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ABSTRACT
The Influence of Hegel On Emil Fackenheim’s

Understanding of Judaism

Celia Shulman

Fackenheim’s use of Midrash resonates with a Hegelian prism
through which one approaches philosophy, religion and
history. The anti~Judaism that is found in Hegel is largely
due to his unfamiliarity with Jewish sources. His main
contention is that Judaism is no longer historically
relevant because Jews have lost their sovereign state and
that Judaism is no longer a true philosophy or religion,
since revelation is a one time event, which cannot be
carried to the present or the future. The undialectical
nature of Judaism is, to Hegel, the reason why Judaism is
surpassed by Christianity. Fackenheim juxtaposes Hegel’'s
framework with Midrash to show that, indeed, a vital
Judaism has appeared on the historical scene the second
time. To Fackenheim, the Holocaust and the State of Israel
are major watersheds in the history of Judaism, with the
Holocaust having revelatory significance. Judaism’s
historical rootedness is paralleled by the importance Hegel
attributed to history in his own analytical framework.
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Section I Introduction

The introduction begins with a statement of purpose,
which attempts to give cohesion and unity to Fackenheim’s
writings on Hegel, Midrash and the Holocaust. I will also
outline the respective themes of the six sections, which
together capture the general tenets of Fackenheim and
Hegel’s philosophy. Their lives and philosophical works
will be contextualized to help illuminate Fackenheim’s
understanding of Hegel’'s philosophy. Following the
biographical discussions, I will introduce additional major
figures who have impacted on the development of this
thesis. The reasons how, and why, the topic became viable
is discussed in the context of what commentators have to
say about Fackenheim and his connection to German
philosophy.

The thesis at times repeats arguments previously
presented. My major task was to achieve comprehensiveness
for each section, chapter, and the suggested book
reviews—all incorporated into the final thesis. It is best
to read the reviews and sections on Hegel’s “fragments” as,
at times purposefully digressive, and at other times an
opportunity to delve parenthetically on several ideas and

concepts that inform the larger thesis of Fackenheim'’s



reading of Hegel, and its impact on his theo-philosophical
method of analysis. Regardless of my personal views, I have
focused on doing justice to Fackenheim’s reading of Hegel
and Jewish religious works, and the syncretism that ensues.
Statement of Purpose

In this thesis, I will argue that Fackenheim’s use of
Midrash parallels Hegel’s major ideas of philosophy,
religion and history. For Fackenheim, the anti-Judaisms that
is found in Hegel is largely due to his understandable lack
of familiarity with Jewish sources. Hegel’s main contention
against Judaism is that it is no longer relevant
historically because Jews have lost their sovereign state
and secondly that Judaism is no longer a true philosophy or
religion, since revelation in Judaism, unlike that in
Christianity, is a one time event, which cannot be carried
to the present or the future. The non-dialectical nature of
Judaism is, to Hegel, the reason why Judaism is no longer
relevant in history.

Fackenheim takes the seminal ideas of Hegel and
demonstrates how Midrash can be understood by comparable
dialectical methods, as Christian sources, yet Judaism
remains unique and distinct. To Hegel, the absolute idea of
God comes about through an exhaustive search for truth and

represents the pinnacle of the science of metaphysics in



his Phenomenology. To Fackenheim, metaphysical science
begins with the best modern German philosophers and ends
with Midrash and Jewish Mysticism. To Hegel the Absolute
Idea of God can only emerge from a pinnacle in major
historical events such as the French Revolution, as it
brings Absolute freedom to experience revelation of the
Holy Spirit in the self. Fackenheim juxtaposes historical
events to argue that the Holocaust and the State of Israel
are major watersheds in the history of Judaism, which
brings Judaism to the forefront of the history of religion
and philosophy.

The Holocaust, to Fackenheim, has revelatory
significance. He sees this as the defining historical event
to Jews [and non-Jews alike]. The revelation of the
commanding Voice or commanding Presence in the Akedah and
Sinai will resound in the Voice of the ashes of Auschwitz
in what Fackenheim will frequently refer to as the 614%™
commandment [the idea that Hitler should not posthumously

1

be given victory]. Jewish morality takes the shape and form

*Fackenheim frequently conflates anti-Judaism and anti-Semitism
although he does refer to the anti-Jewish bias of many modern
philosophers. At times, I prefer using “anti-Semitism” as it is a more
accurate rendering of Fackenheim’s views.

! Emil Fackenheim, God's Presence in History, (New York: New York
University Press,1970) pp,11,89 & Michael L. Morgan ed. The Jewish
Thought of Emil Fackenheim, (Detroit:Wayne State,
University,1987),pp.23,24,35,36,62. & Emil Fackenheim, Encounters
Between Judaism and Modern Philosophy, (New York:Schocken
Books,1980),p.70.




of Sinaitic commandments.’? The Divine does not enter the
human, rather the words of Torah are heard and seen. To
Fackenheim, the Divine Speaker Himself is present even as
His word is to be heard.’ Studying the Torah and praying are
two ways of receiving the Torah.! Fackenheim calls
revelation the great shibboleth (flood or stream) of Jewish

modernity.”’

However revelation is not simply for Jews alone;
it has significance and meaning for all modernity.
Fackenheim’s writings note that German rationalism went as
far as it could go without revelation, which adds new
knowledge that is not retrievable through philosophical
rationalism. The inadequacy of both reason and moral

imperatives become increasingly evident to Fackenheim with

the advent of the Holocaust. In To Mend the Word he argues

that “God’s Voice” becomes more needed-- it is the
beginning, which makes it possible for reason and
philosophy to be reconstituted.

Fackenheim cites Martin Buber’s Moses to write on
revelation and its relevance for today. Revelation, to both
Fackenheim and Buber, is a totally natural occurrence, at

the same time it is quite extraordinary and may be called

’ Michael L. Morgan ed. The Jewish Thought of Emil

Fackenheim, (Detroit:Wayne State, University,1987),p.24.
* Ibid., p.101.
* Ibid., p.102.




® The total astonishment for the individual is

miraculous.
that the Presence destroys the fixity of fields of
knowledge and gives certitude in God’s existence.’
Revelation after the Holocaust retrieves the past and the
future in the present and represents the continuity of
Judaism, as it does in all other epoch-making events in
Jewish history. Whereas to Hegel the Absolute idea becomes
the Notion only because the Idea exists, not only in
thought but in the real life of the Christian State,
revelation to Fackenheim takes on concreteness because it
exists in a real state—the old yet new State of Israel.

To Fackenheim, after the Holocaust, the creation of
the State of Israel places Jews back into history.® As well,
after the epoch-making event of the Holocaust, it is
possible that revelation at Sinai is again being heard, and
seen, as distinctly as it was by the lowliest of people,

the maidservants at Sinai.’

To Fackenheim, revelation, now
incomplete and partial, will ultimately reach fruition in

Messianic days, even as the Sinaitic commandments remain.'®

® Emil Fackenheim, To Mend The World, (New York:Schocken

Books,1982),p.101.

® Emil Fackenheim, God’s Presence in History, (New York: New York
University Press,1970) p.12.

’ Ibid., p.13.

! Emil Fackenheim, The Jewish Return Into History, (New York:Schocken
Books,1978).pp.273,277.

° Emil Fackenheim, God’s Presence in History, p-7.

Y 1bid., p.11.




Synopsis of the thesis
Following the introduction, in Section II, I will
present a synopsis of three major works of Fackenheim:

Encounters Between Judaism and Modern Philosophy, To Mend

The World and The Religious Dimension in Hegel's Thought.

These texts deal with Hegel’s anti-Semitism and

Fackenheim’s response. In Encounters between Modern

Philosophy and Judaism, Fackenheim makes the point that

even though Hegel posits Christianity as the Absolute
religion, Judaism, like Christianity, could use its
dialectic to posit the same supremacy. However, Fackenheim
notes that this only proves that neither Christianity or
Judaism is an Absolute religion-- that is, the one religion

that surpasses all others. In To Mend the World, Fackenheim

discusses how the Revelation at Sinai is the starting point
in the process of how to overcome the devastation of the
Holocaust in order to create bridges and build new
beginnings.

In The Religious Dimension in Hegel's Thought,

Fackenheim summarizes Hegel'’s philosophy and here we see

that The Phenomenology is the pinnacle of metaphysics in

the ladder to the Absolute Idea of God. As it goes through

the Science of lLogic, the Idea becomes the dialectical

appropriation of all Nature, which becomes permeated by



Spirit. In the religious state, self-consciousness is
separate from the divine and remains the other. It becomes
Notion when philosophy and religion coalesce in a complete
divine-human absorption of each in the other. This sameness
of identity leads to the emergence of self-conscious
activity of absolute freedom and Grace. The self-activity
dialectically absorbs all of history to itself yet stays
outside to transform it. Fackenheim discusses Hegel’'s view
of Judaism, which sees Judaism incapable of being
considered as a philosophy and a religion in the same way
as Greek philosophy or Christianity.

In Section III, I present my own research on Hegel,
the Holocaust and Midrash, and show thematically how the
dialectic of Hegel is paralleled by Midrash. Each theme is
a fragment that is a part of the Hegelian philosophy of
science. What emerges is Fackenheim’s attempt to overcome
the devastation of the Holocaust by making the revelation
of Sinai and the Akedah resound in the Voice of the ashes
of the Holocaust. The fragments show how Hegel’s union of
revelation and history are paralleled by Fackenheim so that
the present State of Israel embodies the basic ideas that
were, to Hegel, unique only to Christianity. Although there
is similarity between the dialectical approaches of Hegel

and Fackenheim, Fackenheim repeatedly brings out the



uniqueness of Judaism in that it alone represents the
incommensurability between the human and Divine, so that a
human being cannot escape into idolatry.

In Section IV, I look at the positive and negative
criticism on Fackenheim and here I discuss views of Louis
Greenspan, Reinier Munk, Michael Morgan, and Gregory Baum.
I look at the various authors who see Fackenheim as a
Hegelian who tries to forge new beginnings for both modern
philosophy and Judaism. I also look at an interview with
Fackenheim and his response to his critics which reveals
what he thinks in regard to Hegelianism: whether it is the
Hegelian dialectic that overcomes the Holocaust; or,
whether the overcoming of the Holocaust is possible because
of the inherent dialectic of Midrash.

In Section V, there is an ensuing discussion on
Fackenheim and how he sees himself in relation to Hegel,
modern philosophy and Midrash. In this section there is a
tension between Fackenheim’s desire to overcome the
Holocaust through a Hegelian mending and yet his belief
that after Auschwitz his direct debt to Hegel comes to an
end. Fackenheim builds bridges to the future in presenting
Midrash as the dialectical thinking that meets the

challenge of modern philosophy.



In Section VI, the Conclusion deals with some of the
major problems encountered in confronting Fackenheim’s
writings. It is not clear whether Fackenheim offers a
traditional mending of the metaphysical vacuum left by the
Holocaust. Is Fackenheim saying that the Hegelian dialectic
is capable of overcoming the Holocaust or is the mending
only possible through Judaism and revelation? The question
arises as to what extent the Holocaust competes with Sinai
as a demonic inversion of the revelatory experience. Does
the Holocaust itself become a root-experience? To what
extent does the horror of the Holocaust become a
transformative moment in Judaism as was Sinai? These are
uncomfortable questions to raise as it might invoke absurd
parallels between that which defined Judaism from a
covenental perspective and that which almost destroyed Jews
and Judaism. Aside from the challenges that Fackenheim
presents, it is clear that for him the Holocaust and the
State of Israel have revelational meaning which bring Jews
and their God back into history.

Biographical sketch of Fackenheim and Hegel

| Emil Fackenheim is one of the foremost Jewish thinkers
of this century. He has contributed a distinctive and
poignant reflection on the Holocaust, and its impact on

Judaism and how we see, or, indeed, should see, Israel both



as political state and as a Jewish existential phenomenon.
His conceptions of Jewish life, after the Holocaust,
provide modern Jewish thought with powerful and rich
formulations.

Emil Fackenheim was born in Halle, Germany. He
obtained his rabbinic ordination in Germany and his Ph.D.
in philosophy from the University of Toronto. He was
imprisoned in the concentration camp of Sachsenhausen
[1938-1939], following which he fled to Aberdeen and then
Toronto. He made aliyah to Jerusalem in his mature years
and has never held a full-time university position in
Israel. Fackenheim is the author of eight books and over
100 articles in Israel. Although his fame is as a Jewish
philosopher, it is less well known that he taught Hegelian
Philosophy for many years at the University of Toronto, and
his own work is deeply indebted to the tradition of German
Idealism. Fackenheim’s writings on Jewish religious and
philosophical thought are also informed by his attraction
to Midrash, and the writings of Buber and Rosenzweig.

Fackenheim’s overriding concern is with the Holocaust.
He sees the Holocaust as radical evil, an evil that
ruptures all possible philosophical and religious thought.
It is his contention that we must expose our thoughts to

the event rather than to avoid it, because only in

10



confronting historical realities, like the radical evil of
the Holocaust, can we begin to reconstruct philosophy and
religion. Facing the horror of the Holocaust enables
Fackenhim to articulate imperatives for future Jewish life
and thought. What is especially resonating for Fackenheim
is the Kabbalistic notion of Tikkun Olam (mending the
world), which shapes his idea of resisting the traumatic
effect of the Holocaust.

In God’s Presence in History, his most popular book,

Fackenheim questions faith in a God who saved Jews at Sinai
but not at Auschwitz. Where was God that he did not save
Jews? Fackenheim argues that survival and resistance to the
Holocaust carries with it the commanding Voice: the 614"
commandment not to give Hitler a posthumous victory. This
commandment also implores Jews to partake of the great
philosophical and religious traditions even, if after the
Holocaust, the rereading of great classics takes on a
different meaning and a different shape. Fackenheim hones
the writings of both Buber and Rosenzweig to understand the
contemporary complexity and meaning of revelation. Here
Fackenheim finds that the creation of the State of Israel
has great revelatory and redemptive significance.

In To Mend the World, Fackenheim seeks inspiration

from the great philosophical traditions such as Hegel’s, so

11



that he might rebuild a modern Jewish philosophy. He alsb
explores other major figures of German Idealism such as
Kant, Fichte and Schelling, and later Heidegger. He looks
to these philosophers for possible answers as to how such
an atrocity as Nazism could have taken place in this most
culturally advanced period of German history.

My underlying thesis is that Fackenheim’s rootedness
in German Idealism is the beginning point to understanding
his work. It is, however, also Fackenheim’s later
attraction to Midrash that brings forth his most
distinctive and profound interpretations of the Hebrew
Bible. In what appears to be a synthesis between modern
philosophy and Judaism, Fackenheim culminates this forty
year “reconciliation” with the statement that it is really
impossible to overcome the Holocaust. It is possible,
however, for Judaism to hold to its belief in an omnipotent
God, who is a just God.

Hegel, the pivotal philosopher in Fackenheim'’s
formation, was born in Stuttgart in 1770. He became a
professor of philosophy in Jenna in 1805. He is the author
of many seminal works including Early Theological Writings,
Phenomenology of the Spirit, The Encyclopedia, The
Philosophy of Religion and The Science of Logic, Ideology

and the State which speculate on religion and philosophy,

12



and how they share the same truth that is God. The God of
Christianity is the Spirit that moves and permeates all of
life. To Hegel, it is Protestant Lutheranism that gave rise
to the subjective freedom and universality of the self. His

Phenomenology of Spirit is his best known work; it is the

science through which Hegelian philosophy is made to appear
as the highest form of knowledge. Here the Absolute Idea is
the realization of the self-consciousness of Spirit as the
Self that arises from historical contingencies, and then
stands over and against them as the Notion that absorbs all
reality to itself. Hegel considered his historical epoch as
the highest point in the evolution of Spirit. Since the
French Revolution, the Enlightenment and modern philosophy,
gave rise to human freedom in all of its cultural
manifestations, to Hegel, the times were ripe for the
appearance of Spirit.

To Hegel, Judaism was spiritual and it represented a
higher consciousness when it existed in relation to a
state. Since the loss of the biblical State of Israel, Jews
have been surpassed in historical relevance, particularly
in the modern era by states like Germany where the Spirit
and the state coalesce in infinite freedom, power and

grace.

13



As previously suggested, it is important to recognize
that Fackenheim considers Hegel to be the greatest modern

11

philosopher.” He sees Hegel as the greatest modern
philosopher in that he sought a synthesis between
philosophy, history and religion, which had been
unparalleled in the history of thought. To Fackenheim, no
previous philosopher paid so much attention to history, as
did Hegel. The entire evolution of spiritual height and
depth in the modern era is a result of history being
dialectically absorbed in the unity and non-unity between
itself as Spirit and all of reality. To Fackenheim, the
Holocaust ended any notion that the Hegelian unity between
human reason and the Divine had triumphed, which is not to
argue that the Hegelian synthesis, for Fackenheim, could no
longer resonate and illuminate future efforts to reconcile
the human and Divine. For Fackenheim, there are themes that
emerge in Hegel that need to be reconsidered, as they gave
unity, purpose and majesty to human life. As well, in
Fackenheim’s view, the unity Hegel brought to all of 1life,
to the human and Divine, may one day influence life in ways
that are yet not known.

Fackenheim writes on Hegel because, despite the anti-

Judaic bias in Hegel, Hegel did more justice to Judaism

' Emil Fackenheim, The Jewish Bible after the Holocaust: A Re-reading

14



than any other philosopher. It was Hegel who pointed out
that Judaism is Spirit-in-waiting. Hegel saw Judaism as the
incommensurability between the human and the Divine.
Nevertheless this incommensurability resulted in a religion
where God is served by Jews who see themselves as the
servants of God and are thus able to walk in front of Him
with confidence, in spite of their finite limitations.

To Fackenheim Hegel did not understand that Judaism is
unique because the Revelation at Sinai is about the
incommensurability between the human being and the Divine,
yet that incommensurability is bridged by the Torah and
its interpretive tradition. For example, in Midrash,
stories and parables are part of the oral Law, which to
Fackenheim represent the in-dwelling of the Holy Spirit
[the Shekhinah] as the life of the Commandments.'’ God is
never consumed in the process of interpretation as
interpretation is infinite. In one Midrash Moses is said to
look out from heaven, without understanding the
interpretation of Torah that is being presently studied,
yet God tells him that the rabbis are studying the Torah as

was given to Moses on Mount Sinai.®?

(Indianapolis: Indiana University press,1990), p.2.
» Emil Fackenheim, What is Judaism, (New York: Summit Books,1987),p.69.
13 2

Ibid., p.69.
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To Fackenheim, the incommensurability between the
human being and the Divine means that in Judaism mortal
being and God can never share the same space in their self-
consciousness, as one is infinite, the other finite. For
Hegel it is important to maintain the distance and
demarcation between what is human and what is Divine.
Maintaining the separation between the human and the Divine
is important in Hegel, as it is in Fackenheim, to prevent
an escape into idolatry.

Influential Authors

The formative ideas for this thesis come from studying
commentators like Louis Greenspan, Michael Morgan and
Reiner Munk, who write about the connection between
Fackenheim’s use of Midrash, the Holocaust and German
philosophers. It is with this in mind that I began to look
for a general coherence and unity among all three
components. Through their respective thoughts on
Fackenheim’s writings, I began to search for a basic
methodological approach that informs Fackenheim’'s work, the
culmination of which is the end of Hegelian metaphysics,

which Fackenheim argues can only be retrieved through
traditional sacred Jewish sources. Fackenheim’s writings on

Revelation in God’s Presence in History forge new

beginnings between what is the end of metaphysics and the

16



new beginning. Fackenheim’s own contention is that the new
beginning is to study an earlier philosophical tradition
that looks at both Kabbalah and Midrash.

Louis Greenspan suggests in Fackenheim: German

Philosophy and Jewish Thought that it would be useful to

have a detailed study of Fackenheim’s use of modern
philosophers to see how they are incorporated into Judaism,
and how and why Fackenheim deals with them. Greenspan
states that “a detailed comparison of Fackenheim with these
philosophers would be the subject of a useful study but the
mere mention of it shows how deeply Fackenheim penetrated
the current intellectual world.”

Reiner Munk in the same essay collection offers an
explanation why Fackenheim writes on non-Jewish
philosophers. Munk states that Midrash is considered by
Fackenheim to be the response of authentic Jews to epoch-
making events.'” The Holocaust, to Fackenheim, is an
epoch-making event. He sees modern philosophy after the
Holocaust in ruins, except for fragments of truth.
Fackenheim picks up these fragments and uses modern

philosophy to construct a Midrash.'® He hopes to put an end

' Louis Greenspan, and Graeme Nicholson eds. in Fackenheim: German

Philosophy and Jewish Thought, (Toronto: University of Toronto
Press,1992) p.214.

'* Ibid.,p. 214

' Tbid., p.232.
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to the anti-Judaic bias that has vitiated modern

17

philosophy. ' According to Fackenheim, modern philosophy
lacks familiarity with Jewish sources. Jewish history can
serve to challenge philosophy and thus to restore a more
cogent truth.' The creation of the State of Israel has a
new universal significance and is of interest to philosophy
seeking renewal.'’

In reply to some critics, Fackenheim also gives us an
answer as to why he writes on non-Jewish philosophers. For
him, philosophical renewal is predicated on his assumption
that modern philosophy will be modified by Jewish religious
thought:

that not philosophy but a Jewish saying will have the

very last word, after all. Neither Plato nor Hegel

will ever quite be the same. The philosophers who

reach the exit of Yad Vashem in Jerusalem find a

saying of Ba’al Shem Tov, the founder of Hasidism, a

movement itself stemming from the Kabbalah:

forgetfulness leads to exile, but memory leads to
redemption.?

Fackenheim seems to be writing Jewish philosophy from

fragments of Hegel’s dialectical understanding of history

Y Ibid., p.232.
¥ 1bid., p.141.
1% Ibid., p.141

18



and imposing a Jewish “mending” from Midrash. Fackenheim
also enables us to see that dialectical thinking of Hegel'’s
caliber exists in Talmud and Midrash, rabbinic sources that
were not understood by Hegel. Fackenheim states that if
Hegel had attained this knowledge, he would have to
withdraw his sweeping assertion that “no nation appears on
the world-historical scene more than once.”?

In essence, Judaism, to Fackenheim, has appeared as a
testimony to the eternal nature of a people.? After the
Holocaust, Fackenheim feels that Hegel would have had to
admit to the abysmal failure of his philosophy. Also, he
would have seen how the dialectical nature of Midrash
continually rejuvenates the ideas of the Bible such as the
promise of the land so that even the Holocaust could not
destroy them.

Jewish death at Auschwitz and rebirth at Jerusalem
might make him wonder whether at least one people is

not appearing on the scene for a second time, with

world-historical consequences yet unknown.?’

20 Ibid., p.299.

*' Emil Fackenheim, Encounters between Judaism and Modern Philosophy:A
Preface to Future Jewish Thought, (New York: Schocken books,1980) p.168
* Emil Fackenheim “Hegel and Judaism: A Flaw in the Hegelian
Meditation,” in ed. J.J. O0'Malley, K. W. Algozin,H.P. Kainz, and L.C.
Rice. The Legacy of Hegel: Proceedings of the Marquette Hegel Symposium
1970 (Netherlands the Hague: Martinus Nijhaff,1973),p.185.

3 Emil Fackenheim, Encounters between Judaism and Modern Philosophy:A
Preface to Future Jewish Thought, p.168.
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Section II
Here I discuss the major works of Fackenheim as they

relate to Hegel, the Holocaust and Midrash. In Encounters

Between Judaism and Modern philosophy we learn that, to

Hegel, Judaism was a static religion obsessed with
legalisms; it lacked the liberating spirit of Christ.
Fackenheim notes that Hegel portrays Judaism exclusively as
a religion of law that does not permit interpretation and
change. Fackenheim counters Hegel with the notion that
Judaism holds the Divine and the human being separate and
does not permit crossing the boundary where the human being
becomes Divine. The point of union, and separation between
human and Divine is the dialectical relationship between
the commandments, which represent the Shekhinah as the life
of the Commandments.

In To Mend the World Fackenheim counters Hegelian

assertions that Judaism is a religion of servitude rather
than the type of subjective freedom and universality that
marks Christianity and Greek philosophy. Here Fackenheim

" notes that the Sinaitic Laws are the basis of freedom,
morality and have universal significance. Fackenheim states
that it is precisely because the Laws are recognized as
given for the benefit of humanity that they are accepted

out of love.
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In The Religious Dimension In Hegel’s Thought,

Fackenheim juxtaposes the sheer beauty of Hegelian
philosophy, which brings unity to revelation and history,
against Hegelian anti-Semitism. Here we learn that only
Greek philosophy and Christianity are dialectical and as
such only they are able to enter the modern age.
Universality present in Greek philosophy is reflected in
their Nomos-- laws created by philosophers rather then
gods. To Hegel, only Christianity experienced a revelation
where human self-consciousness manifested the Divine
Spirit. The infinity and universality of Christianity are,
to Hegel, the Divine-human nexus.

Encounters Between Judaism and Modern Philosophy

In Encounters Between Judaism and Modern Philosophy,

Fackenheim outlines Hegel’'s understanding of Judaism. From
the outset Fackenheim states that Hegel, the most important
modern Christian philosopher, tells us that Judaism is
surpassed by Christianity. To Hegel the supercession is
largely due to the nature of authority; in Judaism Moses
was a sheer instrument of God; he did not make the laws.

God is held to be the absolute authority, making no

allowance for human interpretation and change.?* In

* Ibid., p.81.
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addition, Jewish law, to Hegel, lacks universal content®
and Judaism implies the external practice of commandments
that lack an inner mediation of Spirit.?

To Fackenheim, Hegel represents the deepest modern
philosophical challenge to Jewish religious existence to
this day.?” Fackenheim tells us that Judaism lacks the
liberating spirit of Christ. In Hegel the transcendent Lord
becomes immanent and is witness to the unity of

spirituality with the human being.?

This spiritual unity is
the “jolt” that Christianity has given to the world.? In
some sense, to Hegel, Christianity emulates the freedom of
ancient Greece. Hegel had maintained a life-long affinity
for Greek philosophy in that the divine-human rose to the
subjective freedom of the gods, which resulted in divine-

human laws.?®

The freedom of the subjective realm of the
Greeks 1is carried forward in time to be recovered in
modern Hegelian Protestant Christianity. Fackenheim states
that to Hegel it is Jewish stubbornness to cling to the

absolute distinction it makes between God and man.’' Hegel

states that Judaism is “Spirit in its world” in readiness

% Ibid., p.8l1.

% Ibid., p.S8l.

?7 Ibid., p.86

2 Ibid., p.120.

* 1bid., p.120.

0 Ibid., p.102.

' Ibid., pp.85 & 91.
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and waiting. However, because Judaism awaits Messianic
redemption rather than having the courage to fight for a
state, the Jews are no longer historically viable.¥

Fackenheim notes that Hegel’'s mediation of all history
puts Judaism in a paradoxical position. Since Hegel
perceived Hegelianism as the only world historical witness
to the evolution of Spirit, it left Judaism with only a
Jewish historical view which nevertheless was superseded.
Also, for Judaism to be of history, it must be in history
actually as is manifested in the state. To be in history to
Hegel means to have the ability to relate to other non-
Jewish modern world views which however it cannot do given
that all points of view are mediated from a world-
historical view of Hegel.” Since Judaism has been
dialectically dissipated from its religious past with
Athens triumph over Jerusalem, Judaism can no longer be
mediated with any serious historical consequences.®

To Fackenheim, Hegel challenges Jewish self-
understanding as Jews have only two choices. Jews can opt
out of history in the decisive understanding that nothing
can alter their self-understanding between Sinai and the

Messianic days, or they can be of history and expose

3 Ibid., p.168.
¥ Ibid., p.87.
* Ibid., p.90.
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themselves to epoch-making events that threaten the fiber
of their religious self-understanding. Posited against
epoch-making events, they either opt out of history or
experience dissolution.®

Fackenheim posits an alternative to Hegelianism which
becomes the basis of his own Jewish philosophy. He asks if
Judaism might not challenge Hegelianism as radically as
Hegelianism challenges Judaism?’® Hegel’s philosophy
mediates from the external view between Jewish history and
world-historical movements such as the Greek, Catholic and

7 Fackenheim asks whether

modern secular Protestant worlds.
Hegel’s external mediation of Jewish history with the
periods of world history was matched by internal Jewish
self-mediations in response to the epoch-making events.
What if some distinctions between God and man, and between
the one true God and all the false, were in fact as
absolute as they are held by the Jewish self-understanding?
Fackenheim puts it another way. What if the Jewish
religious self-understanding has been able to hold fast to

these distinctions in response to three thousand years of

world-historical change rather than at a price of

* Ibid., p.88.
* 1bid., p.88.
¥ Ibid., p.88.
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withdrawal from it?* His answer is clear: Judaism has its
own dialectical response to all epoch-making events.

Fackenheim examines how, to Hegel, universalism and
freedom are the evolution of God’s self-othering in the
human being even as the two stay distinct. Hegel’s concept
of “Notion” is the spiritual freedom and universality which
points to Spirit as the basis of human subjectivity. The
“Notion” in Hegel'’'s philosophy only brings to thought that
which is already real both in Protestantism and in German
society. Hegel believed that the Germany in which he lived
had reached this zenith of freedom and universality, which
came from three distinct modern revolutions. The French
revolution made autonomy its supreme principle. The
Protestant revolution freed Christianity from papal
authority, and this freedom is exhibited in politics,
culture and science. A modern philosophical revolution
recovered the ancient Greek freedom in the modern form of
subjectivity.®

Hegel did justice to Judaism in relating that Judaism
is the origin of the other as Spirit. The injustice, in
Fackenheim’s view, is Hegel’s inability to understand the
dialectic prevalent in Judaism which holds God in absolute

distinction from the human being and yet is able to bring

*® Ibid., p.88.
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together the otherness of God with the human being in both

Grace and freedom by virtue of the Law.*

At the same time,
the otherness in Judaism is unlike the “Notion” in Hegel
because from the standpoint of Judaism it is impossible to
posit a philosophical thought that is at once both human
and divine.*' The fact that both Christianity and Judaism
can both be dialectical only proves to Fackenheim that
though Hegel made Protestant Christianity the “absolute
religion” there cannot be something called an “absolute
religion.”*

Fackenheim explicates that in Hegel'’s view the lack
of dialectical thinking in Judaism contrasts the sharp
distinction between human and divine and allows for no
mutuality and intimacy. In Hegel the absolute contrast
between human and divine other could be overcome only by
means of divine-human mediation in which the Divine
concretized its own Infinity in the finite particularity
and the finite was raised and transfigured by this

relationship.*

Lacking a mediation of this sort, Judaism,
to Hegel, must hold fast to the contrast between God and

man in order to retain its Jewish particularism that is its

¥ Tbid., p.120.
* Ibid., p.161.
‘' Ibid., p.161.
‘2 Tbid., p.161.
“ 1bid., p.93.
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44

chosenness.™ As well, to Hegel, Judaism manifests itself

only as obedience to a God-given law.*

In Hegel'’s
explication of Judaism obedience is derived from fear of
God as a Jew renounces his or herself in view of the Divine
power and Infinity. A Jew regains his or herself and with
it a confidence, by submission to the Divine power which
will recognize the finite self as servant of the Lord. *¢
In short, to Hegel, biblical Judaism implies a stance of
frozen and passive obedience from the point of view of God

and man'’s incommensurability.?’

The incommensurability can
only be bridged by the law, but the law is to Hegel
unalterable and uninterruptible.*® Also not only is Judaism
servile within its own law, it is doubly so since
Redemption and Grace, which lives in practicing the law,
are not possible without a state.®

Fackenheim comments that Hegel was puzzled that
Judaism managed to survive epoch-making events when it
lacked the uhiversality of dialectical thought through

which it could absorb other strains of thought into its

own.>® Fackenheim finds that If Hegel had studied rabbinic

* Ibid., p.93.
* Ibid., p.94.
* Ibid., p.94.
‘" Ibid., p.99.
* 1bid., p.99.
* 1bid., p.168.
% Ibid., p.104.
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sources he would have understood that the basis of Jewish
vitality is that its strength and survival came from
precisely the dialectical approach to history. It is Jewish
dialectical thinking that drew the boundary between that
which was unchangeable and that which was to be absorbed
and changed in order to fit into Judaism. In other words,
Hellenism could be absorbed without the sacrifice of
Judaism. Fackenheim demonstrates the dialectical nature of
Judaism in his discussion on the Maccabean revolt and in
the establishment of the Oral Torah by the Pharisees. To
Orthodoxy, the Oral Torah is seen as important as the
Written Torah given at the same time at Sinai, but not put
in writing prior to the Pharisees. The Oral Torah carries
divine inspiration and it moves the Written Torah forward
in time.”’ The dialectic in Judaism is derived solely on the
basis that the human being is merely human and that God is
transcendent even as he is immanent and accessible in the
law.>?

Fackenheim states that Hegel did not have to face an
epoch-making event like Nazism. Had Hegel lived he would

have seen how the human-divine identity united Nazi

Christians and Nazi pagans in the common worship of

*! 1bid., p.96.
%2 Ibid., p.l118.

28



Hitler.®® This worship was the height of idolatry, a

surrender to the reality of an absolute.”

Though modern
philosophy lies in ruins after the Holocaust, Hegelian
dialectical fragments keep appearing on every side.’® The
animating principle of Hegel’s entire life was the union of
the divine and the human which permeated life with Spirit
and their non-union prevented idolatry. He believed that
the presence of Spirit has to ekist in life already in
order for philosophy to articulate this truth. To Hegel
that Spirit unites both secular and religious aims and this
can be seen in their unity in German culture under the
banner of freedom and universality.®®

Fackenheim believes that Hegel was not without
greatness for he depicted how easy it is to escape real
life into an unreal future or a tribal memory.’’ Fackenheim
believes that after the Holocaust Hegel would have seen
Judaism appear in history the second time.*® Fackenheim

hypothesizes that Hegel would have seen a new union between

secular and religious Jews in the State of Israel.”® To

%% Ibid., p.157.

* Ibid., pp.158 & 158.

* Ibid., p.158.

% Ibid., p.158.

> Ibid., p.168.

** Ibid., p.168.

*® Ibid., p.168. Fackenheim states, “Jewish death at Auschwitz and
rebirth at Jerusalem might make him [Hegel] wonder whether at least one
people is not appearing on the scene for a second time, with world-
historical consequences yet unknown.”

29



Fackenheim after Auschwitz, the religious Jew still
submits to the commanding Voice of Sinai, which bids him
witness to the one true God. He is now joined by the
secular Jew who submits to a commanding Voice heard from
Auschwitz that bids him to testify that some gods are
false. A Jew testifies that idolatry in the modern world is
real.®® Fackenheim provides several examples which show that
the law was given to establish life not death and that if
Jews do not give witness to their God as their Lord then
God is no longer God even though he remains glorified in
Himself.®

To Mend the World

In To Mend The World Fackenheim asks whether the

Hegelian idea of Overcoming can be applied to Judaism’s
ability to go beyond the devastation of the Holocaust.
Fackenheim is in search of philosophical categories, which
can be applied to Judaism since the philosophical effect of
the Holocaust is to paralyze the metaphysical capacity.® A
common modern contention is that it is impossible to form a
Jewish philosophical response to the Holocaust.® Yet, to

Fackenheim, Jewish thought has the necessary tools to

¢ Ibid., p.167.
¢ Ibid., p.162..
®2 Emil L. Fackenheim, To Mend The World: Foundations of Future Jewish

Thought, p.132.
® Ibid., p.131.
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respond to this contention. Fackenheim argues that, through
Midrash, Judaism has the capacity to address its historical
response to epoch-making events. As well, Judaism can
utilize the ideas of major modern philosophers, especially
Hegel, to see whether and how they apply to Judaism.®

To Hegel, the idea of Overcoming is non-negotiable.
The Idea in Hegel is the result of the union of the Divine
with the human even though they both stay distinct. The
union “Overcomes” historically all religions and
philosophies as it most perfectly describes the openness
and freedom that belongs to human beings through Grace. In
effect, this freedom is found in Hegel’s time by the
secularization of life from ecclesiastical authority.
Fackenheim observes that it was a Hegelian response that
the idea is an infinite freedom in all walks of life, so
that people could overcome all circumstances.® This
optimism in modernity produced a self-confidence
unparalleled in the history of ideas. To Hegel, modern
freedom in self-activity reaches the pinnacle in human
development of the individual in Lutheran Christianity. In
Hegel’s Christianity the person rises in preparation for
kSpirit and the Divine descends toward the human being. The

rise of the human being to the Divine and the receptivity

¢ Ibid., p.137.
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of the Divine in the human being is, to Hegel, absolute
religion. In Hegel’'s absolute philosophy the same process
occurs on the side of the Divine, which is the divine self-

othering of religion.®®

To Christianity the person rising to
the Divine and the Divine moving toward a person is a two
step process. In Hegel’s absolute philosophy this process
is a single movement represented in the Notion.®’ The
Hegelian “Notion” becomes the representational space that
is occupied by both the Divine and the human being.®® Divine
infinity is therefore the “Overcoming” of finitude in the
representational form.

To Hegel religion and philosophy reenact the
singularity of the content of religion which renders both
life and thought as dimensions of worship.®® A clash
between philosophy and religion would be possible if the
philosophy did not deal with the same content as religion.
The same content mediates both secular and religious life.”
Since the same space is occupied by the human and the
Divine it renders philosophy and life in synchrony with

each other. This represents the Hegelian middle yet, to

Fackenheim, the Hegelian middle is broken by right and left

% 1pbid., p.130.
8 1bid., p.137.
¢ Ibid., p.137
% 1bid., p.138.
% 1bid., p.137.
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wing Hegelians. Left and right wing Hegelians took the
“Qvercoming,” but in taking only fragments of it, they
both lost freedom by losing the truth of reality. For the
' right-wing Hegelians, the “Overcoming” of man by God 1is a
fideistic escape from the world, and in the left-wing
Hegelians, the “Overcoming” of God by man is an act that
conquers the world.”

To Fackenheim, Nazism saw itself as embodying the
types of freedom that believed themselves to be infinite.
Instead, Nazism produced a new category of human beings--
the Muselmanner-- those who remain alive, but who are
spiritually dead.’”® Theirs was a new way of living and

dying, a new way of being human.”

The suffering of the
victims cannot overcome the reality of the Holocaust.’ Yet
Fackenheim takes over the Hegelian concept of “Overcoming”
to state that for Judaism it is possible to go beyond the
Holocaust because Judaism is about the commanding Presence
at Sinai. To be commanding implies the age-old distinction
between what is human and what is Divine. It is based on

the incommensurability between the Divine and the human

being, who, for Jews, are only brought together through

 1pbid., p.138.

' Ibid., p.130.

2 1bid., pp. 131 & 135.
7 1bid., p. 131.

" Ibid., p.135
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the Sinaitic law.”

Judaism makes possible the eternal
renewal of this old distinction in the sphere of life
because, in the Sinaitic Law, the Jewish idea of Teshuva is
pitted against the Hegelian idea of “Overcoming.”’®
Fackenheim states that the Jewish religion cannot accept

7 The Divine

the commonality of human nature and the Divine.
other is never posited in a single movement of
representational form. Judaism carries the double
representation whereby the finite remains human and
particular even as the Infinite posits eternity and
universal freedom in the law. Teshuva, however, is a new
beginning since the Sinaitic Law has its own inherent
dialectic.

To Fackenheim it is essential to maintain the distance
between the human and the Divine. The absolute freedom of
the Sinaitic Law is posited against the idolatry of Nazism.
Hegel saw Judaism as lacking Spiritual freedom in that it
was tied to the observance of law. He failed to understand
that Judaism’s freedom lies in the dialectical
understanding of freedom which emerges through the
apprehension of the Sinaitic Law. Here what motivates

observance of the Law is not fear, rather recognition and

> Ibid., p.l41.
% Ibid., p.138.
7.1bid., p.138.
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awe in the difference between what is human and what is
Divine. Hegel also saw Judaism as particularistic lacking
the universality of free ideas.

Fackenheim observes that Hegel sees Abraham's
relationship to God as tribal and particularistic. However,
Fackenheim notes that “Abraham’s God blesses all nations in

his seed.”’™

Whereas, for Hegel, Moses is a mere "unfree”
instrument of the Divine, the Moses of Judaism confronts
the people on behalf of God and confronts God on behalf of

79

the people.’”” For Hegel, Job renounces his finite condition
in view of God, and in renouncing the renunciation finds
himself accepted by God. To Fackenheim the renunciation is
not the key or the core message of the story. Fackenheim
states that God’s absolute power not withstanding, Job’s
protest and his self-assertion against God are central to
the entire story.”

Fackenheim acknowledges Hegel's genius for grasping
the incommensurability within Judaism of a divine Presence
that is and remains infinite and universal to a humanity
that remains unyieldingly finite and particular.®

Fackenheim states that this sharp contrast is outside of

Hegel’s possible mediation. What can be mediated is what in

® 1bid., p.139.
" Ibid., p.139.
8 1bid., p.139.
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Midrash is a divine-human moving-toward each other. °% The
Jewlsh religion passionately and emphatically denies in its
own religion what is central to Christianity-- the

8 However Judaism

identity of human nature and the Divine.
has its own dialectic which is present in Midrash. The
dialectic is a divine-human turning toward each other
despite, and “indeed because of, their persistent and
unmitigated incommensurability.”®

The central experience of Sinai is retrieved by those
who turn to God. Those countless generations who turn to
the God of Sinai find themselves turned to Him in an
inexplicable and unfathomable love. The love is disclosed
at the Yom Kippur, when Teshuva, the coming back to God,

¥ Fackenheim cites a

encompasses all of history.
characteristic Midrash which teaches the primordial
infinite distance between the divine Creator and the human
being, yet a “new beginning” is manifest in the meeting of
the two. The meeting of the two occurs as there is a
descent of the one and the “ascent” of the other. Since

both remain the other to each other, there is no

possibility that the realm of the human being is subsumed

8 1bid., p.139.
2 Ibid., p.139.
8 Ibid., p.138.
% 1bid., p.141.
% 1bid., p.141.
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in Divinity. Even as the two remain distinct the close
proximity of Sinai is that which mediates between them. The
appropriation of the Sinaitic experience remains the
central core that creates new beginnings everywhere.
Sinaitic fevelation becomes the great Shibboleth of our
time:
When God created the world, He declared that “the
heavens are the heavens of the Lord and the earth is
for men” (Ps.115:16) But when He intended to give the
Torah he repealed the former decree and said: “The
Lower shall ascend to the Upper, and the Upper shall
descend to the Lower, and I will make a new
beginning,” as it is said “And the Lord came down upon
Mt. Sinai, and He said unto Moses, Come up unto the
Lord” (Exod.19:20).%
The Religious Dimension in Hegel’s Thought
Fackenheim situates Hegel in the era of modern
philosophy, in which an attempt is made to unite the
objective world of knowledge with the subjective realm of
human thought. To unite these two realms implies the growth
of human consciousness and self-actualization, which posits
the other as the self. Modern philosophy begins with

Spinoza where there is a union between the objective
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Godhead who is the substance of the world and the self. To
Spinoza revelation is absent because there is a union
between substance and God: the human self. This is a
mystical union which obliterates human-divine distinctions.
With Kant, the objective Universal reason is innate to the
self. A human being must consent to the laws of the
universal and be compatible with reason; otherwise reason
may reject them. To Fackenheim modern philosophy is, in
some sense, a revival of Greek philosophy in relation to
subjective freedom, which is imminent in the gods who are
also mortal. Hegel emerges as the most important
philosopher in Fackenheim because, in Hegel, in the union
and non-union between self-consciousness and Spirit, a
dialectic emerges in which philosophy absorbs history and
religion in the ladder to the highest form of truth.

To Fackenheim modern German philosophy reaches the
pinnacle of development in Hegel, as he has the innermost
historical self-understanding and attempts a synthesis
without parallel in the history of philosophy.®” In
addition, his synthesis between philosophy and religion is
unique, as it encompasses all of history.® Not only did he

have his philosophy encapsulate Protestantism and claim

8 1bid., p.139
*” Emil Fackenheim, The Religious Dimension in Hegel’s Thought, (London:
Indiana University Press,1967),p.11.
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that only in his Christianity is this synthesis complete,
he showed how all religions and philosophies were surpassed
historically by his own.®

To Hegel reality is Spirit and Spiritual development
is a dialectical relationship among everything that

exists.”®

History, science and metaphysics describe the
historical evolution of Spirit into its highest
manifestation as “Spirit in Itself or Absolute Spirit.” The
dialectical development of Spirit into its highest stage
parallels the development of self-consciousness, that is
Reason, which can only emerge from a thorough exposure to
life.” Life is permeated with Spirit in all its various
contingent, finite and fragmented forms and even when
unconscious of its realty it eventually emerges as such
because it was already present in life. In fact it can only
emerge as Spirit because its essential Being is contingent
upon the whole of historical reality. The evolution of
Spirit and self-consciousness, or Reason, is only possible

because Spirit is “not a category brought to life by

thought only if its overreaching power is already manifest

¥ rhid., p 23.
¥ 1bid., p.196.
° Ibid., pp.19,26.
° Ibvid.,p.19.
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in life for man prior to and apart from all of

92

philosophizing. " “.

Even though Hegel thinks that philosophy cannot

transcend its contemporary world, his Hegelian science is a

ladder that leads from non-philosophical thought to his
absolute standpoint. Absolute Idea that God moves from
being part of every historical contingency in an
unreflective mode to the point when the Absolute stands
over and against history in a process of transcendence of
history itself.” What he reiterates continuously is that

abstractness cannot lose the concreteness of life even as

94

it rises above it.”® Philosophical transcendence of

historical circumstances can only emerge from a thorough

95

exposure to life.”” Hegel’s philosophy arises from life in

% Life remains filled

order to attempt to rise above it.
with contingency even when absolute thought rises above
it 37

The truth of self-consciousness is the presence of
Spirit itself.’® It is found in life and only reaches its

29

fullness in Protestant Christianity.”” Protestant

*? Ibid., p.21

3 1bid., p.33.
* Ibid., p. 25.
®* Ibid., p. 16.
%6 Ibid., p. 24.
°7 1bid., p. 25.
°® 1bid., p. 56.
* Ibid., p. 22.
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Christianity overcame the Christian dichotomy of the God
who is transcendent and apart from finite self. In
Protestantism thought God is completely transcendent,
heaven meets earth as immanence is the presence of Spirit
in man, and the presence of Spirit in the World. The Divine
suffers death for the human being and the resurrection is

eternal life.'®

The recognition of how the Divine can enter
human life is the recognition that the creative force
behind the self is the Holy Spirit— the work of a Divine
other than human.'’* Christianity is testimony to a God who

is the Creator.'®

To Hegel the Christian religion is
absolute because it contains, preserves and reconciles the
depth of the “religion of light” with the self or Spirit of

“religion of art.”'®’

Hegel’s philosophy and religion share
the same representational space-- self-consciousness
pointing at Spirit. To be more than a religious
representation or artistic aesthetic it must be acted out

historically.!®

This has been acted out in Christianity.
Hegel’'s philosophy brings to Christianity the ides of
Notion. Briefly, it is the philosophical category that

transforms the religious idea of God as the other into the

%% 1bhid., p. 56.
1 1bid., p. 56.
192 1pid., p. 52.
193 1bid., p. 56.
1% 1bid., p. 53.
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philosophical category that obliterates the distinction
between the self and the other. It arises from religions
which are all partial truths into the Absolute religion of
Hegel, which absorbs the partial truths and stays beyond
history in order to transform it .The Notion unifies that

15 7+ unifies the

what is with that which yet it can become.
real and the ideal, the finite and the infinite, and itself
overreaches life.!’® The Notion moves from fragmentation of
finite contingencies to a totality of Spirit.

It is a central Hegelian doctrine that the true
religion is already the “true content,” lacking merely the
“true form,” which is Hegelian philosophy.'®” Christianity
is, therefore, already representational of the Spirit
manifest in self-consciousness, but it is not until Hegel
that the contemplative life of the soul becomes the
pervasive reality that transforms history. Notion can
transform history as it is derived from the dialectical
movement from partial to total reality of self-
consciousness. The Notion is transformative as the

dialectical evolution of self-consciousness, points at

Spirit itself, and brings to self-consciousness, freedom

and universality. This freedom and universality already

1% 1bid., p. 68.
1% 1bid., p. 98.
197 1bid., p. 22.
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exists in self-consciousness as the Spirit of Christianity
but as Notion it absorbs the process of historical growth,
analysis and understanding. In Notion, the self has become
inclusive of all of reality from which it posited itself in
identity and self determination.'®®
In order not to confuse Hegelianism with

transcendental meditation, or immanentism, it is important
to understand how in Hegelian dialectics, Spirit Substance
or Nature mediate each and relationally are one integrated

109

whole unit. To Hegel all of reality Substance and Spirit

describe the contingency, relativity and fragmentedness of

each in the other.!''°

Each contains the real and the ideal
component-- the ideal being the abstraction from nature
which retains its structure throughout all mediation.''' Only
infinite Spirit emerges as overreaching and containing all
of reality and is therefore totally unfragmented.''
Everything that exists is relative to each other so that

the inner bond between the Self and Substance or the World

and Spirit is diminished even as it is enlarged by each

1% Ibid., pp. 39 & 20.
1% 1bid., p. 88.
10 1bid., p. 47.
! 1bid., p. 88.
12 1bid., p. 98.

43



other’s Presence. Both Substance, Self and Spirit point to
each other and do each other justice.'’

In the dialectical development of Spirit the self
evolves from a state of primitive being to an enlightened
state. In its primitive state the contingency of the self

and its surroundings makes the self undistinguished from

the other.'' With the growth of self-consciousness, the self

negates its environment but in its negation it posits its
self-identity in freedom and distinctiveness from its
surroundings. In a double movement, the negation becomes a
self-affirmation of both its environment which it contains
and itself, while at the same time being able to stay
transcendent, that is abstract from all contingency.''® In
the double movement of dialectical mediation, Nature
discloses both Substance and Spirit. Since the abstraction
in thought contains both Nature and finite spirit, the
infinite Self is already represented in Nature as that
which abstracts from the structure of Nature to embody the
idea of all contingency.''

In a similar process Spirit, Nature and Idea serve to

mediate each other so that all of reality represents the

3 1bid., p. 47.
14 1bid., p. 38.
13 1bid., pp. 39 & 20.
116 1pid., p. 88.
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union and non-union of all things.''

Each reality is able to
mediate for the other because each contains the other in
both unity and separation, which encompasses them all and
overreaches them all in the Absolute Self which is self-
consciousness of the whole process. The overreaching of
philosophy over the whole context of life is the
philosophical Notion which is the worldly incursion of the

Trinity.!®

Just as the Son separates from the Father only to
become one with Him in Spirit, the Absolute Notion of
religion is that divine human unity which re-enacts the
unity and separation of the Holy Spirit present in all of
life.!® The rise of the human being to the Divine other and
the concretization of the Divine in the self is a double
movement. To Philosophy, however, this double manifestation
is one movement of the Divine otherness in self-
consciousness that points to itself. The single movement is
one of freedom through Grace.'® Christ is not only

transcendent He has revealed Himself and is received and

historically present as the gift of Divine Grace.'!

7 1bid., p. 78.
1% Ibid., p. 203.
% 1bid., p. 202.
120 1bid., p. 188.
12 1pid., p. 188.

45



To Hegel philosophy is the completion of religion. The

Absolute idea is the final category of logic.'?

The process
is the ladder that concludes in Protestantism because this
is where self-consciousness has risen to the point of
Absolute self-consciousness of God as the other present in
all existence. The process of logic is only necessary to
Hegel to posit the Absolute Idea at the end of it as that
which unifies theAwisdom of God with the wisdom of the
world.'?

Hegel observes that his religious philosophy is only
possible in the modern era because most modern states had
passed from slavery and feudalism, and he could see the
origin of recognized human rights. Modernity contains
freedom of ideas and secular confidence in infinite

aspirations.'®

The Hegelian philosophy describes the
certainty and self- confidence of a modern era. Hegel
describes “Spirit certain of itself” to represent moral
knowledge and moral action that evolves from Universal

Reason.'?®

Hegel believed he surpassed all philosophy and all
religious systems because his system was most

comprehensive as it did not lose idealism or realism.'*

122 1pid., p. 89.
123 1bid., p. 214.
124 1bid., p. 37.
125 1pid., p. 58.
126 1pid., p. 7
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Fackenheim states that even when the Hegelian system
collapses, as the modern world did not reach the divinity
of Hegelian thought, we are left with countless invaluable
fragments which continue to speak to us.'?

Regardless of the philosophical beauty of Hegelian
thought, his anti-Judaism is pervasive. To Hegel, Judaism
lacked the dialectical nature of the self and the other,
which meant that Judaism could not reach the Spirituality

achieved by the moderns. As such, Judaism could only obey

laws which, by themselves, could never reach the liberating

quality of the Divine, that is the self. Hegel and other
contemporary philosophers accepted anti-Semitic attitudes
that pervaded the society. Although Hegel transformed
philosophy, he was no pioneer in understanding Jews and
Judaism. His anti-Judaism was actually far more dangerous
as it sought to demonstrate that historically Judaism was
no longer a religion or a philosophy. Lacking the
inwardness of spirit, Judaism could not achieve unity with
the Divine. In Hegel’s historical analysis of religions
Judaism never reaches the sophistication of Greece and is
totally surpassed by Christianity.'?®

For Hegel, the Greek, Roman, and now the Christian

world, are superior to Judaism, and this is largely on the

127 1bid., p. 13.
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basis that Judaism does not produce and cannot produce a
philosophy.'”
is static, which means that Judaism can never surpass its
historical epoch-making events, as it can not absorb
history to itself in a liberating and conquering fashion.
Because of its non-dialectical nature, Judaism, to Hegel,
lacks universal freedom that comes from Spiritual unity
between the human and the Divine.

The freedom which is derived by human—divine
absorption of each in the other is prevalent in the Greeks

and Christians.®

It is Greek philosophy that achieves
oneness of thought with Divinity."' In Greek philosophy it
is not God who writes laws, rather Nomos (Greek law)is
created by human beings who absorb the universality of
reason in the divine-human oneness. These laws reflect the

universal component of human reason. This oneness of the

human and the Divine is similar to the Christian

Judaism is seen as undialectical, instead, it

representation, which enables ‘philosophy to reach its final

modern form.'**

128 1pbid., p.188.
122 1pid., pp.158, 179, 187 & 188
13% 1pbid., p.188
131 1bid., p.289.
132 1bid., p.289.
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The truth of Judaism, to Hegel, was fragmentary
because of its failure to reach oneness with God.'* Judaism
wholly lacks the other— His immanence and Presence.'*
Hegel, whose anti-Semitism was dangerous, nevertheless did
more justice to Judaism than any other philosopher. He
understood that the distinction between the transcendent
Lord and the human being was indeed admirable. In fact,
because of this distinction, Hegel observes that Judaism
never lapsed into idolatry as did the Greeks.'®

For Fackenheim, Hegel’'s cryptic observations on
Judaism were anti-Semitic, but Fackenheim admires Hegel’'s
philosophical understanding and Hegel remained for him the
most astute critic of Christianity, a religion that failed
because it did not live the life of its ideals. It remained
only a philosophy that could present truths conceptually,
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