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E D I T O R I A L

INTRODUCTION

1. Text, Title, and Translation

This volume contains Part HI of Hegel's Lectures on the Philosophy
of Religion; its subject matter is the Christian religion, for which
Hegel's philosophical designation is the "consummate" or "reve-
latory" religion.

The lectures on the philosophy of religion were delivered four
times over the eleven-year period 1821—1831. Hegel's conception
and execution of them differed so significantly on each of the oc-
casions they were presented that all past attempts to conflate the
several series into a single, editorially constructed text have un-
avoidably done violence to the materials. Hence the fundamental
principle of this edition is to establish authentic and critical texts
by separating the lectures and publishing them as independent units
on the basis of a complete reediting of the available sources. These
include Hegel's own lecture manuscript (Ms.), composed for the
first lecture series in 1821; auditors' notebooks or transcripts of
the 1824 lectures, of which the principal one was prepared by
K. G. Griesheim;1 the text of the 1827 lectures contained in
G. Lasson's edition of 1925—1929, as compared with the two edi-
tions of the Werke (1832 and 1840) and checked against several
recently discovered 1827 notebooks of lesser quality; excerpts by
D. F. Strauss from a transcript of the lectures of 1831, of which all

1. The 1824 transcript by C. Pastenaci breaks off at the end of Div. I of Part
III, leaving essentially only Griesheim as the source of the main text, checked against
P. F. Deiters's much briefer transcript and supplemented by the variant passages
from H. G. Hotho's freely edited notebook.

1



E D I T O R I A L I N T R O D U C T I O N

of the original transcripts have been lost; and those passages in the
Werke for which original sources are no longer extant, which have
been footnoted at appropriate places in relation to the Ms. and the
1824 and 1827 texts.

Details concerning editorial principles and procedures are con-
tained in the Editorial Introduction to Volume 1 of this edition,2

while a comparative analysis of the structure and development of
Hegel's treatment of "The Consummate Religion" in each of the
lecture series is provided in Sec. 2 of the present Introduction.

The most difficult editorial question relating to Part III of the
lectures concerns its title, since Hegel himself used several titles. In
the lecture manuscript he first wrote Die vollendete Religion ("The
Consummate Religion"), but added the words oder offenbare ("or
Revelatory") below the title, as an addition to it. The heading in
the Griesheim transcript of the 1824 lectures is Die offenbare Re-
ligion, although Hegel began these lectures immediately by describ-
ing Christianity as die vollendete Religion. C. Pastenaci offers as a
title Die vollendete Religion oder die geoffenbarte Religion, chris-
tliche Religion, while P. F. Deiters gives Die notwendige, die offen-
bare, die christliche Religion, and H. G. Hotho Die christlicbe
Religion. Of the transcripts used by Lasson for the 1827 lectures,
the Konigsberg Anonymous had as its heading Die offenbare Re-
ligion, while J. E. Erdmann offered as a title the words used by
Hegel in the opening sentences of the 1827 lectures: Die vollendete
Religion, die Religion, die fur sich ist, oder die Religion, die sich
selbst objektiv ist.3 Finally, according to Strauss's excerpts, the title
in 1831 was Die vollendete Religion.4

2. G. W. F. Hegel, Lectures on the Philosophy of Religion, Vol. 1, Introduction
and The Concept of Religion, ed. P. C. Hodgson (Berkeley, Los Angeles, London:
University of California Press, 1984) (Vorlesungen, Vol. 3). Vol. 2, Determinate
Religion (Vorlesungen, Vol. 4), is scheduled for publication in 1986 or 1987.

3. L 2/2:237. Among the presently available transcripts for 1827, the title in
the Berlin Anonymous is Die geoffenbarte Religion, while J. Hube uses Christliche
Religion, and I. Boerner is similar to Erdmann, except that offenbar replaces
vollendet.

4. This is confirmed by the introductory paragraph of the 1831 lectures as
transmitted by W (see 1827 lectures, n. 3).

2



E D I T O R I A L I N T R O D U C T I O N

It is evident that the two most frequently occurring titles are Die
vollendete Religion and Die offenbare Religion. The former has
been selected as the title of the new edition because it appears to
be the primary heading in the Ms. and because it occurs more
frequently in the body of the texts of all the lecture series. Unfor-
tunately, both vollendet and offenbar are adjectives that resist fe-
licitous translation into English. For the former we have preferred
"consummate" to alternatives such as "final," "perfect," or "com-
plete," since it encompasses all of these meanings, and all are indeed
intended. For offenbar we have settled on "revelatory" in order to
stress the process of "making open" or "becoming manifest" and
thus to be able to distinguish offenbar from geoffenbart, which
refers to something that has been "revealed" in historical, positive
fashion. Hegel clearly intended a distinction as well as a relation
between these terms (see 1827 lectures, p. 252). In the Phenome-
nology of Spirit he described Christianity as Die offenbare Reli-
gion,5 whereas in the Encyclopedia of Philosophical Sciences he
titled it Die geoffenbarte Religion;6 thus the usage in the philosophy-
of-religion lectures indicates a return to the earlier (and more
suggestive) title. In some contexts we translate offenbar as "man-
ifest," but for the title we prefer a term that also suggests the
connection with geoffenbart and maintains whatever distinction
Hegel may have intended between offenbaren and manifestieren.

Notably, none of the manuscripts or transcripts in our possession
contains the title Die absolute Religion. While this phrase occurs
in the text of the lectures along with all the others, it is reasonably
certain that Hegel did not use it as a title. Instead, Marheineke
introduced it when he published the lectures in 1832—possibly
viewing it as more felicitous than Die vollendete Religion and as-
suming that vollendet and absolut meant roughly the same thing
for Hegel (see especially the Introduction to the 1824 lectures).
Although this is the title by which Part III of the philosophy-of-
religion lectures has become familiar (Lasson perpetuated the tra-

5. Phanomenologie des Geistes, chap. VII.C (GW 9:400 ff.). Unfortunately, both
Baillie and Miller translate this term as "revealed."

6. Encyclopedia (1830), §§ 564 ff.

3



E D I T O R I A L I N T R O D U C T I O N

dition), it is probably the least suitable of any of the titles. While
there are indeed similarities between "consummate" (in the sense
of "final" or "perfect") and "absolute," the two terms have distinct
nuances. Christianity is the "consummate" religion in the sense that
the concept of religion has been brought to completion or consum-
mation in it; it simply is religion in its quintessential expression.
But while the object or content of religion is the absolute, religion
itself does not entail absolute knowledge of the absolute: that is
the role of philosophy. The representational forms of religious
expression, even of the Christian religion, must be "sublated" (an-
nulled and preserved) in philosophical concepts. Thus in Hegel's
scheme of things there is an absolute knowledge (the science of
speculative philosophy) but a consummate religion. Whether reli-
gion as such is to be superseded by philosophy is another question,
which we shall consider in due course.

As an alternative to all of the philosophical (or system-related)
names for this religion, one might employ as a title its historical
name, "the Christian religion," which also occurs in the texts of
the lectures. This was in fact the solution adopted by the volume
that was a forerunner to this one, The Christian Religion: Lectures
on the Philosophy of Religion, Part III: The Revelatory, Consum-
mate, Absolute Religion.7 However, in the context of the systematic
structure of the philosophy of religion, and of the place of religion
in the philosophical system as a whole, the historical names of the
religions are out of place, and Hegel used them only rarely (though
he does indeed speak of the "Christian religion" more freely than
he does of the others). Certainly very concrete historical realities
lie behind Hegel's philosophical redescriptions, but the redescrip-
tions are designed precisely to elicit a grasp of the distinctive stage
of consciousness present in each religion, and for this purpose the
historical names are of little service. In any event, to maintain
consistency with Volumes 1 and 2, it is appropriate that Volume 3
be entitled The Consummate Religion. To bring out the fact that
Hegel commonly used two titles or names for Part HI, our title

7. Ed. and trans. Peter C. Hodgson (based on the edition by Georg Lasson),
American Academy of Religion Texts and Translations Series, no. 2 (Missoula,
Mont., 1979).

4



E D I T O R I A L I N T R O D U C T I O N

could have been The Consummate or Revelatory Religion, thus
approximating the complete title as found in the Ms. But such a
title is unwieldy, and it is advisable in any case to maintain con-
sistency with Volume 3 of the German edition, which is titled Die
vollendete Religion.

For all intents and purposes, what is offered here is a new edition,
not a revision of The Christian Religion. While distinguishing the
sources (indeed more clearly and accurately than the Lasson edition,
on which it was based), The Christian Religion wove them together
under a common set of section headings. This was feasible since
Hegel treated the topics of Part III in roughly the same order in all
of the lectures. The advantage of being able to compare what Hegel
had to say on the same topic at different times was offset by ob-
scuring the still significant structural and substantive differences
that obtained between the four series of lectures. To bring the latter
out clearly, and thus to provide the textual context in terms of
which valid interpretations of Hegel's developing thought can be
established, is the primary objective of the present edition. Thus
the four lecture series (the Ms., 1824, 1827, 1831) are distinguished
and presented as autonomous units (the latter only in outline form,
on the basis of Strauss's excerpts). Just as important, all of the texts
have been completely reedited on the basis of the original sources,
and the translations are based on the newly edited texts. Lasson's
treatment of the Ms. and the 1824 lectures still left much to be
desired in Part III, although what he offered was a distinct im-
provement over his work on Parts I and II. However, Lasson's
version of the 1827 text serves as the primary source for our new
edition, since the best of the original transcripts for these lectures
have all been lost.8 Thus, with the exception of the 1827 lectures,
the reader will discover that the new edition bears only a distant
resemblance to The Christian Religion.

The translation of Hegel's lecture manuscript has been prepared
by P. C. Hodgson; of the 1824 lectures and of the materials in the
Appendix, by J. M. Stewart; and of the 1827 lectures, by R. F.
Brown and P. C. Hodgson. All translation drafts have been thor-

8. For details, see Sees. 3-5 of the Editorial Introduction to Vol. 1.
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oughly checked and revised by H. S. Harris and put into final form
by the editor with the assistance of J. M. Stewart. In addition to
his detailed editorial work on the German text, W. Jaeschke has
helped with some of the translation puzzles for the English edition.

The Appendix to this volume is of special note. The first item
contains the text on the ontological proof from the 1831 lectures
as provided by the Werke at the end of volume 12.9 In the 1831
lectures Hegel once again treated the proofs for the existence of
God in relation to the various religions, as he had done in the Ms.
and in 1824, whereas in 1827 all of the proofs were drawn into
The Concept of Religion. The proof that corresponds to the Chris-
tian religion is the ontological proof, for reasons Hegel makes clear,
and thus the proper location for this material is in Volume 3. How-
ever, it cannot appropriately be attached to the Ms. or the 1824
text (and obviously not to the 1827 text, which in other respects
the 1831 lectures approximate); hence we have placed it in the
Appendix.

The second item in the Appendix is the text for Part III of the
excerpts prepared by D. F. Strauss of a transcript of the lectures of
1831.10 Because of the decision on the location of the proofs, Hegel
found it necessary in 1831 to adopt the structural arrangement of
the 1824 lectures; he thus included a section on "The Abstract
Concept of God," where the ontological proof is discussed.
(Strauss's excerpted version may be compared with the full text
transmitted by the Werke.) In other respects the substance of the
1831 lectures approximates that of 1827, although an interesting
rearrangement of materials on "natural humanity" and the question
of good and evil occurs,11 and Hegel introduces for the first time
as a divisional principle the reference to the three "kingdoms" of
the Father, Son, and Spirit,12 which was adopted by both editions
of the Werke.

The third item in the Appendix contains several of the loose
sheets of notes used by Hegel in preparing those portions of the

9. See below, Ontological Proof, n. 1.
10. See below, 1831 Excerpts, n. 1.
11. See below, 1831 Excerpts, nn. 14, 26.
12. See below, 1831 Excerpts, n. 7.
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lecture Ms. that treat Greek, Roman, and Christian religion (the
notes on Greek and Roman religion are appended to Volume 2).
These sheets are from the literary estate of Karl Rosenkranz (Hegel's
former student and biographer), now deposited in Hough ton Li-
brary of Harvard University. It is not clear how these sheets came
into Rosenkranz's hands, but it is clear that they do not belong to
the miscellaneous papers used in preparation of the later lectures,
and it is unlikely that they were composed after the Ms. was com-
pleted and inserted into it (as was for instance sheet 3 of the In-
troduction). Rather they were almost certainly a preliminary sketch
of portions of the Ms., probably completed in mid-July 1821.13 This
is evident from the content, which is similar to the Ms.'s depiction
of the relation of Christianity to previous religions, although the
sheets are much more schematic and the conception less fully ar-
ticulated. Moreover, they contain materials found only in the Ms.,
such as the outline of the concluding section on "the passing away
of the community" and references to ending "on a note of discord."
They also contain allusions and references, such as to the Low
Country "beggars" (the Gueux), that did not find their way into
any of the lecture series. These sheets help us to understand how
Hegel composed his lectures: he worked from preliminary sketches
to a more fully articulated manuscript, to which he later added
papers containing revisions and elaborations. Normally the prelim-
inary sketches would have been destroyed once the manuscript had
been composed.

Finally there are found in the Appendix several brief fragments
from lost transcripts of the 1821 and 1824 lectures prepared by
Carl Ludwig Michelet. The second of these transcripts, described
by Philipp Marheineke as having been written "with unmistakable
care,"14 was used by Bruno Bauer in preparing the second edition
of the Werke, and portions of it (while unidentifiable) are included
among the variant readings from W2 given in our footnotes to the
1824 text. Michelet himself quoted a few passages from his own
notebooks of Hegel's lectures in his Geschichte der letzten Systeme
der Philosophic in Deutschland von Kant bis Hegel, Part 2 (Berlin,

13. On the dating, see below, Loose Sheets, n. 20.
14. See his preface to W2 (ll:vii).
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1838). These recoverable fragments, all of which are from Part HI
of the Lectures, are of value primarily as a confirmation and cor-
rection of the Griesheim version of the 1824 lectures at certain
points. The second of the fragments from the first lecture series
confirms the text of the Ms. on an interesting point. Our notes
accompanying the fragments set them in their appropriate contexts.

Following the Appendix, and a table showing the pagination of
the original sources, the German-English glossary is found, which
in its successively amended versions has served as a translation guide
for all three volumes. We stress the term "guide" since there are
obviously contexts in which the equivalences listed in the glossary
are inappropriate. The glossary is limited to a selection of frequently
used and/or technical terms, especially those posing problems in
translation; it certainly is not an exhaustive list of Hegel's systematic
vocabulary. The general principles guiding the translation of the
Lectures as a whole are discussed in Sec. 6 of the Editorial Intro-
duction to Volume 1, and the specific arrangement of the glossary
is explained at the beginning of the listing.

Some adjustments in the translation of specific terms have oc-
curred in Volume 3 as compared with Volume 1, occasioned partly
by the different context in which they occur and partly by the
experience of the translation team. For anschauen in some instances
we are now using "envisage," and for Anschauung, "envisage-
ment," although the standard term remains "intuition." When Be-
stimmung means "vocation" in the sense intended by Fichte, we so
translate it. For seiend we have experimented with "subsisting" as
an alternative to the awkward expression "having being," especially
in phrases such as eine in sich seiende Weise, "an inwardly subsisting
mode," or der ansichseiende Geist, "the implicitly subsisting spirit."
Similarly, for Seiende, when it refers to finite entities, we have
employed "subsisting being" and sometimes even "entity." The
disadvantage of this policy is that it is then no longer possible to
reserve "subsist" exclusively for bestehen. In the case of Vorstellung
we have found it necessary to be more flexible when it is used in
nontechnical contexts, as it often is in Volume 3. We have employed
"image" or "imagination" (as when one has a hundred thalers in
one's "imagination"), "view" (e.g., the Reformed "view" of the
sacrament of Communion), and even "notion," although rarely

8
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(such "notions" are not worthy of further consideration). To main-
tain the distinction between Vorstellung, Begriff, and Idee, we never
use "notion" for Begriff or "idea" for Vorstellung, and we avoid
such expressions as "conceptual picture" or "picture thinking" for
Vorstellung. Begriff is consistently translated as "concept," Idee as
"idea," and in its technical sense Vorstellung remains "represen-
tation." Finally, when Geist clearly refers to the Holy Spirit or the
Spirit of God in the context of discussions of the Trinity or the
community of faith, it is appropriate to capitalize it in translation.
Here Geist is being used as a religious Vorstellung rather than as
a philosophical Begriff. For the sake of consistency, capitalization
normally occurs when the term is preceded by a definite article:
thus "the Spirit," but "spirit."

Hegel's citations of biblical passages, of which there are a good
many in this volume, are often imprecise. Generally we translate
Hegel's version into modern English (guided by the Revised Stan-
dard Version), and if this version is sufficiently accurate, we simply
give the reference in square brackets following the quotation; other-
wise additional necessary information is provided in the footnotes.
In the case of Synoptic parallels, the source closest to Hegel's quo-
tation (frequently Matthew) is cited. References to classical authors
are given in the abbreviated form customary today, without at-
tending to the question of which editions Hegel may have used.
Information on symbols, abbreviations, and frequently cited works
in the footnotes is provided at the beginning of the volume. We
have avoided the repetition of detailed information found in the
editorial footnotes to Volume 1, giving instead cross-references to
these notes.

2. The Structure and Development of "The Consummate Religion"

As pointed out in the Editorial Introduction to Volume 1, this
edition makes possible for the first time a comprehensive compar-
ison of the four series of lectures Hegel presented on the philosophy
of religion as well as an analysis of the development in his concep-
tualization and treatment of this subject. A comparative analysis
of Parts I and II will be found in the Introductions to the first two
volumes; we turn now to Part III, The Consummate Religion. The
attentive reader will discover that differences of nuance, emphasis,

9
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and substance are much greater among the several lecture series
for Part III than had earlier been suspected, despite the similar
ordering of topics. The altered polemical context, especially for the
1824 and 1827 lectures, reverberates through to the very end.

For what follows, readers will be helped by referring to the table
providing a synopsis of the structure of The Consummate Religion,
which is printed on pp. 54-55. The section headings in the Ms. are
part of the original document except for those enclosed in square
brackets, which have been added by the editor. However, the num-
bers and headings in all the other documents are the work of the
editor without being specifically identified as such. Even when head-
ings occur in the original transcripts, we must assume that they are
not attributable to Hegel himself but rather to the transcribers.
Thus we have felt free to revise and supplement the headings in the
transcripts in order to bring out the systematic structure of Hegel's
lectures as clearly as possible. They certainly do have such a struc-
ture even if Hegel did not make a point of enumerating and iden-
tifying the stages of his oral presentation in just the way we have
done, though the formulations used for our headings are frequently
suggested by wording in the texts themselves. References are made
to the more detailed discussion of specific matters in the editorial
footnotes, so as to avoid repetition between the Introduction and
the notes.15 In this Introduction, we can offer only a brief sketch,
which provides at most merely the foundations of an interpretative
commentary, and which does not attend to the growing body of
secondary literature.16

a. Hegel's Lecture Manuscript

Introduction

Hegel starts (in Sec. 1) by reminding his hearers that "this reli-
gion" was earlier defined (at the very end of the general Introduction

15. These references are cited not by page numbers but by note numbers, which
run consecutively through each text unit. By using the running heads, readers can
readily identify the appropriate text units.

16. For a survey of this literature, especially as it relates to Part III of the lectures,
and for a commentary on aspects of Hegel's philosophical interpretation of Chris-
tianity, see Walter Jaeschke, Die Religionsphilosophie Hegels (Darmstadt, 1983).
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to the Ms.) as the one in which the concept of religion has returned
to itself or become objective to itself by becoming an object of
human consciousness explicitly. Since, as pointed out in Part I of
the Ms. (Sec. B.2, 3), the concept of religion is the relationship of
finite consciousness to its absolute object, God, and ultimately the
unity between them based on the absolute's self-mediation or self-
consciousness, the religion in which this relationship is made fully
manifest is the "consummate" and the "revelatory" religion (see
Ms., nn. 3, 16). Hegel continues (in Sec. 2) by establishing that the
Christian religion, as thus defined, has certain "characteristics"
(Bestimmungen), the chief of which is that it is the religion of
revelation. It is so, not because something is revealed in historical
or positive fashion, but because the very being of God is to be open,
manifest, revelatory. God's eternal nature is his "revelatory action,"
which is to say that God is spirit—infinite spirit revealing itself to
finite spirit, the absolute idea "appearing" to worldly consciousness,
and thus returning to itself as infinite self-consciousness or absolute
spirit. From this fundamental characteristic of the Christian religion
several others follow: it is the religion of truth, reconciliation, and
freedom—the first because the true is its content and is cognized
as it is, the second because the implicit unity of divine and human
nature has now become explicit (in at least one individual), and the
last because freedom means to be at home with oneself in the other.

The Two Triads

In the lecture manuscript, Hegel's philosophical redescription of
the Christian religion is structured in two triads, one within the
other.17 The outer triad is an analytic framework already applied
to each of the determinate or finite religions in Part II. This analysis
considers first the "abstract concept" of divinity of the religion in
question; then its "concrete representation" of divinity and of hu-
manity's relationship to it in terms of specific symbols, images, and
other thought-categories (the "theoretical" relationship to God);
and finally the practices of its "cultus" by means of which there is
an actual participation in or communion with deity (the "practical"

17. A second inner triad is found in Sec. C and is discussed below, but it is not
of significance for the overall structure of the Ms.
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relationship to God). In the 1827 lectures, Hegel also uses this
framework to structure his presentation of the concept of religion
in Part I. If the concept of religion is absolute spirit in its self-
mediation (a matter on which Hegel achieved clarity at the end of
the 1824 Concept], then we can expect that religion as such will
reflect the development or self-realization of absolute spirit in the
three moments of its substantial self-unity, its self-differentiation,
and its self-reunification or return to self.

The inner triad sets forth the concrete representation of God
that is found in the Christian religion. As is clear from the "division
of the subject" found at the beginning of Sec. B, this triad is com-
posed of: (a) the idea of God in and for itself (the immanent Trinity);
(b) the idea in diremption or differentiation (creation and preser-
vation of the natural world); (c) the appearance of the idea in finite
spirit (the "history" of estrangement, redemption, and reconcilia-
tion). At this point a tension in Hegel's thought emerges. If what
constitutes the "concrete representation" of God in the Christian
religion is the self-mediation of the triune God both inwardly and
outwardly—and this is indeed Hegel's view of the matter—then
one would expect a trinitarian structure. But what is in fact offered
is a philosophical triad, drawn from the three branches of philos-
ophy—the logical idea, nature, and (finite) spirit—and recapitu-
lated in Hegel's depiction of "the revealed religion" in §§ 567—570
of the Encyclopedia. It has the peculiar result that the "Son" (an-
thropology and christology) occupies the third moment of the triad
rather than the second. The third trinitarian moment, the "Spirit,"
becomes a kind of appendage, treated under Sec. C of the outer
triad, "Community, Cultus." What is required, then, to give an
adequate account of the distinctively Christian idea of God is to
combine the second and third moments of the philosophical triad
(nature and finite spirit) in the second moment of the trinitarian
dialectic (God's self-differentiation or self-diremption by creating a
world of both nature and finite spirit as God's own otherness ad
extra] and to incorporate the third moment of the outer triad (com-
munity, cultus) into the third moment of the trinitarian mediation
(God's return-to-self in and through the transfigured subjectivity
of the community of Spirit). The philosophical triad is grounded
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in the dialectic of thought itself, namely, the three logical moments
of the syllogism: universality (Allgemeinheit), particularity (Beson-
derheit), and singularity (Einzelheit).is But genuinely trinitarian
speculation requires a modification so that the moments become:
abstract unity (universality), differentiation (particularity + finite
singularity), return (subjectivity or infinite singularity)—or, as He-
gel finally expressed it in 1831, the kingdoms of the Father, Son,
and Spirit.

Hegel made just such an adjustment in the later lectures. Sec. C
of the Ms. becomes the "third element" of the development of the
idea of God, "Community, Spirit" (1824 and 1827),19 or the "King-
dom of the Spirit" (1831). And Sees, b and c of the inner triad in
the Ms. are combined into the "second element," namely, God's
"representation" and "appearance" in the world (1824 and 1827),
or the "Kingdom of the Son" (1831). Thus the original analytic
scheme of "abstract concept," "concrete representation," and
"community, cultus," is broken apart, and the inner triad is con-
verted into genuinely trinitarian moments. With respect to the sec-
ond moment of the latter (namely, God's worldly appearance or
the kingdom of the Son), there are still two phases, but they no
longer correspond to the philosophical distinction between nature
and finite spirit. Rather they are the phase of differentiation (in-
cluding now not only the natural world but also the "fall" of
humanity into estrangement and evil) and the phase of reconcili-
ation (beginning with the appearance of the idea of divine-human
unity in a single individual). The "turning point"—the extreme of
divine self-divestment and the moment initiating the return—is no
longer the creation of the first Adam (as the Ms. depicts it) but the
incarnation and crucifixion of the second Adam (see n. 88). In 1824
the structure of the lectures is adjusted accordingly, so that Sees, b
and c.a of the inner triad in the Ms. together comprise the moment

18. See Science of Logic, pp. 600 ff., 664 ff. (GW 12:36 ff., 132 ff.), and
Encyclopedia (1830), §§ 181 ff.

19. There is already an anticipation of this in the words Hegel added to the
heading of Sec. B in the Ms.—whether immediately or in preparation for the 1824
lectures is not certain—namely, that concrete representation involves the "deter-
mination," i.e., the "development of the idea [of God]," and "weaves itself by itself
into the cultus." See Ms., n. 39.
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of differentiation, while Sec. c.|3 comprises the moment of recon-
ciliation. In this way the disproportionately large amount of ma-
terial in Sec. B.c—over a third of the entire Ms. text for Part III—
is spread out, and the disproportionately small amount of material
in Sec. B.b is supplemented.

The Abstract Concept of God

Under Sec. A of the outer triad, Hegel considers the form of the
proof of the "existence" of God appropriate to the revelatory re-
ligion, namely, the ontological proof, following the pattern already
established in the treatment of the determinate religions, where the
cosmological and ideological proofs were taken up in relation to
the abstract conception of divinity found in the various "finite"
religions.

The concept of God in this religion is that he is the absolute
idea, or is the idea of absolute spirit. It must now be shown that
this concept has "reality" (Realitdt), that "being" (Sein) or "exis-
tence" (Existenz)20 is contained in it. This is the case because the
very concept or idea of absolute spirit is to be the unity of divine
and human nature. Spirit is a process of actualization, of manifes-
tation, "the living process by which the implicit unity of divine and
human nature becomes explicit, or is brought forth." Therefore, if
God is properly denned as absolute spirit, he necessarily has reality,
is indeed the most real of all realities.

The abstract definition of this idea of spirit is the unity of concept
and being, and the so-called ontological proof shows this unity in
a formal way. At the strictly formal, logical level, the proof is quite
simple, since logic shows that the concept (Begriff) is "the third to
being [Sein] and essence [Wesen], to the immediate and to reflection.
Being and essence are so far the moments of its becoming; but it
is their foundation and truth as the identity in which they are

20. In Part I of the 1824 and 1827 lectures, Hegel makes it clear that the usual
expression "existence of God" (Dasein Cottes) is at best imprecise and in the strict
sense inaccurate, since God does not "exist" like other finite entities in the sense of
having "determinate being" (Dasein). Normally he speaks of the "being" or "reality"
of God, but occasionally uses the loanwords Existenz and existieren. See Vol. 1,
1827 Concept, pp. 414 ff., and the discussion of the translation of the terms Sein
and Dasein in the Editorial Introduction to Vol. 1, pp. 57-58.
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submerged and contained."21 In the true concept, being as the most
empty, indeterminate, and immediate philosophical category is con-
tained, and in this respect it is not saying very much to say that
God "has being." But Hegel acknowledges that "the concept in our
sense is not what is ordinarily meant by 'concept.'" What is ordi-
narily meant is that concepts (or thoughts) are just in the head and
that what is real is life, the immediate world, empirical human
being, and the like. This is the point of view of subjectivity, of the
understanding, and it is from this point of view that Kant and others
have criticized the Anselmian proof. Anselm (according to Hegel)
argued that the concept of God is that he is the "most perfect" and
that being (or reality) is necessarily contained in this concept since,
as everyone knows, what is unreal or merely imagined is less "per-
fect" than what is real. This is "quite correct," says Hegel, and
Anselm was also correct in recognizing that the unity of concept
and being could not just be presupposed by religion and philosophy;
it had to be demonstrated, even if Anselm's proof still had the form
of understanding. Of course, it is just this classical presupposition
of the unity of concept and being, of thought and reality, that has
broken down in modern times, Anselm's proof to the contrary
notwithstanding. This is why Kant's critiques of reason are such a
watershed in the history of consciousness. Kant is correct "in the
finite realm": being or reality certainly is not contained in the sub-
jective concept (i.e., in the thoughts we have in our brains). The
task of speculative philosophy is to demonstrate, in the light of
critical philosophy, that the subjective or finite concept is not the
true concept. Only this can serve any longer as the philosophical
basis for the fundamental presupposition of religion that God is.

Concrete Representation

We come now to the three moments of the inner triad of the
Ms. to which reference has already been made.

1. The first of these, Sec. B.a, concerns "God in his eternity, the
idea in and for itself, God as triune," which is also the "absolute
idea of philosophy," a "purely speculative content" (n. 51). This
section remains relatively constant across the four lecture series,

21. Science of Logic, pp. 577 ff., cf. pp. 82 ff. (GW 12:11 ff., 11:33 ff.).
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although the wealth of material it contains is gradually worked out
more consistently. By the term "Trinity" Hegel ordinarily means
the immanent, logical, or preworldly Trinity—that is, the actus
purus of the inner divine life, the process of differentiation and
return contained within the eternal idea ("the show of finitude . . .
has not yet taken place"). At the same time Hegel recognizes that
the divine differentiation ad intra is the ground for the possibility
of God's relation to the world ad extra and that the outward re-
lations reenact the inner distinctions without simply reduplicating
or repeating them (see n. 79)—in effect a correspondence between
(not an identity of) the immanent and economic Trinities. The truth
of the Trinity is most adequately grasped in purely speculative,
logical categories as the dialectic of unity, differentiation, and re-
turn. It is a mystery, but a rational mystery—the mystery of reason,
of thought itself. The truth of the Trinity may also be grasped in
the representational language of love and personality. Love entails
a union mediated by relationship and hence distinction; to be a
person means to be reflected into self through distinction, to find
one's self-consciousness in another, to give up one's abstract exis-
tence and to win it back as concrete and personal by being absorbed
into the other. But when the understanding enters in and tries to
count three divine "persons," it falls into irresolvable contradictions
and the "harsh" equation 3 x 1 = 1. Thus, in the Ms. at least,
Hegel is not much attracted to the representational language of
traditional trinitarian doctrine and its central symbols, "Father,"
"Son," and "Spirit." Nonetheless, truth is present in these symbols,
as it is in the prefigurations of the Trinity in the triads of Hindu
and Greek religion, of Plato and the Pythagoreans, of Alexandrian
Neoplatonism and Gnosticism, and finally of Boehme and Kant.

2. In Sec. B.b, Hegel addresses the difficult question of the re-
lation between God and the natural world. The latter corresponds
to the second moment of the inner dialectic of the divine life, but
Hegel makes it clear many times that the created world is not simply
identical with God in the moment of self-differentiation ("the eter-
nal Son of the Father") (see n. 79). This would entail a crude
pantheism, which he consistently avoids.22 His position is rather

22. See especially Sec. A of The Concept of Religion in the 1827 lectures, where
Hegel defends himself vigorously against the charge of pantheism.
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that of panentheism: the world exists in God and is dependent on
God (creation is a continuous preservation), but is not in any em-
pirical sense identical with God. Yet the element of explicit and
present difference does seem to presuppose an implicit and teleo-
logical identity, for the vocation of both God and world is to achieve
actuality together, to move toward union in an eschatological con-
summation. The quality of the natural world, as a "disappearing
moment" in this process, is precisely to sublate itself, "to pass over,"
"to take itself back into the final idea." Here Hegel's affinity with
Neoplatonism and German mysticism is evident. At the end of this
section he considers briefly the presence of the idea (the "wisdom
of God") in nature and the emergence of spirit out of nature.

3. Sec. B.c is the lengthiest and most complex of the Ms., for
reasons already discussed (see also n. 88). By means of the Greek
letters a and (3 Hegel divides it into two parts. In the first part (a)
he treats finite spirit qua finite—as estranged, cloven, "natural hu-
manity"—that is, theological anthropology. Human being is "nat-
ural" and merely finite when it chooses to exist according to the
immediacy, particularity, and externality of the natural world
(n. 90). This is the life of desire, of singularity, of utter dependence
on nature. This is in fact the "original condition" of humanity; but
also, because human being is spirit, it is not false to represent the
original condition mythically as our having been created in the
image of God: spirit is implicitly the divine idea itself. This original
condition, however, is neither "good" nor "evil," and it is wrong
to think of human being as either good or evil "by nature," which
is a doctrine of "recent times."

Humanity becomes either good or evil (for the most part, evil)
with the transition from its so-called original condition (whether
primitive or mythical) to the actual conditions of historical existence
and culture. The transition involves essentially an act of cognition
or knowledge (Hegel's term is Erkenntnis), the willful choice of
what is natural and immediate, a choice for which human beings
are responsible, with the result that they are guilty. It is this knowing
choice that is in the strict sense evil. The role of knowledge in the
occurrence of evil is the central theme of the story of the fall, but
Hegel is primarily concerned with the contradictions that are pres-
ent in the story. First there is a contradiction with respect to knowl-
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edge: on the one hand, the fruit of the tree of the knowledge of
good and evil is forbidden by God, yet on the other hand it is
precisely this knowledge that is the likeness of God in humanity,
without which Adam would be just like the beasts. Then there is
a contradiction with respect to mortality (see n. 118): is it a pun-
ishment for sin (the penalty of death for eating of the fruit), or is
it a concomitant of finitude (in order to gain immortality Adam
would have to eat of the tree of life but misses the chance)? By
bringing out these contradictions we are able to see through the
mythical form of the story and to grasp its speculative truth: cog-
nition is the spiritual essence of humanity and intrinsically good;
yet when conjoined with finitude it yields the choice of nature rather
than of spirit, and hence inner rupture and outward evil. Evil is
now seen to be a dialectical necessity in the rise of consciousness,
not an inscrutable, absurd force. Cognition both "gives the wound
and heals it."

In the second part (|3) of Sec. B.c, Hegel attends to the reversal
out of this situation, the "elevation" of spirit out of its natural will
and evil and into consciousness of the universal, of God—in other
words, christology. He clearly demarcates the stages of this lengthy
analysis by a series of Greek letters ((a) through (e)). The first point
to be established (point (a)) is that humanity is conscious of the
universal as its own essence, its own infinity: both absolute essence
and infinite subjectivity are essential. This can be otherwise ex-
pressed as "the unity of divine and human nature" or simply the
"divine idea," which humanity bears implicitly within itself, the
consciousness of which "consummates religion as the cognition of
God as spirit." But in the second place (point ((3)), because of
ignorance and evil this cognition must come to us, this implicit idea
must appear explicitly, and it must appear in such a way that it is
empirically universal for immediate consciousness, which is the state
that most of us are in. This means that it must appear in a "wholly
temporal," "completely ordinary" human being—but one who is
at the same time known as the divine idea, not merely as a teacher.
Such an immediate certainty and presence of divinity is the "Is" of
truth for natural consciousness—divine truth present as an empir-
ical, historical fact in all its "isness."
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At this point Hegel sums up the steps of the argument and further
elaborates them. First, the divine idea is present implicitly in the
whole of humanity immediately (a recapitulation of point (a)
above). The quotations from Schiller and Goethe support this point,
if our reading of them is correct (nn. 129, 131): "the entire realm
of spirits," with all its "anguish," is needed in order that God may
enter into possession of his own infinitude. Second, the divine idea
is realized for humanity in a single individual. First it must be shown
that individual subjectivity as such is the true form in which uni-
versality appears ("substance is subject"). But then it must be es-
tablished that only one single, unique individual can be the ultimate
appearance of the universal, for otherwise divinity would become
an abstraction, and the idea of divine-human unity would be dis-
persed. "Once is always. . . . In the eternal idea there is only one
Son." (On the arrangement of these points, see n. 133.)

That any particular historical individual should be this "holy
one" for us requires "a local and exclusive occasion." In the case
of the Christian religion, this occasion is Christ (i.e., Jesus of
Nazareth23). Even though the only true attestation that he is the
divine idea is the witness of the Spirit in forming the community
of faith, Christ's teaching (point (y)) is a kind of attestation since
it unifies the whole of his life and destiny in which the divine idea
is portrayed (dargestellt). "The words of Christ confirm the truth
of the idea, what he has been for his community." In a fairly detailed
exegesis, which has its own rigor, though certainly not of a histor-
ical-critical kind, Hegel distinguishes three aspects of the teaching:
its concentration on inwardness and intentionality, displacing all
worldly interests, elevating its hearers to the "heaven within," the
"universal soil" and "homeland" of spirit—the kingdom of God,
of which communal love is the closest approximation; its "revo-
lutionary" opposition to all the established orders (of religion, fam-
ily, civil society, and the state); and the relationship of Christ to
God and humanity ("he states very specifically his identity with the
Father" and "refers to himself as the Son of Man"—i.e., the one
man who is humanity as such).

23. In accord with the conventions of his time, Hegel uses the word Christus
as a proper name (see n. 211).
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The burden of the next section (point (5)) is to show that the
life and death of this teacher are in conformity with these teachings
in the sense of actualizing their content, the kingdom of love, so
that it can indeed be said that "it is the divine idea that courses
through this history." Hegel never shows very clearly what it is
about Christ's life that manifests this conformity other than the
teaching itself "and the love with which he conducted himself."
Rather it is Christ's death that is central. In passages that are among
the most powerful of the Ms., he argues that since death is the
ultimate destiny and negativity of finite spirit, the death of this
individual is the supreme portrayal of the unity of the divine and
the human, the highest divestment of the divine idea—this and not
the divine imago in fallen Adam, as suggested earlier. "God himself
is dead." This death is both the deepest anguish and the highest
love, because love means the supreme surrender of oneself in the
other. The "speculative intuition" is that the "monstrous unifica-
tion" of the absolute extremes of divinity and death, of the eternal
God and mortal humanity, is love itself—the very love that was
the substance of Christ's teaching. As if that were not enough, this
is no ordinary death but the dishonoring death of a political crim-
inal; yet what the state dishonors is converted into the highest honor
(here we are given a preview of the decadence of the Roman Empire,
with which Hegel will shortly compare our own time).

The redemptive death of Christ (we have not discussed Hegel's
views on satisfaction) already represents the "transfiguration" of
human finitude, the beginning of the "return" of the divine idea to
itself. But what has still to be added is the "envisaged consum-
mation" of this return. This first appeared for immediate con-
sciousness in the mode of actuality as something that happened to
a single individual—the resurrection and ascension of Christ (point
(e)). Although Hegel does not say so directly, this has nothing to
do with a physical miracle or visible appearances: "resurrection"
rather means the "death of death," and "ascension" the "festive
assumption of humanity into the divine idea." Hegel makes no
attempt to unpack these metaphors at this point. Rather, as he
surveys and summarizes the three spheres (the inner triad) of "Con-
crete Representation" at the conclusion of this section, he empha-
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sizes that Christ's return and elevation to the right hand of God is
only one aspect, only one side of the consummation of the third
sphere, which includes not only one single individual but also the
community of the Spirit: the divine idea is brought to completion
in the world of actuality only when the many single individuals
have been brought back into the unity of the Spirit, into the com-
munity (see n. 184). In other words, given the arrangement of the
Ms., Sec. C of the outer triad, "Community, Spirit," really ought
to become point (£) of the second part of the third sphere of Sec.
B, since it consummates the return of the divine idea to itself out
of its worldly diremption. In this fashion, "concrete representation"
"weaves itself by itself" into "community, cultus" (n. 39). Hegel is
already cognizant of the tensions present in his original design,
according to which Son and Spirit both belong to the third sphere,
while the second is occupied solely by the natural world.

Community, Spirit

Sec. C is composed of another inner triad, which is neither the-
ological nor philosophical but historical, namely, the sequence of
origin, preservation, and perishing that applies to all historical phe-
nomena. Preceding this triad, however, is a transitional section
("The Standpoint of the Community in General"), which expands
upon the transitional remarks at the end of Sec. B. The transition
is one from the sensible to the spiritual presence of God—that is,
from the Christ of history to the community of the Spirit. We must
make this transition without at the same time shunning sensible
presence "in monkish fashion." The transition is necessary because
the single individual in whom God was present has been "removed
from the senses and raised to the right hand of God"; God is now
present in the inwardness and subjectivity of the spiritual com-
munity. The subjectivity in question is a renewed, transfigured,
communal subjectivity—in essence a unique and unsurpassable in-
tersubjectivity, distinguishable from all other forms of human love
and friendship. Privatistic and exclusivistic modes of existence are
set aside, as are all distinctions based on mastery, power, position,
sex, and wealth, and in their place is actualized a truly universal
justice and freedom. The symbol "Holy Spirit" refers to the unifying
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and liberating power of divine love arising from infinite anguish—
the same love that was objectively represented on the cross of Christ
but that now works inwardly, subjectively, building up a new human
community. "This is the Spirit of God, or God as the present, actual
Spirit, God dwelling in his community." This spiritual community
is the same as the kingdom of God proclaimed by Christ: "The
kingdom of God is the Spirit," or more precisely, "the kingdom of
the Spirit." Thus already in the Ms. Hegel has introduced the term
by which he will eventually characterize the third moment of the
consummate religion, the moment of the return of the divine idea
to God and of the consummation of all things in God.

Sec. C.a on the "origin" of the community is concerned with
the question of the "verification" of the divine mission in Christ.
The speculative aspect of the question ("Does God have a Son whom
he sends into the world?") is properly dealt with in the framework
of the trinitarian mediation of spirit as grasped philosophically. But
the historical aspect of the question ("Was this Jesus of Nazareth
the Christ?") cannot be answered by supposed historical proofs
based on miracles. The only genuine proof is the witness of the
Spirit, the evocation of faith by the outpouring of the Holy Spirit
upon the departure of Christ. This is the "origin" or "arising"
(Entstehung] of the community, and indeed the existence of the
community is the "proof" of Christ. While the community has a
specific historical referent and founder, the proof of the identity of
this founder as the Christ—the proof that the history of his teaching,
life, death, and resurrection was "strictly adequate to the idea"—
is a proof of faith and the Spirit, not a proof of history.

Sec. C.(3 considers the "being" (Sein) of the community. First,
this is a community of faith and teaching. Faith is the certainty of
absolute truth for spiritual consciousness as a whole; since it has
a content or is a form of objective truth (and not mere subjective
feeling), it can be taught, and this teaching must be secured in fixed
expressions (as tradition and doctrine). Second, the developed com-
munity is a church, which takes on the form of a worldly organi-
zation and even generates the principles of civil and political life
out of itself. Finally, the central act of the community is cultic—
"an eternal repetition of the life, passion, and resurrection of Christ
in the members of the church." The focus of the cultus is accordingly
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the sacraments, and above all the sacrament of Holy Communion
or the Lord's Supper. This sacrament entails not only a "mystical
union" with but also a sensible "partaking" of God in Christ (Ge-
nuss is the word Hegel customarily uses for "communion," and it
has the connotation of sensible enjoyment or physical partaking).
It is only with respect to the cultus that the Western Christian
confessions differ from one another: the Catholics venerate the host
as such because it is divinity present in sensible form, while the
Lutherans claim that the sacrament is efficacious in faith, and the
Reformed theologians regard it as a mere memorial. This section
concludes with a look at various ways in which the relation between
the objectivity of God ("grace") and the subjectivity of human
volition and freedom has been understood; it seems to anticipate
elements of the discussion in the 1824 lectures of spiritual "rebirth"
and the "realization" of faith in the world.

Everything historical eventually passes away (Sec. C.y). Is the
same to be said of the community of the Spirit?24 Such would seem
not to be the case if the kingdom of God has been established
eternally and if the gates of hell shall not prevail against Christ's
teaching and church, although, to be sure, single individuals perish
and pass over to the kingdom of heaven. This would be to end on
a discordant note, and the signs of the time (n. 251) do indeed
point to a considerable discord in this respect. Our age is like that
of the Roman Empire in its abandonment of the question of truth,
its smug conviction that no cognitive knowledge of God can be
had, its reduction of everything to merely historical questions, its
privatism, subjectivism, and moralism, and the failure of its teachers
and clergy to lead the people. It is indeed an apocalyptic time, but
the world must be left largely to its own devices in solving its
problems. Philosophy can resolve this discord only in a manner
appropriate to itself, by zealously guarding the truth, but it must
recognize that its resolution is only partial. The community of
Spirit as such is not passing away, but it does seem to be passing
over from the ecclesiastical priesthood to the philosophical; if so,
the truth of religion will live on in the philosophical community,
in which it must now seek refuge.

24. In what follows we do not attend to the variant readings in W2, some of
which are significant. See nn. 248, 250, 256, 259.
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b. The Lectures of 1824

Introduction

The Introduction is considerably expanded in the 1824 lectures
and is divided into four sections, although only two of them are
clearly marked (see 1824 lectures, n. 2). In the first section, Hegel
enlarges upon his "definition of this religion" found at the beginning
of the Ms. Against the danger of subjectivism in theology, of which
he was especially cognizant in 1824,25 Hegel stresses the objectivity
and absoluteness of content of the Christian religion. The "absolute
identity" of "infinite and finite spirit" is religion, and since it is the
absolute that constitutes this identity—an identity that includes
dialectically the element of difference—the absolute itself is religion.
Since the consummate religion is the awareness of just this content,
it is also the "absolute religion" (a title that Hegel employs more
frequently in the 1824 Introduction than elsewhere). But the ab-
solute is not simply an external object that lies permanently beyond
subjective consciousness; rather it is present in a profound unity
with the subject and is itself absolute or infinite subjectivity. In this
way the "great advance" of our age—the turn to the subject—may
be affirmed, but only when it is properly defined. The proper subject
matter of religion is not the sensibility and feeling of the finite
subject, which abandons any cognition of God, but the infinite self-
consciousness of the absolute subject, which encompasses finite
subjects within itself. If religion lacks divine content, then it will
be filled with contingent, empirical content, and a similarity with
"Roman times" arises; the comparison that Hegel made at the end
of the Ms. is thus transferred to the beginning of Part III of the
1824 lectures.

Sees. 2 and 3 expand upon the other "characteristics" of this
religion as adumbrated in Sec. 2 of the Ms. Introduction, namely,

25. Hegel has in mind the theology of feeling of Schleiermacher in particular
but also of Jacobi and Fries. See Vol. 1, 1824 Intro., n. 52; and 1824 Concept, nn.
20, 37. One consequence of surrendering all objective content in theology, in Hegel's
view, was the turn to a purely historical attitude, which investigates what was said
and done in the past but makes no judgments as to its truth or present-day validity.
Theologians are like "countinghouse clerks" (Vol. 1:166). Thus we find not only
an antisubjectivist but also an antihistoricist polemic in Hegel's 1824 lectures.
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that it is the revelatory religion and the religion of truth, freedom,
and reconciliation. The material is presented more clearly and in
somewhat different form, but no new themes are introduced. The
concluding brief survey of the relation of the consummate religion
to the preceding religions (Sec. 4) anticipates a much fuller artic-
ulation in 1827; in the form presented in 1824, it has overtones of
the stages of consciousness as delineated in the Phenomenology of
Spirit.

The Metaphysical Concept of God
This is no longer the first moment of an outer triad but the first

of the two main divisions of the 1824 lectures. The contrast between
these divisions is between the abstract and the concrete concepts
of God in the consummate religion. Abstractly, God is the absolute
idea; concretely, he is the inward and outward self-mediation of
absolute spirit, by which it "develops" and "actualizes" itself. But
this distinction is not hard-and-fast, since even the "abstract" or
"pure" or "metaphysical" concept must objectify or realize itself;
precisely this is the proof of God's "being" or "existence."

Hegel's summary of the ontological proof in its classical (An-
selmian) form and of the modern (Kantian) refutation of it is very
similar to the text in the Ms., especially to certain marginal passages
that were added when he lectured in 1824. What is primarily new
in 1824 is Hegel's attempt to go beyond the Anselmian form of the
ontological proof and to develop a modern, post-Kantian version
of it based on his own logic. The primary problem with Anselm's
version is that it is circular: it presupposes metaphysical "perfec-
tion," that is, the unity of concept (thought) and being (reality),
and therefore its conclusion is already contained in the presuppo-
sition. But the presupposition of the unity of thought and reality
is precisely what is at issue in our time. This presupposition must
be questioned, even though the modern presupposition that what
is most real is sense experience is no more satisfactory. Today we
must start from the difference between being and thinking, the real
and the ideal, and show how their unity results only from the
negation of their antithesis. Only in this fashion can it be shown
(as opposed to being merely presupposed) that being is contained
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in the concept. This is the case because the concept is a movement
that determines itself to be; it is the process of "self-determination
into being," it realizes itself, "it objectifies itself for itself." The self-
objectification of the concept is the idea. "The idea is truth in itself
and for itself—the absolute unity of the concept and objectivity."26

Such an argument is based on Hegel's doctrine of the concept as
elaborated in volume 2 of the Science of Logic27—the progression
from subjectivity to objectivity to idea—but here he gives only the
barest sketch of it and does not really present it in the form of a
proof of the being of God. Perhaps he could assume that his students
were familiar with its logical foundations, especially since he was
lecturing on logic and metaphysics during the same term.

The Three Elements

We have already explained how and why the two triads of the
Ms. become the "three elements" (or "forms") of the self-devel-
opment of the idea of God in the 1824 lectures. Hegel himself
alludes to this altered conception (see n. 68). At the outset he es-
tablishes a link with the preceding section by claiming that the
"concrete" development and realization of the idea of God is a
further specification of the impulse toward realization already pres-
ent "abstractly" in the concept of God. He then proceeds to an
exposition of the three elements or of the moments of the "divine
history" by developing the distinctions involved in four different
categorial frameworks, those of logic, consciousness, space, and
time. Presumably he does this because of his insistence that the idea
of God must be available not only to philosophers but also to
ordinary religious folk, not only to conceptual thought but also to
representational expression.

The four frameworks may be set forth in tabular form as shown
on the following page.

Of the several observations that could be made about this
schema, we shall limit ourselves to two. First, the logical category
"particularization" (Partikularisatiori) seems intended to include
both the "particularity" (Besonderheit) of nature and the individual

26. Encyclopedia (1830), § 213.
27. Science of Logic, pp. 575 ff. (GW 12:5 ff.).
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