitated by their multi- 

plicity and their human character. They are, in fact, 

finite beings with finite ends. Hegel says that the 

Romen religion arises from combining the characters of the 

Jewish and Greek religions. it is, in this respect, their 

‘unity and synthesis. In common with Jehovah, the Roman 

Divinity serves a single universal end. Sut in common 

with the Greek conception, this end is a finite, particu- 

lar end, a human end, an end belonging to this world. 

This single end, finite and earthly, yet broadened out 

till it is universal in its scope, can only be the state. 

The Roman state is conceived as a universal power bringing 
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all peoples within the scope of its sovereignty. The 

Roman gods are degraded to the rank of means, and chained 

to the ends they serve. They lose spirituality and life, 

they ‘become pale and lifeless. Ultimately, the Emperor, 

the actual present power who was the embodiment of that 

end, came to be worshiped as a god. 

Stage III. Revealed Religion 

The sphere of "Revealed Religion" is the highest 

stage in Hegel's theory of the development of religion. 

As stated previously, this stage of development contains 

only one religion, the absolute religion, Christianity. 

Christisnity is the last, the ultimate, the highest of 

religious development. Christianity is the absolute re- 

ligion because it has for its content the absolute truth. 

In Christianity spirit has spirit for its object, in 

Christianity we have the ultimate union of the infinite 

with the finite, we have the atonenent, the maconelliationm 

of the finite spirit with the Absolute Spirit. God and 

man become one. Christianity is the religion ubich con- 

tains the fully developed and synthesized elements of 

truth of all the preceding religions. Not one of the 

antecedent religions of Christianity was absolutely false, 

they all contained some elements of truth in them; but all 

were incomplete. In Christianity we have absolute com 

pleteness. all had their roots in the needs of humanity 
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estranged from God, in humanity seeking after God; but 

only in Christianity is this estrangement wiped away, only 

in Christianity is God found. 

We see, therefore, that Hegel does emphatically and 

. PTepeatedly speak of Christianity as the highest of all re- 

ligions, as the absolute religion, and as true. However, 

this fact in itself does not merit Hegel the title of "De- 

‘fender of the Faith," nor does it in any way signify that 

Hegel's system was truly a Christian system. As one reads 

through legel's exposition on revealed religion, doubts 

will very quickly arise if there is any relation whatsoever 

- between Hegel and Christianity. Christian terminology is 

placed before the reader in every paragraph, Scripture is 

quoted, reason is appesled to--and the devils dance for 

glee. We will now examine closer Hegel's theory of re- 

vealed religion and see just what similarity, if any, it 

hes to historic, orthodox, Biblical Christianity. 

 



CHAPTER VII 

HEGEL AND CHRISTIANITY 

As Hegel begins his exposition on Christianity, the 

absolute religion, we find this statement: 

At the present time it is philosophy which is not 
only orthodox, but orthodox par excellence; and it is 
it which maintains and preserves the principles which 
have always hess good, the fundamental truths of 
Christianity. 

We will now give closer scrutiny to Hegel's "orthodox 

Christien philosophy," and we shall try to perceive just 

whet Hegel means when he speaks of "the fundamental truths 

of Christianity." How orthodox is Hegel's system, or per= 

haps even, how Christian is this system? 

Hegel and the Bible 

it is rather difficult to immediately pinpoint Hegel's   
attitude concerning Holy Scriptures, especially just how 

‘much of Scriptures, as we know it, he includes when he 

speaks concerning the Bible. One can very easily be 

thrown off guard when he finds Hegel making a statement 

such as this: 

It is of infinite importance that, by Luther's trans- 
lation of the Bible, a popular book has been put into 
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the hands of the people, in which the heart, the 
spirit can find itself at home in the very highest, 
in fact in an infinite way. For Protestant peoples 
the Bible supplies,a means of deliverance from all 
spiritual slavery. 

This may sound very well, for certainly we hold that the 

Word is a means of grace whereby we are led by the Holy 

Ghost to our Savior, and to deliverance from sin. The 

crux of this statement by Hegel lies in the word "deliv-— 

erance." As we shall see later in this chapter, deliver— 

ance for Hegel has not even the remotest relation to the 

Christian's deliverance from sin, death, and the devil. 

We become more wary of Hegel's attitude toward the Bible 

when we reads 

The words of the Bible are a statement of truth which 
is not systematic; they are Christianity as it ap- 
peared in the beginning; it is Spirit which grasps 
the content, which unfolds its meaning.2 

Again,   There are people who are very religious, who do noth-=- 
ing but read the Bible and repeat sayings out of it, 
and whose piety and religious feeling are of a lofty 
kind, but they are not theologians; religion does not, 
so far, take with them a scientific form, the form of 
theology.4 

So Hegel infers thet-the Bible is itself sufficient for 

some men and makes them pious and religious; but these men 

who rely only upon the Bible are not thinking Christians, 
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they are not theologians. As such, this type of Christian 

has not yet reached the stage where his finite spirit has 

united with the infinite Spirit, Hegel's salvation. To 

rely solely on the Bible means unattainment of total sal- 

vation. The Christian doctrines ere found in the Bible, 

but they become truly meaningful only after extensive 

philosophic interpretation. Only in this philosophic in- 

terpretation of Holy Seriptures can men find reconcilia- 

tion with the infinite. 

® It is evident that Hegel is altogether out of touch 

with the 01d Testament and Old Testament religion. To 

Hegel the 01d Testament is merely a history of one people 

and he uses it thoroughly to give evidence to his own 

theory of the development of spirit. As we have seen in 

the preceding chapter, the Jewish religion is simply con- 

sidered the thesis in a triad of the further development 

of the spirit. The antithesis and synthesis in this realm 

of development were the Greek religion and the Roman re~ 

ligion. Hegel says that the Old Testament pictures the 

Jewish religion as the religion of fear, fear produced by 

the idea of a Power above. The fear here referred to by 

Hegel is not the fear of respect or worship, but it is the 

fear of the Unseen. The nature of the Jewish religion is 

that of servitude. Concerning the covenant made between 

God and-His people, Hegel says, "The people of God is ac- 

the 
cordingly a people adopted by covenant and contract on 
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condition of fear and service." 

Hegel continues by explaining that the obedience so 

rigorously demanded in the 01d Testament is not of a spir— 

itual and moral sort, but is merely the definite blind 

Obedience of men who are not morally free. God is a God 

who punishes evil simply as something which ought not to 

be. And this leads us to the idea of reconciliation in 

the Old Testament. Concerning sacrifice Hegel says, 

Here sacrifice is not intended simply to signify that 
the offerer is symbolically renouncing his finitude, 
and preserving his unity with God, but it signifies 
more definitely the act of acknowledgment of the Lord, 
a testifying that He is feared. 

We see, therefore, that Hegel does not recognize any rela- 

tion between sacrifice and the promise of the Savior, the 

Christ. Of course, the basis is the difference of the idea 

of reconciliation between Hegel and historic Christianity. 

in Hegel reconciliation is simply the union of God and man, 

the actual union through the understanding and recognition 

that God and man are one. 

Further, Hegel claims that the Old Testament made no 

distinction between the divine and the human. It was 

owing to this absence of the idea of freedom that the Jews 

did not believe in immortality. The immortality of the 

soul, Hegel claims, is not an admitted fact in the Old 
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Testament. There is no higher end in the Old Testament 

than the service of Jehovah, and so far as man is con- 

cerned, his aim is to maintain himself and his family in 

life as long as possible. Also Hegel gives absolutely no 

recognition to the fact of the Trinity in the Old Testa— 

ment. The Trinity is strictly a Christian concept in 

Hegel's system. Hegel presents God in the 01d Testament 

as simply the God of Abraham, of Isaac, of Jacob, and so 

forth. There is no recognition to the fact that the 

promised Messiah is to be born through this generation of 

families. Generally it is easy to see why, for such a 

recognition would have no room in the Hegelian systen. 

As Lutheran Christians, it is impossible to stand in 

agreement with Hegel on any point concerning Holy Serin— 

tures, and we must assert that those theologians that do 

pervert the doctrine of Holy Scripture. We hold and have 

always held that Holy Scripture is the only source and 

norm of faith. 

Riuuiardeloostins towiiohvell deems vopether with. 
fall] teachers should be estimated and judged are the 
prophetic and apostolic Scriptures of the Old and of 

the Hew Testement alone.7 

We hold that the Bible is the norm of faith for the “naive 

Christian as well as for the "thinking" Christian. We 
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hold and believe the Holy Scripture, both the Old and the 

New Testament, to be the Word of God, given of God to men 

through the inspiration of the Holy Ghost. "All Scripture 

is given by inspiration of God,” 2 Timothy 3:16. "For the 

prophecy came not in old time by the will of man: but | 

holy men of God spake as they were moved by the Holy 

Ghost," 2 Peter 1:21. We believe and teach Holy Seripture 

to be authoritative (John 10:35; Luke 24:25-27; Matthew 26: | 

54); to be efficacious (Romans 1:16; 10:17; 1 Peter 1:23); 

to be perfect and sufficient (2 Timothy 3:15-17; John 17: 

20; 1 John 1:3,4); and to be perspicuous (2 Timothy 3:15; 

2 Peter 1:19; Psalm 119:105). We believe and teach that 

the Word of God is a means of grace without which God does 

not grant His Holy Spirit. 

And in those things which concern the spoken, outwerd 
Word, we must firmly hold that God grants His Spirit 
of grace to no one except through or with the pre= 
ceding outward Word.& 

  
in opposition to Hegel’s advocation for philosophic inter= 

pretation of Scripture, this is what we believe and teach. 

‘* In connection with Hegel's views regarding Holy Scrip- 

ture, it may also be interesting to note his objection to 

the "language" of the Bible and of Christianity in general. 

4s noted, legel referred to Christianity as the absolute 
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religion because it has for its content the absolute truth. 

But the defect of Christianity is that it presents these 

truths in the form of contingency.” Hegel uses the term 

Vorstellung to express the "picture language" thet is used 

in Christianity. Hegel holds that the religious knowledge 

of ordinary thought is strained through finite images, is 

representative, is figurative, and consequently this knowl- 

edge is inadequate. For example, "Son" or "Begetting"” is 

only a figure of speech derived from the natural relations 

existing in our finitude. 

Further, when we speak of the wrath of God, of His re- 

pentance, or liis vengeance, we know at once that the words 

are not meant to be taken in the strict sense, but merely 

as implying resemblance, likeness. The fall of man is 

represented by an event that took place in the Garden of   
Eden, and the reconciliation of God and man is likewise ! 

presented in the form of a story or event. Thus, Hegel 

says, there must be a higher method of knowing the content 

of religion, of grasping. the manifold elements of divine 

truth so that they shall be seen as correlated members of 

an organic whole. It is this Vorstellung of Christianity 

which pictures logical relation as outward event, thus in- 

Vesting them with the form of contingency. And this is 
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the shortcoming of Christianity and the Holy Scriptures. 

* This picture language of Christianity may be satisfactory 

to the “common man," but philosophy is needed to rescue 

the higher thinking individual. When this Vorstellung is 

stripped off and nothing but the pure thought is left we 

have philosophy, which Hegel cleims gives the absolute con- 

tent in the absolute form. fFhilosophy is the knowledge of 

the Absolute, not as the Vorstellung, the picture language 

of religion, but as what it essentially is, as thought, or 

more precisely, as the Idea. It is the knowledge of the 

idea by itself. Again, we see by these assertions of 

Hegel that the whole historic doctrine of Holy Scripture 

is radically denied. 

Hegel and the Doctrine of the 
Trinity   

The most significant point in Hegel's philosophy of 

religion is his anelysis of the Absolute, or Reality, into 

a triad. This is Hegel's doctrine of the Trinity. It is 

at this point thet Hegel mainly asserts the identity of 

his philosophy with that of the Christian religion. The 

doctrine of the Trinity, to Hegel, is the starting point 

and the foundation to his whole exposition concerning the 

absolute religion. He regards the doctrine of the Holy 

Trinity es the vital center of all Christian doctrine, 

“the essential truth in the light of which alone it is 
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possible to know God and to understand the meaning of na- 

ture and humen history."19 ‘this Christian doctrine of the 
Trinity is what separates Christianity from all other re—- 

ligions, and it is this doctrine of the Trinity which 

Sives Christianity its absolute character. 

Again, it is not very difficult to find yourself 

thrown off guard in reading Hegel, for very easily you can 

find in Hegel such a statement as this: "Those who oppose 

the doctrine of the Trinity are men who are guided merely 

by their senses and understanding, "*+ fad to this we 

would immediately reply, "Yea, verily." But you would not 

have to read much further before you realize that the only 

relation between Hegel's "frinity" and the Trinity of his- 

toric Christianity is that they both simply have been sig-=- 

nified by the same name. The Trinity for Hegel, as we   shall see, is nothing more than another triad in his dia=- 

lectical process. ‘True, it is the highest triad, it is 

the absolute triad, it is the last and ultimate triad, it 

is Reality; but this does not lessen the fact that the 

Holy Trinity has been reduced by Hegel to a mere process. 

In Hegel’s Trinity we are egain presented with the concepts 

of thesis, antithesis, and synthesis. God the Father is 
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the thesis, God the Son is the antithesis, and God the 

Spirit is the synthesis. Or, to carry this thesis out 

further, God the Father is the abstract thesis; God the 

Son is the abstract negative, the not-being of this thesis, 

the antithesis; God the Spirit is the negation of this 

negation, or the concrete absolute, the synthesis. As 

Stace explains Hegel's concept of the Trinity: 

This is the doctrine of the nature of God as He is in 
Himself before the creation of the world. God, as 
such, is the Idea, the Notion. The Notion is three- 
folds; and God is therefore threefold in Himself. As 
universal ie is God the Father. ‘The universal pro~ 
duces the particular out of itself, i.e. God the 
father begets God the Son. The particuler returning 
into the universal, in the individual, i.e. God the 
Holy Spirit. The three factors of the Notion are not 
three parts of it. Each factor is itself the entire 
Notion. Thus the universal is not merely the univer- 
seal; it is also the particular and the individual. 
And the particular likewise is the universal and the 
individual. The notion, although it contains three 
moments, is yet one undivided Notion, for each moment 
is the entire Notion. This appears in Christianity 

as the doctrine of the Trinity. God is the undivided 

One. Yet God is three persons. But the Son and the 

Spirit are not different from the Father. For, gach 

is, not a part of God, but the entire Godhead. 

Or in Hegel's own words: 

J and 
Te three forms indicated ere: eternal Being in 

with itself, the form of Universality; the tome Of! 

manifestation or appearance, that of Sees <s 

tion, Being for another; the form of 5 e Scena 

appearance into itself, absolute Singienes 

viduality.13 
a 

True to Hegelian fashion, thems God is the outcome 0 
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the unending forward movement which has been mediated by 

the tension of contradictories. Hegel claims to be able 

to detect even in the "becoming" of God the presence of 

one-sided stages which await their integration in the 

higher, unique truth. As pure abstract idea, God is 

Father; as going forth externally into finite being, the 

element of change and variety, God is Son; as once more 

sublating or cancelling this distinction, and turning home 

again enriched by this out-going, God is Holy Spirit. Ac- 

cordingly, it is obvious that Hegel's dialectic doctrine 

of the Trinity places the Holy Ghost on a higher level 

than that of the Father and of the Son. Actually, the 

Father and the Son are two abstract concepts which are 

merged into the Holy Ghost which, therefore, is the sole   
reality of God. ‘The Yather and the Son, poth taken to- 

gether, would be less than the Holy Ghost according to the 

Hegelian dialectical system. ‘Such 4 Trinity, clearly, 

represents that which is in no sense eternal, but only 

coming to be. Such a Trinity has no meaning or even ex~ 

istence apart from the finite world, being dependent on 

the finite world for existence. 

Obviously, the Hegelian view of the 

Biblical doctr 

y we hold end be- 

Trinity tekes us 

ine of the 

a good way from the historics 

sgtianit 
Holy Trinity. With historic christian 

lieve and teach that thet we 

the Catholic [univ ersall 
faith is thise 
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worship one God in Trinity, -and Trinity in Unity; 
Neither confounding the persons, nor dividing the 
Substance. 
For there is one Person of the Father, another of the 
Son, and another of the Holy Ghost. 
But the Godhead of the Father, of the Son, and of the 
Holy Ghost is all one: the glory equal, the majesty 
coeternal,. 
Such as the Father is, such is the Son, and such is 
the Holy Ghost. : 
The Father uncreat, the Son uncreat, and the Holy 
Ghost uncreate. 
The Father incomprehensible, the Son incomprehensible, 
and the Holy Ghost incomprehensible. 
The Father eternal, the Son eternal, and the Holy 
Ghost eternal. 
4nd yet they are not three Eternal, but one eternal. 
ee @ 

So the Father_is God, the Son is God, and the Holy 
Ghost is God.14 

This we believe end teach to be the Seriptural doctrine of 

the lioly Trinity. 

liegel and the Personality of God 

From the discussion of Hegel's views of the Trinity, 

it can be readily seen that Hegel did not believe in a 

personal God in ovr Christian sense of the term. God, for 

Hegel, is simply the philosophic idea, the ultimste idea, 

the highest Idea. " "God is not the highest emotion, but 

the highest Thought," Hegel states.~? Agein Hegel re- 

marks: : 

Thought alone is the substratum of this content. 
Thought is the activity of the Universal; it is the 
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Universal in its activity, or operation; or if we ex- 
press it as the comprehension of the Universal, that 
that for which the Universal is, is still Thought. 
This Reyer is for Thought and is produced by 
Thought. 

Ultimately, Hegel falls into the idealistic habit of iden- 

tifying God with man. God, for Hegel, is infinite Spirit; 

as such, however, He is ultimately identical with finite 

spirit, man. It is in the development of the finite mind 

that the infinite and absolute, or God, first rises to 

consciousness of self. Thus, it would appear, God has 

reality only in the thought of those who believe in Him. 

God is actually dependent upon man for existence. Hegel 

reaffirms such a view with his remarks, "It is equally 

true that God exists as finite and the Ego as infinite,"~? 

and, "Without the world God is not God.""8 Hegel holds 

that God is the continual moving towards the finite, and 

owing to this He is, as it were, the lifting up of the 

finite to Himself. In the Ego, as in that which is an- 

nulling itself as finite, God returns to Himself, and only 

as this return is He God. Finite spirit is the negative, 

the necessary opposite of infinite Spirit, and it is only 

in the combining, or synthesis of the two that absolute 

Spirit is reached. It is only in this synthesis that 
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"God is God." 

This, of course, is just the opposite of the view of 

the personality of God held by historic Christianity. 

Certainly, God is not dependent upon man for any means of 

existence, certainly God is not dependent upon the uni- 

verse for any means of existence; but, instead, man is 

dependent upon God for his very life and being. We believe 

God is He who “is before all things," and it is He by whom 

"all things consist" (Colossians 1:17). We believe that 

the true God personally does concern Himself with man, 

with the fate of man. As the nature of God is unfolded to 

us through Holy Scriptures, we find ourselves face to face 

with a personal Being. He is higher and greater than man 

(Romans 11:36). . But at the same time He is interested in 

man, concerned about man, and occupies Himself in perform— 

ing what is best for man (Psalm 33:4ff.; Isaiah 25:1). As 

revealed by the Holy Scriptures we attribute to God divine 

life (John 5:26), divine knowledge (John 21:17), divine 

wisdom (Romans 11:53), divine will (1 Timothy 2:4), divine 

holiness (Deuteronomy 32:4), divine justice (Psalm 92:15), 

divine veracity (Numbers 23:19), divine power (Hatthew 19: 

26), and divine goodness (Matthew 19:17). 

Hegel and the Doctrine of Sin 

In examining Hegel's view concerning sin, we must 

accredit him with the formulation of a truly unique 
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doctrine. It sppears almost incredible, as the reader 

ghnall soon see, that a man who continually acclaimed hin- 

self as a Lutheran could come up with such a distorted 

view Of sin and evil. Without a doubt, Hegel's unique 

formulation of the doctrine of sin is due to his strict 

adherence to his dialectic principles. In Hegel, sin 

  

‘ 1oses half of its evilness, and he presents us with the 

bi position that the "fall" into sin by man was actually a 

: fall upward. 

. Hegel begins his discussion of sin by first philo- 

gophically explaining the true significance of the "myth" 

of the Fall as presented in the book of Genesis. "This 

f well kmown account of how evil came into the world is in 

f the form of a myth, and appears at the same time in the 

t guise of a parable," according to Hegel.?? Hegel holds   that in this story, regerded as a whole, there is a deep 

i philosophic meaning. Adam is taken to signify no one sig- 

| nificant person, but signifies man in general. The tree 

Of which Adam is not to eat is called the tree of the 
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Imowledge of good and evil, thus the idea of a tree with 

&8 outward definite form disappears. Hegel stresses the 

fact that we observe that both good and evil are denoted 

a
 

¥ 

by this tree. Sin is then described by saying thet man 

Ste of this tree. Man eats of this tree and he attains to 
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the knowledge of good and evil; Adam becomes like God. 

The serpent says that Adam will become like God if he eats 

of this tree, and God confirms the truth of this, and adds 

His testimony that it is this knowledge which constitutes 

likeness to God. It is just this knowledge of good and 

evil which constitutes the character of Spirit. It is 

upon this knowledge that the rise of consciousness from 

finite into infinite depends. Knowledge is the principle 

of spiritual life and it is the principle of knowledge 

which supplies also the principle cf man's divineness.—° 

So immediately, in this interpretation of the narrative of 

the Fall, we see Hegel's advocation for the necessity of 

Sin in the development of man. 

We see this assertion carried further when Hegel dis- 

cusses innocence. Hegel held that the lowest state that 

man has ever been in was his state of innocence in the 

Garden of Eden. ‘To quote Hegel: 

it is knowledge which first brings out the contrast 
or antithesis in which evil is found. ‘The animal, 
the stone, the plant, is not evil; evil is first 
present within the sphere of knowledge; it is the con~ 
sciousness of independent Being, or Being-for-self, 
relatively to an Other, but also relatively to an 
Object which is inherently universal in the sense 
that it is the Notion or rational will. It is only 
by means of this separation that I exist independently, 
for myself, and it is in this that evil lies. fo be 
evil means in an abstract sense to isolate myself; the 
isolation which separates me from the Universal rep= 
resents the element of rationality, the laws, the 
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essential characteristics of Spirit. 

in essence, then, it appears that sin for Hegel is synon- 

ymous with finitude. Man, as particular spirit, is in his 

essential neture distinguished from the universal spirit, 

which is God. My particularity and finitude are precisely 

the factors which constitute my lack of identity with God. 

Man is evil, is estranged from God, just because he is a 

particular and finite spirit. According to Hegel, this is 

the meaning of the doctrine that man is by nature evil. 

in his state of innocence, man did not realize his fini- 

tude, did not realize his estrangement from universal 

Spirit, and thus could not attain reconciliation with the 

universal Spirit, with God. The state of innocence is 

then equated by Hegel to the state of ignorsnce. This 

“knowledge of good and evil," sin, was essential to man 

in order that he might cast off his finiteness and again 

return to universal Spirit. The advance from innocence to 

virtue can be made only through sin. Man cannot be truly 

a "person" without experiencing evil, Man's fall and sin 

in general consequently became to Hegel not only a neces— 

sary stage of development for striving toward the higher, 

but even a needed impulse for that end. 

The idea of the necessity of sin in Hegel's thought 

can possibly be explained further if it is put into Hegel's 

  

=linia., ppe 52-536



77 

own dialectical triad. Sin is placed as the antithesis in 

another of Hegel's triads. This triad is innocence, thesis; 

sin, the negative, the not-—being of innocence, the antith- 

esis: and virtue, the synthesis. Virtue can be reached 

only through sin. A man who has not experienced sin cannot 

attain virtue. In respect to this triad, then, we see that 

for Hegel sin is actually nothing more than mere appearance. 

As antithesis, sin is taken to be merely an abstract con- 

cept with no real conereteness. Thesis and antithesis are 

always denoted as abstractions in the Hegelian systen. 

Sin for Hegel is so much less real than man that it would 

be an impossibility for man ever to regard himself as al- 

together sinful. In Hegel's system, therefore, there is 

no trace or need of any feeling of absolute humility and 

sorrow and contrition of man before God because of sin. 

In his discussion of sin, Hegel also speaks of orig-= 

inal sin and the sin against the Holy Spirit. But here, 

also, the only relations these carry to the parallel his- 

toric Christian doctrines are the similarity of terminology. 

In brief, Hegel says that original sin is simply a tern 

used in finite fashion (picture language) to explain the 

universelity of sin. This term and doctrine were neces- 

sitated by the fact that sin is represented by Christianity 

as being introduced into the world by a particular being, 

Adem. The doctrine of original sin explains for the non- 

thinking Christian the fact that sin is universal in spite 
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of the fact that it was that one particular individual who 

committed the evil deed. 

Concerning the sin against the Holy Spirit, Hegel 

again presents us with a unique explanation. Hegel says 

that what is highest in the Christian religion is that all 

ee Therefore Christ also says 

thet all sins can be forgiven to men except the sin against 

the Spirit. What Christ heanis here, according to Hegel, 

is that the supreme transgression is the denial of the ab— 

solute truth of the unity that exists between finite and 

infinite spirit. There can be no reconciliation to anyone 

who denies this truth, that God and man are one; for he 

who denies this truth cannot become one with God. 

We as Christians know with perfect clarity that when 

we face sin, we do not face some necessary abstract con- 

cept, but we face a grim and dreadful and real fact. And 

what Christianity takes as its task is not to make sin 

luminous to our intelligence, but to bring us to repent of 

it, trusting Him to make an end of it, and, through for- 

giveness mediated by Christ, to replace it by His own 

righteousness. istoric Christianity defines sin to be 

every departure from the norm of the divine Law, no matter 

whether it consist in a state or condition or in actual 
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deeds." Sin is an actual fact and not simply appearance. 

We believe that the cause of sin is not the necessity of 

the finite spirit realizing its infinity, but that the 

cause of sin is the will of the wicked, that is, of the 

devil and ungodly men; which will, unaided of God, turns 

itself from Goa.—* We believe that the seat of sin is 

primerily the soul with its intellect and will, for Jesus 

says, “Out of the heart proceed evil thoughts, murders, 

adulteries."=9 in holding to the actuality of sin we be- 

lieve and teach that the consequence of sin is the punish 

ment of death, temporal and eternal, the expression of 

God's wrath; for the apostle Paul declares that by sin 

came death.-© Original sin we hold to be thet state of 

depravity which followed Adam's transgression and which 

now inheres in all mankind. We believe the Scriptural 

teaching that the sin against the Holy Ghost is the indi- 

viduel's hardening of his heart against the office and 

work of the Holy Ghost, the refusal of the Gospel of 

Christ. This is what we believe and teach concerning the 

doctrine of sin. 
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Bega rae of 

From his theory on sin, Hegel leads directly into the 

_ discussion of reconciliation between God and man. In view 

of statements made earlier in this chapter concerning rec= 

onciliation, we need here only to point out Hegel’s views 

in brief. 

Hegel theorizes that through sin, through evil, man 

comes to the lmowledge that he is a finite, particular be— 

ing, that his finite spirit is estranged from infinite 

Spirit. This estrangement necessitates reconciliation, 

the reconcilement of finite spirit with infinite Spirit. 

According to Hegel, the possibility of reconciliation rests 

only on the conscious recognition of the implicit unity of 

divine and human natures! Unity already exists between 

perticular spirit and universal Spirit, man simply has 

need to come to the realization of this already existing 

unity. When he does come to this realization, he is rec— 

onciled. When man recognizes that he and God are ulti- 

mately one, he is reconciled. Man, as part of the world, 

is simply an expression of God's "otherness," part of the 

negative moment of God, the contradiction of God, thus 

part of God Himself. Thus, for Hegel, reconciliation is 
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the union of God and man, the actual union through the un- 

derstanding and recognition that God and man are one. Man 

attains reconciliation through philosophic knowledge. 

This then is the explication of the meaning of recon— 
ciliation, that God is reconciled with the world, or 
rather, that God has shown Himself to be by His very 
nature reconciled with the world, that whet is human 
is not something alien to His nature, but that this 
otherness, this self-differentiation, finitude, as i 
is sometimes expressed, is a moment in God Himself. 

in his principle of reconciliation, we egain sec Hegel 

straying far from the path of historic Christianity. In 

Hegel's theory of reconciliation we see no sorrow for sin. 

in fact, man can be thankful for sin, for it is sin that 

ultimately leads him to reconciliation. We see man attain 

reconciliation through his own.efforts, through the reising 

of the mind in accordance with philosophic principles. 

Actually, there is no similarity at all between Hegel's 

meaning of reconciliation, and reconciliation as defined in 

historic Christianity. How great the difference is will be 

further noted in the following section concerning Hegel's 

views on the person of Christ. 

Hegel and the Doctrine of Christ 

The reader will probably immediately note that the 

doctrine of the person of Carist is discussed after the 

doctrine of reconciliation. This is Hegel's own order of 
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position, and this point in itself is very significant to 

the whole of Hegel's views on the person of Christ. It 

would be unfair to say that in Hegel's system of religious 

realization Jesus Christ is deprived of all reality or 

meaning, but the general trend of Hegel's argument is suf— 

ficiently indicated by the fact that the name of Christ is 

not mentioned at all until the speculative treatment of 

reconciliation between God and man has been given in full. 

This point we wish to keep in mind as we put forth Hegel's 

doctrine of Christ. 

In discussing Hegel's views of the Trinity, on the 

personality of God, and especially on sin and reconcilia- 

tion, this leads us to ask, “Where does this leave Christ 

in the Hegelian system?" Truly, Hegel held emphatically 

that the person Jesus Christ did and doss have a very   special significance for man and the Christien religion. 

According to Hegel's views of God as Spirit and Idea, and 

according to his view that Nature and the world is God's 

otherness, God's negative moment, Hegel naturally held 

that God was incarnete in every finite thing. Hegel quali- 

fies this view by asserting thet God is not equally in- 

carnate in all finite objects. God is more perfectly in- 

carnate in a dog than in a stone, more perfectly incarnate 

in a wise and good man. (it is with this view that Hegel 

is met with the accusation of pantheism.) And concerning 

Jesus Christ, Hegel held that Christ was a special 
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incarnation of God, we could even say, the incarnation of 

| God. But for what reason Hegel held this view we shall 

soon see. 

We shall first express Hegel in his own words: 

On the contrary, if Man is to get a consciousness of 
the unity of divine and human natures, and of this 
characteristic of Man as belonging to Man in general, 
it must come to him as representing Man in his in- 
mediate state, and it must be universal for immediate 
consciousness. 

The consciousness of the absolute Idea, which we have 
in thought, must therefore not be put forward as be— 
longing to the standpoint of philosophic speculation, 
of speculative thought, but must, on the contrary, 
appear in the form of certainty for men in general. 
This does not mean that they think consciousness, or 
perceive and recognize the necessity of this Idea; 
but whet we are concerned to show is rather that the 

| idea becomes for them certain, ice., thia Idea, 
: nanely, the unity of divine and human nature, attains 

the stage of certainty, that, so far as they are con- 
cerned, it receives the form of immediate sense-per— 
ception, of outward existence--in short, that this 
idea appears as seen and experienced in the world. 
This unity must accordingly show itselZ to conscious— 

, ness in a purely temporal individual who is at the 
sane time known to be the Divine Idea, not nerely a 

| being of a higher kind in general, but rather the 
highest, the Absolute Idea, the Son of God.©9 

In view of this assertion, then, Hegei felt that Ghrist 

was a& special incarnation of God but only for the reason 

_ that mankind in general was of itself unable to grasp the 

true idea of the incarnetion in its truth. Man in general 

cannot of himself rise to the philosophical idea that all 

finitude is an incarnetion of God, thet his finite, 
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particular spirit is in actual unity with the infinite, 

universal Spirit, that he and God are one. Man requires 

this truth to be presented to him in the form of immediate 

sense=perception, and further, this sense—perception must 

take the form of one single man. "This unity must appear 

for others in the form of an individual man marked off 

from or excluding the rest of men. "79 And this is where 

Hegel, in his system, places the historic Christ. Hegel 

says that in the person of Jesus Christ the popular con- 

sciousness finds the unity of God and man placed before it 

4s an absolutely immediate sensuous fact.. Christ, accord— 

ing to Hegel, was therefore the first to catch sight of 

that vast speculative, philosophic truth. He perceived 

that God and man are one. In realizing this truth, Christ, 

therefore, was God. 

Christ is presented by Hegel as merely a representa~ 

tion for men of the manifestation of the idea. Through 

Christ, human thought is enabled te rise to and grasp the 

ultimate truth that Divinity and humanity are one in es- 

sence, that the life of man is the life of God in temporal 

form, and that the two natures, the Divine and human, can 

only realize themselves through vital unity with each other. 

Christ is the concrete representation of that fact for man 

in general, the necessary sensuous testimony of that 
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speculative truth. 

in the Church Christ has been called the God-man. 
This is the extraordinary combination which directly 
contradicts the Understanding; but the unity of the 
divine and human netures has here been brought into 
human consciousness and has become a certainty for 
it, implying that the otherness, or, as it is also 
expressed, the finitude, the weakness, the frailty of 
human nature is not incompatible with this unity, 
just as in the eternal idea otherness in no way de- 
tracts from the unity which God is.? 

Hegel explains the death and resurrection of Christ 

to further testify to the truth of his system. Hegel says 

that with the death of Christ there begins the conversion 

of consciousness. God not only becomes finite in Christ, 

but He then proceeds to the extreme of finitude: He suf- 

fers death. Negation, otherness, finitude are part of the 

very substance of God, and this is a necessary element in 

the idea of God as Spirit. However, God rises again from 

the dead and ascends to the Father, that is, the universal 

which became particuler now returns into itself. The es— 

trangement between God and man is overcome. Hegel says: 

God through death reconciled the world, and reconciled 
it eternally with Himself. This coming-back from the 
state of estrangement is His return to Himself, and 
it is because of it that He is Spirit.3 

The consciousness of the fact that God did die expresses 

the truth that the human, the finite, is itself a divine 

moment, is in God Himself. Death is the ultimate 
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expression of humanity, of finitude; God, by His resurrec- 

tion from the death shows to man definitely that what is 

human is not something alien to His nature, but actually a 

moment of His nature. By His death and resurrection God 

testifies to the unity of God and man, by death death is 

Slain. God has taken upon Himself our finite nature in 

  

order to slay it by His death. Hegel states: 

it is a proof of infinite love that God identified 
Himself with what was foreign to His nature in order 
to slay it. ‘This is the significance of the death of 
Christ. Christ has borne the sins of the world, He 
has reconciled God to us, as it is said.53 

So the stress that Hegel put upon the person of Christ 

was His teaching. Who Jesus was or what He did carries no 

real significance for man, The special significance of 

Jesus wes that in all of His preaching, He bore witness to 

one metaphysical truth--the unity of God and man. Wow,   
this was important, and was exactly what made Jesus what 

He was, simply because He preached the truth which man in 

general could not graspe This is what made Christ God. 

Hegel also stresses the fact that Jesus appeared at e tine 

when just this preaching of the unity of God was most 

needed, when the common people were in deep perplexity and 

helplessness. The world at the time of Christ, both in 

practice and belief, was epart from God. It was useless 

to preach to such a world that it was separated from God, 
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of that it was conscious. What wes needed was to give it 

hope by insisting on the other side of the truth, that it 

was just as vitally united with God. ‘This was “the full- 

ness of time," and Jesus of Nazareth appeared on the scene 

to fulfill that need. 

So the case with Hegel, then, is that Jesus is only 

the special incarnation of God for men in general who can- 

not rise to speculative thought. Christ is the sensuous 

representation of the philosophic truth of the unity of 

God and men for non—thinking Christiens, for naive Chris- 

tians. Therefore, we can assume, that those persons who 

can rise to speculative thought, those persons who can be 

considered philosophers, have no need for Jesus Christ. 

They can arrive at philosophic truth without concrete, 

sensuous aid. Thus, there is no reason for speculative 

thought to treat the incarnation of God in Jesus Christ as 

anything of peculiar significance. The philosopher does 

not need Christ: he can attain reconciliation on his own. 

To sum up Hegel's views as to the person of Christ we 

can specify three points: (1) Jesus was not the sole in- 

carnation of God; (2) Christ's significance is that in Hin 

the Church symbolizes that universal incarnation which the 

Church has not sufficient speculative insight to grasp 

without the symbol; and (3) Christ's appropriateness for 

this does not lic in His being a more perfect incarnation 

of God, but in His being especially adapted to represent
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the divine incarnation to the people who were unable to 

grasp its full meaning. 

&fter reviewing Hegel's doctrine of the person of 

Christ, it would seem impossible for any Christian theolo- 

Gian to give stock and heed to such an exposition. Sut as 

we shall discuss in the next chapter, no system has ex- 

erted such influence upon Christian thought as Hegel's 

dialectical system. 

With regard to the doctrine of the person of Christ, 

we of the Lutheran Church believe and confess and teach 

that “our Lord Jesus Christ, the Son of God, is God and 

Men."** we confess and believe that Christ is "equal to 
the Father as touching His Godhead, and inferior to the 

Father as touching His manhood; Who, although He be God and 

Man, yet He is not two, but one Christ."77 Christ, God 

from eternity, assumed the human nature in the womb of the 

Virgin Mexy so that there are two natures, the divine and 

the humen, inseparably conjoined in one Person. While the 

human nature of Christ was at all times truly human, it 

was at all times free from every taint of sin and was ab= 

sOlutely impeccable (1 John 5:5; Hebrews 4:15; 2 Corin- 

thians 5:21). Christ came down from heaven and assumed the 
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nature of man, not for His own benefit, but in order that 

He might suffer and die to overcome sin for me, that He 

might make satisfaction to His Father for me and pay what 

Z owe with His own precious blood (1 John 1:7; Ephesians 1: 

73; Romans 5:9). ‘The death of Christ was a violent death 

on the cross, yet a voluntary death fulfilling the will of 

the Father to save all men from death (John 3:16; 10:18; 

Matthew 20:28). We believe that the resurrection of Christ 

from the dead was the actual justification of the whole 

world, for by the resurrection God declared all sinners 

free from sin (Romans 4:24,25; 10:93; Ephesians 1:20-25). 

The resurrection of Christ was the divine acknowledgement 

of the completion and sufficiency of our redemption, a 

proclemation of Christ's victory over sin and death, a 

confirmation of the truth of His doctrine. Further we 

confess and believe that Christ "ascended into heaven, and 

sitteth on the right hand of the Father; and [that] He 

shall come again with glory to judge both the quick and 

the dead; whose kingdom shall have no ena. "36 Aecording 

to the express teachings of Holy Scripture we believe that 

there is only one possible way for a man to be saved from 

eternal death, and that is by faith alone in Jesus Christ 

&s Savior and iedeemer; by faith that through Christ's 

suffering and death atonement has been made for sin and 
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forgiveness of sin is offered. The recipient of this of~ 

fered forgiveness is faith. The apostle Paul proclaimed 

to the jailer at Philippi, "Believe on the Lord Jesus 

Christ and thou shalt be saved." Paul agein testifies 

in the book of Romans, “Therefore we conclude that a man 

is justified by faith, without the deeds of the Law."5 

In Galatians we read, "Knowing that a aan is not justified 

by the works of the Law, but by the faith of Jesus Christ."29 

And in the book of Acts, "Jo Him all the prophets witness, 

that through His name whosoever believeth in Him shall re- 

ceive remission of sins. "0 This is‘what we confess and 

believe. 

Hegel and the Doctrine of Han 

Men is by nature good, he is not divided against hin- 
self, but, on the contrary, his essence, his Notion, 
consists in this, that he is by nature good, that he 
represents what is harmony ype itself, inner peace; 
and~-Mean is by nature evil. 

  
With this sentence Hegel introduces his discussion on the 

mature of Man. Although this may sound like the extreme in 

contradictory statements, Hegel does mean exactly what he 
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states here; Man by nature is good and at the same time Man 

by nature is evil. The key to understanding Hegel in his 

discussion on man lies in the word "potentially." Hegel, 

in saying that man is by nature good, means thet Man's 

nature is good in so far as it is potentially Spirit. 

This is the "image of God" in Hegel's thought. Inasmuch 

as man is potentially universal Spirit, inasmuch as Man is 

rational, man is created in the image of God. God is the 

God, and Man as Spirit is the reflection of God, he is the 

Good potentially. 

Kegel says that it is upon this very proposition and 

on it alone thet the possibility of Nan's reconciliation 

rests. ‘= Each man is potentially divine because the Ab- 

solute Spirit is in him as his core and substance. ‘The 

human spirit is essentially of the same kind as the spirit 

of God. "The difficulty, the ambiguity," Hegel states, 

"is, however, in the potentially."/ When we have said 

that Men is potentially good we have not said everything. 

Man, being good only potentially is good only in an inward 

way, good so far as his notion or conception is concerned, 

and for this reason not so good so far as his actual nature 

is concerned. It is just the very fact that Man is only 

potentially good that the defect of his nature lies; 
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because he is only potentially Spirit means that he is not 

Spirit. As we have seen, Man must fulfill his potentiality 

to be reconciled. ‘This view of man as held by Hegel is an 

essential view if Hegel is to be true to his own system. 

Man, as part of nature is part of God's: "otherness," part 

of the necessary negative moment in God. As such, Man can- 

not be by nature absolutely good, for if he was good by 

nature he would have no element of division within himself 

and there would be no need for reconciliation. If Man was 

by nature good he would necesserily by nature be Universal 

Spirit. There would thus be no division, no development 

within God Himself. But at the same time Hegel cannot 

ascribe to Man's nature absolute evilness, for although 

Man is finite spirit, he is still spirit and has Spirit 

potentially within himself. To ascribe only evilness to 

Men's nature would be to deny "potentiality" to Man and do 

away with the possibility of reconciliation, the unity of 

finite and infinite Spirit. Hegel masterfully concludes 

his discussion on the nature of Man by stating: 

It is to put a false question to ask, Is Man good by 
nature, or is he not? Thet is a false position, and 
so, too, it is superficial to say, He is as much good 
as evil.4+ 

Unlike the Hegelian theory, the historic doctrine of 

the Lutheran Church, following Scriptures, is neither 
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ambiguous nor contradictory. We clearly confess that Man, 

as created by God, was created in the image of God. By 

the image of God we mean that man was not only created 

sound in body, but that he was created with perfect nat— 

ural righteousness, goodness, and holiness (Ecclesiastes 7: 

29; Ephesians 4:24; Genesis 1:26,27). We believe that 

Adam and Eve, being tempted of the devil, voluntarily 

transgressed a commandment of God, and by this sin lost 

this image of God and became entirely depraved in spirit— 

ual death (Genesis 2:17; Romans 5:12). Turthermore, not 

only was Adam affected by his sin, but the guilt of Adam 

is imputed to all his descendants so that from the time of 

Adem there has not been a man born who has not been to- 

tally corrupt and sinful in nature (with the exception of 

Christ, the Son of God, Romans 5:18; 5:25; Psalm 51:5; 143). 

By nature we are all born evil, we are all born as sinners, 

we are all born as transgressors and deservers of God's 

wrath and punishment. There are none that are born good 

by nature, potentially or otherwise. This is the Serip- 

tural teaching concerning the nature of man. 

Hegel and the Freedom of the Will 

It is very difficult to put forth Hegel's exact ideas 

concerning the will of man, for he himself speaks only 

briefly on it and is far from being precise. Actually, 

Hegel does not identify freedom with freedom of the will, 
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| or freedom from the operation of causality. in brief, 

when Hegel speaks of freedom of the will, he means the 

  

activation of one's own inner tendencies. Freedom of the 

will is the unfolding of oneself, it is self-realization. 

In developing itself, objective Spirit wills itself, and 

in as muck as it does will itself it is essentially free 

| will. Wow, the Universal is something which I myself have 

| projected into the world, and, therefore, if I am governed 

by the Universal I am being governed by myself and free. 

The will is free in so far as it wills the universal. 60 

as long as I work for self-realization, as long as I work 

toward fulfilling my potentiality, which is universal 

Spirit, I am free and my will is free. Eut if the action 

of the will contradicts the Universal, end proceeds merely 

according to its private and selfish interests, as long as   it does not proceed to the development of its potentiality, 

it is then not free. These selfish interests are not the 

embodiment of the true self whose essential is universality. 

They belong to man as a part of nature rether than as 

spirit. And the will is, in such case, rather to be re- 

garded as still in bondage to nature. And this is genu- 

inely bondage, unfreedom, because to be ruled by nature is 

to be ruled by the external world, by what is not me. This 

is what Hegel means when he says, "The good man is good 
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along with and by means of his will.""9 Further, this is 
what Hegel means when he states: 

fo be in a state of nature means that I eam without 
consciousness in reference to myself, means the ab= 
sence of wills I am a being of the kind which acts 
in accordance with Nature, and so far regarded from 
this side I am, as is often said, innocent, I have, 
so far, no consciousness of what I do, I am without 
any will of my own, what I do I do without definite 
inclination, and alloy myself to be surprised into 
doing it by impulse. 

Historic Christianity teaches concerning the freedom 

of the will, first, "that man's will has some liberty to 

choose civil righteousness, and to work things subject to 

reason."*? Further: 

It can speak of God, offer to God a certain service 
by an outward work, obey magistrates, parents; in the 
choice of an outward work it can restrain the hand 
from murder, from adultery, from theft.45 

Secondly, concerning spiritual matters we teach that 

the free will from its own natural powers, not only 
cennot work or concur in working anything for its own 
conversion, righteousness, and salvation, nor follow, 
believe, or assent to the Holy Ghost, who, through the 
Gospel, offers him grace and salvation, but from its 
innate, wicked, rebellious nature, it resists God and 
His will hostilely, unless it be enlightened and con- 
trolled by God's Spirit.49 
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Hegel and the Doctrine of 
Inmortality 

The doctrine of immortality in the Hegelian system is 

another doctrine in which it is very difficult to acquire 

Hegel's exact intent and meaning. He speaks of it only 

briefly, almost just in passing; but he does give us enough 

information to observe that agein he is far from the idea 

of immortality as confessed in historic Christianity. Be- 

cause of Hegel's continual identifying of finite spirit 

with infinite Spirit, or, of man with God, it may be cor- 

rectly assumed that Hegel did hold to some idea of the in- 

mortality of the soul, although he never definitely defines 

his sense of immortality. What definition he does give may 

be summarized in one of his own statements:   Thus the immortality of the soul must not be repre- 
sented as first entering the sphere of reality only 
at a later stage; it is the actual present quality of 
Spirit; Spirit _is eternal, and for this reason is al= 
ready present. 70 

It appears then, that immortality for Hegel is a quality of 

the mind, a present quality of mind. This would fall in 

line with Hegel's teaching of the unity of man and God. 

Since Spirit is naturally immortal, man, upon reaching the 

realization that he is one with Spirit also becomes im- 

mortal. This tenet, Hegel feels, gives him the right to 
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say that "Man is immortal in consequence of knowledge. "7+ 

Hegel felt that what differed man from the animal was his 

ability to think and reason, thus, it is through this 

ability that man "immortalizes" himself. "Reasoned knowl-= 

edge, thought, is the root of his life, of his immortality 

as a totality in himself." Hegel never speaks of in- 

mortality as being connected with a future fact or event, 

but speaks of it only as a present quality of spirit. Con- 

cerning bodily resurrection and immortality, Hegel says 

nothing, but it can be safely assumed that he did not hold 

to the belief of physical immortality, immortality of both 

body and soul. Also Hegel mentions nothing about those 

belonging to the human race who never reach the philosophic 

truth of the unity of spirit with Spirit. 

According to Holy Scriptures, the Lutheran Church pre- 

sents a definite doctrine of immortality, of eternal life. 

Qur Confessions do teach also that eternal life is 4 pres= 

ent quality, for eternal life does begin here on earth: 

“But eternal life (which begins in this life inwardly by 

faith) is wrought in the heart by eternal things."9? when 

@ man, through the work of the Holy Ghost, comes to faith 
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in Christ as his Savior, the quality of eternal life al- 

ready begins its existence. Upon the death of a believer, 

we believe according to Scripture that the soul of the be-~ 

liever is immediately taken to God, taken to paradise with 

Christ (Philippians 1:23; Luke 23:46; Acts 7:59). But we 

not only hold to the immortality of the soul, but hold and 

believe that although the physical dies, it will be raised 

again at the second coming of Christ and will share with 

the soul in the eternal bliss of heaven, will share with 

the soul eternal life (1 Corinthians 15:42-58; John 5:28,29; 

Philippians 3:21; 1 Thessalonians 4:16-18). 

Hegel and the Sacranents 

When Hegel speaks concerning the Sacrament of Baptism 

and the Sacrament of the Lord's Supper he goes quite into   
detail and puts much stress and emphasis upon the value of 

these Sacraments. Moreover, Hegel asserts strongly that 

it is the Lutheran interpretation of the Sacraments, es- 

pecially the Lord's Supper, that is the only correct and 

meaningful interpretation. But, again, Hegel's interpret- 

ation of the Sacraments is strictly philosophical with only 

philosophical value, and is far from Christien spiritual 

meaning. 

Concerning baptism, we have evident in the Hegelian 

system no regerd of the Sacrament of Baptism as a means of 

grace. To Hegel baptism is merely the sign or symbol which 
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testifies to the individual's membership in the Church. 

Hegel says that spiritual truth exists only as something 

that is consciously known, the mode in which it outwardly 

appears consists in the fact that it is taught. The Church, 

then, is essentially the institution which implies the ex— 

istence of a teaching body to which is committed the duty 

of expounding this doctrine.’* Since the individual is 

thus born in the Church, he is therefore destined, although 

unconsciously, to share in the truth of the Church and to 

become a parteker of it. It is in the Sacrament of Baptism 

that the Church expresses this fact. Through baptism the 

Church testifies that that individual is in the fellowship 

of the Church, "in which evil is necessary, in-and-for- 

itself overcome, and God is essentially, or in-and-for- | 

Himself reconciled."7" Perhaps we could best illustrate | 

Hegel's idea concerning baptism by presenting one of his ; 

Own summary statements: 

Baptism shows that the child has been born in the fel- 
lowship of the Church, not in sin and misery; that he 
has not come into a hostile world, but that the Church 
is his world, and that he has only to train himself in 
the Spiritual Community which already exists as repre- 
senting his worldly condition.56 

So the Sacrament of Baptism, in Hegel's theory, is related 
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to the individual only as something external, simply as 

an outward sign of Church membership. Baptism, thus, is 

deprived of all spiritual value and meaning in the Hegelian 

  

systen. 

In Hegel's exposition on the Lord's Supper, we find 

much spiritual significance ascribed. ‘In the Sacrament of 

the Supper the individual enjoys the presence of God. 

What we have is the consciously felt presence of God, 

unity with God, the unio mystica, the feeling of God in 

the heart. ‘The reason that the Sacrament of the Supper was 

Sliven was that man would have in a sensible immediate way 

the consciousness of his reconciliation with God, the abid- 

ing and indwelling of the Spirit in him. ‘This may sound, 

in itself, fairly well, but we must always keep in mind 

just what Hegel means by reconciliation. Hegel explains 

further: 

(Since this is a feeling in the individual heart, it 
is also a movement, it presupposes the abolition of 
difference whereby this negative unity comes into ex- 
istence as the result.) If the permanent preservation 
of the Spiritual Community, which is at the same tine 
its unbroken creation, is itself the eternal repeti- 
tion of the life, passion, and resurrection of Christ, 
then this repetition gets a complete expression in the 
Sacrament of the Supper. The eternal sacrifice here 
just is, thet the absolute substantial element, the 
unity of the subject and of the absolute object is 
offered to the individual to enjoy in an immediate 
way, and since the individual’ is reconciled, it fol- 
lows that this complete reconciliation is the resur- 
rection of Christ.27 
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Hegel goes on to say that the Supper is the central point 

of Christian doctrine, and it is from it that all the dif- 

ferences in Christian doctrine get their color and peculiar 

character. 

The Roman conception of the Lord's Supper is a false 

conception, according to Hegel. In the Roman Church's 

celebration of the Supper, the host, the outward material, 

owing to the act of consecration, becomes the actually 

present God. God becomes a thing, comes in the form of an 

empirical thing, and thus, empirically enjoyed by man. 

"Since God is thus known as something outward in the Sup—- 

per, which is the central point of Doctrine, this exter- 

nality is the basis of the whole Catholic Church."7% 

Therefore, owing to the fact that God is represented as 

something fixed and external, this externality runs through 

all further definitions of the truth in the Romen Church. 

Through this interpretation of the Supper, the Roman Church 

presents the Universal as something which has & definite 

existence outside of the subject. This is an untruth in 

the Hegelian system. 

The Reformed Church also falls short in its inter- 

pretation of the Supper. In the Reformed belief, God is 

present in the Supper only in the conception we form of 

Him, only in memory, and thus His presence is merely 
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immediate and subjective. The conception of the Reformed 

Church is thus uwnspiritual and merely a lively remembrance 

of the past. It is not a divine presence, there is no 

real spiritual existence. 

To Hegel therefore, only the Lutheran conception of 

the Supper carries with it true spiritual meaning. in the 

Lutheran celebration the act of communion takes place and 

the inner presence of God "arises to the extent to which, 

and in so far as, the externality is eaten not simply in a 

corporal fashion but in spirit and faith."9? Hegel goes 

on to say that it is not the act of consecration that gives 

the Supper spiritual mesning in the Iutheran Church, but 

the value of the Supper exists in faith only. Apart from 

the act of communion and faith, the host is a common, mate— 

rial thing. The process truly takes place only in the 

spirit of the subject. In this case, then, there is no 

transubstentiation, the whole presence of God is of a 

purely spiritual sort directly connected with the faith of 

the individual subject. This is the lutheran interpreta- 

tion, also the correct interpretation, according to Hegel. 

Hegel may claim that his interpretation of the Sacra- 

ments is just another way of putting forth the Lutheran 

interpretation, but we of the Lutheran Church must then 

lala that certainly Hegel must have completely disregarded 

  

>?rpia. 

 



  

  

     

    

103 

Holy Scripture and the Lutheran Confessions in setting 

forth this assertion. In our Confessions we clearly 

testify to the fact that the Sacraments are means of grace 

through and in which the Holy Spirit works and preserves_ 

faith. In regard to baptism, we believe that baptism is 

not a mere church rite, as Hegel claims, but we believe 

that it is a divine ordinance which is to be in force till 

the end of time and wnust be observed by all Christians 

(Mark 16:15,16; Matthew 28:19,20). Our Confessions affirm 

this when they teach concerning baptism, "thet it is neces- 

sary to salvetion, and that through baptism is offered the 

grace of Goa. "0 When we baptize an individual by apply- 

ing water in the name of the friune God, we believe that 

God Himself is present with the water connected with the 

Word, and efficaciously offers the gifts of His grace 

(Acts 22:16; 2:38; Luke 3:3). ‘This grace thet baptism by 

water and the Word does impart is that "it works forgive- 

Ness of sins, delivers from death and the devil, and gives 

eternal salvation to e211 who believe this."©1 ‘this our 

Confessions teach according to Mark 16:16, which says, "He 

that believeth and is baptized shell be saved; but he that 

believeth not shall be damned." Therefore, it should be 
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s 

clearly evident that we of the Lutheran Church have alway: 

taught and believed that baptism is not merely a sign or 

symbol of church membership, as Hegel claims, but it is an 

actual "washing of regeneration," performed by the Holy 

Spirit through the water and connected with the Word. 

Accordingly, we also believe and confess that the 

Sacrament of the Altar is a divinely instituted means of 

grace, whereby life and forgivenss of sins is offered. Our 

Confessions teach that the Sacrament of the Altar is "the 

true body and blood of our Lord Jesus Christ, under the 

bread and wine, for us Christians to eat and to drink, "62 

in the Sacrament of the Altar, Christ confirms and seals 

Wis gracious forgiveness of sins by imparting His own blood 

and His own body, which the communicant receives in, with, 

and under the bread and wine (1 Corinthians 10:16; 11:27~ 

29). We take the words of Christ's institution (Matthew 

26:26-28) in their simple meaning, just as they read, and 

trust that Christ, who has made the promise is able to 

sist or call for any philesophic 

rament oz the Altar, but simply 
fulfill it. We do not in 

interpretations of the Sec. 

take Christ at His word. 

simply and purely on seriptural ground end 75 iat 
put also with 

not only with the words ° 

The Lutheran doctrine rests 

greenent 

o institutions 

eats of the Ho ly Suppers 

every other passage thet tf 
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Hegel and the Doctrine of the 
Church 

Hegel identifies the Church with the kingdom of the 

Spirit. As we have noted, the Holy Spirit is actually the 

Synthesis of the Triune God, and it is in this synthesis 

that the Church is found. Hegel also calls the Church the 

Spiritual Community. in the kingdom of the Spirit recon— 

ciliation has been accomplished and God and man are Bree 

Finite spirit is identical with infinite Spirit. Their 

unity is now represented in this fashion, that the spirit 

of God is in man, not, however, in man as particular man, 

but in a community of men, the Church. In reality, Hegel 

is opposed to any emphasis or worth being put on the in= 

dividuel person as such, es we find in the theory of 

Kirkegaard. ‘To Hegel, an individual alone is no person at 

all. <A person is the quality of being an object to itself 

in relation to other persons and things. He finds himself 

at home in all the larger life about him. A native-born 

Robinson Crusoe on his island might be an individual, but 

he could not be a person. Socicty is to the person what 

language is to thought. Hegel would hold to the idea that 

if you multiply your relations and you increase yourself, 

Minimize them, and you dwarf even to annihilation. The 

individual must die in order that the person may live in 

@n organism of persons. The Spiritual Community consists 

of the subjects or persons who live together in the Spirit 
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of God, and the Spiritual Community is what in general is 

known as the Church. 

in the Spiritual Community as actually existing, the 
Church is emphatically the institution in virtue of 
which the persons composing it reach the truth and 
‘appropriate it for themselves, and through it the 
Holy Spirit comes to be in them as real, actual, and 
present, and has its abode in them; it means that the 
truth is in them and that they are in a condition to 
enjoy and give active expression to the truth of 
Spirit, that they as individuals are those who give 
active expression to the Spirit, © 

Thus, in liegel's system, we see that the Church con- 

Sists of all who have come to the realization of the philo 

sophic. truth that God and man are one. ‘This also seems to 

infer that to be a member of the Church in the Hegelian 

system, one has to have passed the stage where Christ is 

known as Savior, and has to have attained the realization 

of the understanding that God and man are not disperate   
natures, but are essentially the same substance. As Hegel 

states, 

We no longer have to do with the fact that this one 
man has been elevated by the outpouring, the decree 
of the Spirit, so as to heve an absolute significe- 
tion, but with the fact that this signification is 
consciously known and recognized. 

Again, Christ is deprived of all spiritual meaning for the 

Church. 

Historic Christianity has always defined the Church 
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simply as consisting of all those who truly believe the 

Gospel, who truly believe that Christ is the Lamb of God 

that takes away their sin and the sin of the world. Our 

Augsburg Confession defines the Church simply as "the 

congregation of saints, in which the Gospel is rightly 

taught and the Sscraments are rightly administered. "© 

Or Luther states in the Smalcald Articles, "For, thank 

God, a child seven years old knows what the Church is, 

namely, the holy believers and lambs who hear the voice of 

their Shepherd. "°° According to the Lutheran doctrine and 

definition of the Church, Christ is not minimized so as to 

lose all meaning for the Church, but Christ Himself is 

rightfully believed to be the cornerstone and foundation 

of the Church. Only through the individual's faith in 

Christ Jesus as his personal Savior can he become a member 

of the Church of Christ. Faith is absolutely the means by 

which a person is joined to the Church. This Church is 

the Church that will endure forever, and even the gates of 

hell shall not prevail against her. 

  

SSume Augsburg Confession," Book of Concord, Ope Cite, 
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be the best word to describe the influence of the Hegelian 

CHAPTER VIII 

: EXAMPLES OF HEGEL'S INFLUENCE 

"Profound"=<in its briefest form this would possibly 

systen on Christian thought since the nineteenth century. 

Hegel and his system came into the scene in the period of 

history when meny intellectuals had or were losing their 

faith in the teachings of the Reformation. Descartes' 

philosophy of self-consciousness was being referred to. 

To Descartes was added the message of empiricism from 

England. Voltaire's writings had reached into Germany and 

had found many followers. After Voltaire came the writers 

and theologians of the Enlightenment. This whole movement   stressed a new view on life and searched for a new concept 

of religion and theology. It was into this age of thought 

that the Idealistic movement was born. When Hegel pre—- 

sented his philosophy of religion many felt that this was 

the answer to their intellectual problems and they had at 

last been presented with a form of religion that was 

reasonable to the genius of the human mind. To simply 

accept at face value the dogmas of unreasoneble Christisn- 

ity seemed an insult to the intellect of the human mind. 

and yet, many of these "advanced thinking" individuals 

hesitated at throwing off their Christian heritage alto- 

gether. For this reason, Hegel's philosophy had peculiar 
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appeal both to philosophers and theologians. This enabled 

him to remain a "Christian" and yet to be held in regard as 

an intellectual. 

Further, it is observed that in every movement of man, 

whether it has been social, political, or religious, there 

has always been movement to the right and to the left. 

Protestant theology, also, has been characterized by a 

double line of development from the time of the Heforma— 

tion, the liberalistic and the conservative. The nine- 

teenth century especially put this double-development into 

notice. And the great gains of the liberalistic trend in 

this century is due largely to the Hegelian system which 

found quickly a large following among "deep thinking" 

theologians. Theological liberalism proceeded along the 

presumption that the theology of the Reformation was funda— 

mentally unattainable. This gave rise to the determination 

to reconstruct religion and theology independent of the 

confessional heritage of the Reformation. The determina— 

tion was to construct a theology after the ideal that had 

developed in connection with Rationalism, ignoring all 

revelation of Holy Scripture and working with the thoughts 

offered by this new philosophy. By now many of the intel- 

lectuals had lost their faith in the teachings of the 

Reformation. One example of this fact is this awareness 

in Schleitermacher and his famous speeches directed-to the 

"intellectuals" of Germany. Then followed Hegel and his 
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system, an endeavor to synthesize philosophic thought with 

Christianity. It was Hegel who almost wholly paved the 

way to reduce historic religion to philosophic ideas and 

rational conceptions. In this Hegel was immediately fol- 

lowed by a strong school of liberalistic theologians whose 

influence is still being exerted in this twentieth century. 

The expanse of Hegel's influence can perhaps be best 

seen by first examining the teachings of some of the more 

influential theologians who have exhibited Hegelian in- 

spiration. As happens in other movements, Hegelianism in 

theology before long came to be represented by a left wing, 

a right wing, and a mediating center. 

On the so-called positive side we meet such theologians 

as A. E. Biedermann, it is in Biedermann that we probably 

see theological Hegelianism at its best. His chief work 

was Christian Dogmatic in which he spends much labor in 

showing the mythical foundation of the dogma of the Church. 

He passes the figurative images of faith through the 

processes of dialectic and thus renders them into pure 

speech of the notion. By this work Biedermann reduces the 

religious contents of the dogma of the Church to philo- 

sophic formulas. Biedermann felt that by reducing all af- 

firmations of faith to terms which were strictly philo- 

sophical, they would then be given lasting and permanent 

value. The belief in God as a Person is declined by 

Biedermann and it is replaced by Hegel's idea of the
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ebsolute mind. ‘The idea of God is simply formed in the 

human mind by necessity, he teaches.+ Individual immor- 

tality is declared to be indifferent, the truth in this 

teaching is the continuance of life in the universal mind 

back of objective reality. 

in Christology his main interest lay in distinguishing 

sharply between what is called the principle of redemption 

and the Person of Jesus. By an optical illusion the Church 

has seen these two as one. Biedermann claimed further 

that when the Church ascribed redemptive might to the God- 

Man, rather than to man's absolute religious self-conscious— 

mess, it had lapsed into mythology.” The incarnation of 

God, traditionally misconstrued as a once-for—all event, is 

an eternal fact present forever in the being of God as the 

self-externalizing Absolute One. With views as these pro- 

pounded by Biedermann, we can see a clear case of Hegelian 

influence. 

In the person of Vatke we see applied for the first 

time Hegel's conception of the evolution of religion to the 

history of the Old Testament. Vatke was a pupil of Hegel 

and a professor of Old Testament literature in the Berlin 

university. In 1835 he published his best known work, 
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Religion des Alten Testaments. In this book Vatke puts 

forth the theory that the monotheism of the Old Testament 

prophets is the result of a gradual evolution from the old 

crude Semitic worship of nature to the purer conception of 

@ personal God. Not much notice was given to this theory 

‘when it first was presented, but here already was pre- 

sented the principle of the Wellhausen School and its suc- 

cessors. 

We could probably say that the greatest amount of 

Hegelian influence still evident today was carried to us 

by J. Wellhausen and the Wellhausen school of Old Testament 

higher criticism. The Wellhausen school and its successors 

were all dominated by the Hegelian idea of evolution. 

Julius Wellhausen (1844-1918) is considered the special 

leader of higher criticism. He tried to trace the evolu- 

tionary development of Israel's religion from an early 

crude polytheism to a pure ethical monotheism. The most 

startling element of his theory was his assertion that the 

Great prophets of the Old Testament religion had preceded 

in time the codification of the Mosaic Law. 

Wellhausen was the staunch defender of the theory 

lmown as the "New Documentary Theory," or, "The Final 

Documentary Theory." This theory was put forth mainly by 

Eduard Reuss and modified by his pupil, Karl Heinrich Graf. 

This theory held that there were four main sources in the 

development of the Fentateuch: P, the Priestly Code; 
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E, the Elohist Document; J, the Jahwist Document; and D, 

the Deuteronomist Document. It was the skilled defense of 

this theory by Julius Wellhausen that won many followers 

for the theory and gave it the ascendancy. As 4 result, 

it is popularly called the "Wellhausen Theory." And with- 

out a doubt this doctrine has had widespread influence for 

today; many great Protestant scholars still hold to this 

view. This principle seems to make good sense to them and 

satisfies their minds. However, when one goes along with 

this view he would necessarily have to deny the miraculous 

in 01d Testament religion. He would be saying that Is- 

rael's religion developed just as all other, even heathen 

religions did. This would be good Hegelianism, but not 

good Christianity. 

With respect to putting Hegel's ideas to the Hew 

Testament we meet most of the radical left-wingers. It 

appeers thet the radical comprised most of Hegel's follow- 

ers. We meet the chier representative of the left-wing of 

the Hegelian school in the person of David Friedrich 

Strauss (1808-1874). In Strauss we find Hegelienism run 

wild. He began as teacher of theology in Tuebingen, but 

his radicalism was the cause of his removal from theology 

into a position as teacher of classical subjects. The work 

that Strauss is most known for is his Leben Jesu which was 

published in 1835. ‘The problem which his work principally 

centered on was the significance of the historical person 
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of Jesus Christ for the believer of the present day. As 

we recall, Hegel wanted to reconcile philosophy and re=- 

ligion, especially Christianity, and to show in the end 

that they were both one. Strauss used the Hegelian system 

to show just the opposite, that Christian belief and con=- 

sistent Hegelianism are incompatible. 

Strauss first set at work to prove that the Gospel 

nerratives were nothing more than a collection of nyths 

gradually formed in the earliest Christian communities, 

"a wreath of adoration woven round the Master's head by 

worshipping fancy. ud Hegel held that one of the differ- 

ences between the theologian and the philosopher was that 

the theologian operated with figurative conceptions while 

the philosopher operated with exact notions. ‘Through his 

system, Hegel felt that he brought the two into perfect 

harmony. But for the "pictorial thinking" of Hegel, 

Strauss puts "mythology." Strauss did not wish to deny 

that Jesus ever did exist, but he is simply an echo of 

Hegel when he says, 

Jesus, we are told, was the first to perceive that 

God and man are onee Later this was perverted by the 
Ghurch into the dogma that God and man are 

Jesus Christ.+ 

1 the doctrines of 
Strauss, in his works, takes up al 
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faith one by one with the aim of showing that "once the 

Scriptural and supposedly experimental factors have been 

drained out, nothing is left but the faded residuum of 

pantheistic monisn. nd Strauss had no feeling for the 

sinner's bitter cry for deliverance, and in his philosophy 

"good" and "evil" lost all their meaning. In the end he 

turned to materialism and held that there was no hope for 

a life to come. He praised Darwin's discoveries as the 

Bible of the new religion with all theology removed. So 

we see D. F. Strauss, an ardent pupil of Hegel, in the end 

disproving just what Hegel spent his life proving. Hegel 

stressed the relative affinity of faith and idealism; 

Strauss, by using the Hegelian system, showed the impas— 

sible gulf between the two. 

We meet another "left-winger" in the person of Ludwig 

Feuerbach (1804-1872). If Strauss had sought to destroy 

Christianity, Feuerbach was bent on uprooting religion in 

every form. Feuerbach is noted as the classic sceptic in 

theology just as Hume is in philosophy. He set out to 

show thet whatever religion turns out to be, in its last 

essence it will be something that man is bound to have out 

of necessity and cannot be without. lHeuerbach parallels 

Strauss in thet they both started with Hegel and ended in 

materialism. He said that faith in God other than myself 
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is a fruitless effort to escape from the circle of my own 

being. When theology is analyzed, it is nothing more than 

anthropology. We call God "love" because we wish for, and 

have formed a picture of a Being that will satisfy all our 

desires and dreams. That which makes men happy, that to 

him is his God. The consciousness of God is nothing more 

than man's own self-consciousness,. 

Feuerbach held that the Trinity is a hypostatized form 

of the social impulse. The Holy Spirit is the soul of man 

in its urgent or enthusiastic character, objectifzied by 

itself. It was Ludwig Feuerbach who converted the Biblical 

statement, "God created man in His own image" into "Man 

created God in his own image."© He also coined that well- 
known motto of materialism, “What man eats thet he ise"? 

Feuerbach displays no interest in the question who or what 

Jesus Christ may heave been. Christ, the real God of the 

Christians, is to him simply an idealized conglomorate of 

all the excellences admired by man. 

In Bruno Bauer (1809-1882) we meet the extreme of the 

Hegelian left-wingers. Bauer, like Strauss, was also 4 

teacher of theology until the radicalness of his views 

brought about the revocation of his license. Sauer put 
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his critical mind to work on the New Testament and when he 

was finished he had disposed altogether of the historicity 

of Jesus by claiming that He was a mere idea produced by 

the Graeco-Roman world. The New Testament critics previous 

to Bauer, by using Hegel's method, had detracted much from 

the character of Christ, but they did not go as far as to 

deny the actual historicity of the person of Christ. In 

proposing this view, Bauer gives an interesting anticipa— 

tion of ideas which were later developed more in detail in 

the Historico-Religious School where Christ appears as a 

working hypothesis of God's character. So from Strauss and 

his view of the mythical character of the Gospels, critical 

views of the New Testament have degenerated to the position 

held by men as Bruno Bauer who held that Jesus Christ Hin- 

self was nothing more than a myth and never had a real ex—- 

istence. 

Another influential school that carried the banners of 

the historical views of Hegel was the famous Tuebingen 

School, founded by Ferdinand Christian von Baur (1792- 

1862). In von Baur we meet another remarkable representa— 

tive of Hegelian philosophy in theology. Von Baur raised 

the historical questions: the problem of the history of 

dogma, the history of Christianity in the first centuries, 

and the history of the origin of the New Testament Canon. 

Von Baur's research was altogether governed by Hegelian 

ideas. He held that Christianity was not a finished 
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product expressed in the person of Christ, but it is the 

expression of an idea in progressive development. Baur 

then reconstructed the whole history of doctrine upon the 

basis of Hegel's scheme for historical development, the 

dialectical scheme of thesis, antithesis, synthesis. 

In a large way, Baur saw an illustration of this 

scheme in the history of doctrine itself. Catholicism was 

succeeded by Old Protestantism, and this was succeeded by 

New Protestantism. in his New Testament criticism he came 

to the conclusion that only Romans, Galatians, and the two 

Corinthians were the only authentic epistles. Matthew is 

held to be a legendary narrative, Luke and Mark were sup= 

' posedly written in the middle of the second century, and 

John was a work of high metaphysical speculation, relating 

no actual history, also written in the second century. 

John, the disciple of Christ, was the author of the A&poca=" 

lypse, but not the author of the Gospel. 

With regard to the influence of Baur and his New 

Tuebingen School of Theology, this school dominsted the 

field of the New Testament research for a full generation 

to such an extent that sll who refused to fali in line had 

to submit to the stamp of unwissenschaftlich. fF. Lichten- 

berger characterizes Baur's work eas a “purely logical move- 

ment which received no impuises from without and which 

notably remained without relation to the history of 

i | 
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Christian life and morals."® saur took too little account 

of the person of Christ and did his best to explain the 

historical origin of Christianity without ascribing any— 

thing supernatural to its character. R. Seeberg remarks 

of Baur's influence: 

He gave work for two generations of theologians. One 

Bocged into vie work or! ceruting thenjot eee 
And with these men we see just briefly whet an ex- 

tensive influence the Kegelian system had upon the liberal 

trend of religious thought since the nineteenth century. 

In some theologians the Hegelian influence was greater, in 

Others less. Some were satisfied by taking one or two 

points from the liegelian system and resting their thought 

upon these; others would try to incorporate the whole of 

Hegel's system into their own. And one would.meet these 

Hegelian theologians not only when he would delve directly 

into the so-celled Hegelien school of thought, but in 

practically every religious movement from the ninetcenth 

century on some phase of the Hegelian system of thought 

could be recognized exerting its influence. 

During the revival of religion in the first half of 

the nineteenth century in Germany, the age of Confessional 

theology, we meet such men as Theodor Kliefoth (1810-1895). 
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His thought clearly portrays the influence of Hegel. In 

him the development of dogma appears as a development 

divinely guided, as en actual progressive incarnation of 

Christ. The development of dogma comes about as one doc— 

trine after the other enters into the dogmatic conscious— 

ness. In the Mediating Movement in the nineteenth century 

Richard Roth stands out. He was wholly devoted to the 

program of the mediating school to harmonize Christianity 

with philosophy. He combines in his system the formal 

principle of the Hegelian school, its dialectical method, 

with the theosophical tenets of Schelling and peculiarities 

of Schleiermacher's theology. Albrecht Ritschi (1822-1889) 

was educated in the Tuebingen school and at first was an 

ardent follower of Hegel and Baur. 

It was already brought out how the historico-religious 

school depended upon the evolutionary theory oi Hegel. 

Beside the neme of Wellhausen, such members of this school 

as Otto Pfleiderer, K. H. Graf, Hugo Gressman, and Hermann 

Gunkel stend out. Ernst Troeltsch (1865-1925) was a pupil 

of Ritschl and realizing the need of a metaphysical founda- 

tion of relision finelly went back to Hegel and the older 

liberal theology. Adolph Deissmenn (1866-1937) came under 

the influence of Wellheusen and his main work sought to 

explain the cssence of Christianity in terms of a cult=- 

worship. John and Edward Caird, Hutchinson Stirling, and 

Thomas Green gave Hegel's idealistic philosophy impetus 42 
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England in the nineteenth century. Glasgow, Oxford and 

Cambridge became strongholds of English idealism. The 

Hegelian background is still the common possession of the 

English Modernists and Anglo—Catholics. 

The influence of Hegelian thought has also reached 

into our own century into our own country. The thought of 

William Brown of Union Theological Seminary is classed as 

being modified by Schleiermacher and Hegelian idealism. - 

Walter Rauschenbush of the Rochester Theological Seminary 

relied heavily upon Hegel to give the social meaning’ of 

the Gospel full force. Rauschenbush's conception of es= 

chatology also was that of the left wing of the Hegelians. 

4 towering figure among the Modernists was Shailer Mathews 

of the Divinity School of the University of Chicago. He 

held that religion developed the same way as civilization 

progressed. God must be thought of as an activity that is 

both creative and environing. Douglas C. Macintosh of Yale 

combined his system with the best of the Kantien and 

Hegelian tradition. Harry E. Fosdick of New York City is 

thoroughly modernistic, philosophic idealism taking the 

place of Biblical realisn. 

And so, the list may be made to include many more 

prominant theologians who give evidence of Hegelian in- 

fluence, but this already existing list should suffice in 

convincing the reader of the problem and the threat that 

Hegelian thought does pose to the Christian today who 

renee 
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of Christ as presented in the Bible 
believes the doctrine 

and expounded in historic Christianity. 

  
 



CHAPTER IX 

CONCLUSION 

In the nineteenth century we see therefore that the 

Hegelian system exerted an extreme amount of influence 

among theologians of practically every school. in the 

Hegelian school itself there was both positive (so-called) 

and negative construction resulting: from individual appli- 

cation of Hegel's system. There were those who still fol- 

lowed Hegel's main purpose and wanted to- show that the~ 

ology and philosophy were actually one, and there were 

those (the majority) who used Hegel's system negatively to 

denounce and devaluate Christianity, holding that only   philosophical axioms were eternal and philosophy and   Christianity had nothing in common. 

But as we looked into the theology of these hegelians 

such as Biedermann, the thought produced was actually still 

along the negative vein, still detracting from the Biblical 

concept of Christianity. As brought out earlier, the labor 

of Biedermann was spent in showing the mythical foundetion 

of the dogma of the Church, so the labor of Biedermann was 

‘against Conservative Theology, against Confessional The- 

Ology; it was negative. As a result, I feel that we would 

be safe in saying that by far the thought produced in the 

nineteenth century by the Hegelian system was negative 

thought, at least as far as orthodox Christianity is 

a | |
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concerned. Starting with Hegel's theory of the evolution 

of religion, both the Old ond the New Testaments were cast 

aside by these theologians as simply a record of a collec— 

tion of myths. The belief in Christ, His teachings, His 

miracles, are all held as myths produced in the early cen— 

turies. This led to the final extreme expression of Bruno 

Bauer, that the historical Jesus was not historical at all, 

but Christ Himself was simply a myth, a fable of the human 

mind. 

Throughout the Hegelian school, and in many instances 

outside of this school, the system of Hegel is used to cast 

aside all the Confessions of the Church. The system is 

used by these men to show that the Confessions actually 

have no valid foundation whetsoever, that their foundations   rest on no more than weak mythology. Of course, if the 

Holy Book of God is reduced to nothing more than a product 

of the minds of men, as these theologians do, then there is 

no foundation for the Confessions of the Church. in line 

with this premise there then is no consideration for the 

efficacy of the Word, there is no such thing as Means of 

Grace, the Sacraments are mere ego-satisfying symbols. 

Through the Hegelian thought, the personality of God is 

reduced practically to the stage of pantheism. Man himself 

becomes the beginning, the center, and the end of all and 

any consideration. As this is advanced, sin and evil are 

no longer held as real, humility before God is done away 
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with, man no longer needs "a Redeemer." 

Actually, the aim of these men was not at all ata 

  

religion, but at a new view of world and life. They did 

like the ideas of "Protestantism" in religion, and on 

this ground they did admire Luther. At the beginning they 

thought that a proper interpretation would put Iuther on 

their side. But they and their followers in the field of 

theology soon found that the Lutheran Reformation was hope— 

lessly against them. These idealists felt that their new 

movement had to complete the Reformation by setting up new 

and independent fundementals. The result was, as we have 

seen, a complete rejection of almost all the fundamental 

Christian beliefs, a rejection of all the principles of 

the Reformation. Confessional theology was held as obso—   lete, and those who still clung to the Confessions of the 

Church were looked down upon and were held as unworthy to 

hold the title "Theologian." 

in the final analysis, the real positive element of 

the influence of Hegel's system I feel lies in the fact 

that the Conservatives and Confessionalists were awakened 

and were forced to react egainst this Hegelian influence 

and thereby strengthen their own stand and beliefs. The 

road of the Hegelian school led only in one direction, to 

complete apostacy; the direction was downward. One by one 

"reject" was stamped on the tenets of Christianity by these 

thinkers: there was the final rejection of revelation, 

é 3
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the final rejection of the. Bible as the Word of God, until 

it led to the final rejection of Christ Himself--the only 

possible result when man attempterte raise himself to the 

level of God and rationally systematize truths that only 

faith can grasp. Let us conclude, then, letting the words 

of Paul again suffice: 

| O the depth of the riches both of the wisdom and 
\: knowledge of God! how unsearchable are his judgments, 

and his ways past finding out! for who hath known 
the mind of the Lord? or who hath been his counsellor? 
Or who hath first given to him, and it shall be rec- 
ompensed unto him again? For of him, and through him, 
and to him are all things: to whom be glory for ever. 
Amen. 

  

tromans 11:33-36. 
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