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This article presents the main results of the rethinking of Hegel’s philosophy and Hegelianism, 
which Wilhelm Dilthey carried out in The History of Hegel’s Youth. This study is based on the author’s 
translation from the German of Wilhelm Dilthey’s work Die Jugendgeschichte Hegels. 

Hegel’s philosophy became one of the foundations of the picture of the natural world, the world 
of man, culture, and history, which even now functions as a paradigm of world philosophy and has a 
significant influence on modern intellectual culture and our image of the world. The article includes 
an analysis of the methodology developed by Wilhelm Dilthey for understanding Hegel’s philosophy, 
the central element of which is a personal approach. It reveals the intellectual background of Wilhelm 
Dilthey’s rethinking of Hegel’s philosophy and analyses the influence of Dilthey’s interpretation of 
Hegel’s philosophy on the transformation of the picture of the world of European culture, which is 
related to Hegel’s philosophy. The author proves that the cosmological model of Hegel’s philosophy is 
based on the personal experiences of the philosopher in his youth, which allows us to interpret Hegel’s 
philosophy as mystical, irrational, and pantheistic.
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Methodological Foundations of Dilthey’s Studies  
in the History of Philosophy

Studies in the history of philosophy are an essential part of Wilhelm Dilthey’s works 
and are associated with his hermeneutical conception and philosophy of life. The history of 
philosophy is the basis of Dilthey’s Critique of Historical Reason programme. The content 
of the hermeneutical method is revealed in relation to the history of philosophy, and not only 
as a text (unlike traditional hermeneutics). The way in which the history of philosophy is 
known as one of the sciences of the spirit is not only a reading of the text, a description, but 
also a living and experiencing of life. From this follows the significant workload of Dilthey’s 
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interpretation of biographical and personal worldview analysis methods in historical and 
philosophical research. Biography interests the thinker not as the external conditions of a 
person’s life but as a way of revealing the “creative laboratory” of an outstanding figure 
of the past. The “personal worldview” approach limits schematisation in historical and 
philosophical research, although its elements are an integral part of the latter. 

Wilhelm Dilthey uses the method of cultural analysis in the history of philosophy as a 
condition for understanding the inclusion of the historical and philosophical process in the 
general culture of humankind, and in “life” as a whole. Therefore, all studies by Wilhelm 
Dilthey contain a detailed analysis of the “non-philosophical” context. The application of this 
method can be seen especially clearly in Wilhelm Dilthey’s works The Life of Schleiermacher 
(Dilthey, 1970) and The History of Hegel’s Youth (Dilthey, 1905). According to Wilhelm 
Dilthey, the dominant genre of the history of philosophy should be biography, and history 
should be understood as a stream of individuals. In fact, history is made by people who 
pursue their own different goals. Wilhelm Dilthey’s project is reduced to the selection of 
those individuals who can cause experiences. 

The primary purpose of Dilthey’s studies on history is to analyse the personal worldview 
aspect of the historical development of philosophy. According to Wilhelm Dilthey, the 
main task of historical and philosophical research is a critical review of the understanding 
of the historical and philosophical process as an “anarchy of systems” and the possibilities 
of its schematisation. Unlike Hegel, Wilhelm Dilthey proposes understanding the history 
of philosophy as an integral part of historical science and the sciences of the spirit as a 
whole, within which it is necessary to abandon problem-categorical schematisations and 
depersonalisations. 

In his concept of the history of philosophy, Wilhelm Dilthey singles out “categories of 
life” and “categories of history”. The categories of life are designed to interpret the lives 
of individuals. According to Dilthey, the way of cognition of life is the analysis of the 
understanding of its higher forms, which requires a particular specialised art of interpretation. 
According to Wilhelm Dilthey, interpretation is a set of mental efforts and their rules, as 
well as an intellectual effort to understand the inner spiritual meaning of one or another of 
its external expressions. Interpretation becomes interpretation when the external expression 
becomes verbal: a text. 

The categories of history reflect historical reality, which acts as a “living”. Dilthey often 
uses the concepts of life and historical reality as identical: History is only life, viewed from 
the point of view of holistic humanity.

Dilthey defines the categories of the history of philosophy in the semantic field of the 
“philosophy of life.” The categories of history of philosophy express the trinity of the 
experience of certain life states and processes, expression (“objectification of life”) and 
understanding, which, in their theoretical content, reflect the level of the method of giving 
historical experience (including historical and philosophical) and the conditions for the 
possibility of its construction and cognition. 

Thus, Wilhelm Dilthey developed the draft Critique of Historical Reason, which he 
associated with Immanuel Kant’s Critique of Pure Reason, the main question of which 
was “how is history possible?” Dilthey interprets history not as a descriptive discipline 
(historiography) but as a science about the fluid world of human creations (about the world 
of “spirit”). Considering the sphere of spirit as the sphere of the objectification of human life, 
Wilhelm Dilthey gradually became closer to Hegel, developing the concept of the “objective 
spirit” he used in his later works.
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Wilhelm Dilthey’s ideas in the history of philosophy are presented in the works 
Descriptive and dismembering psychology (1990, Ideen zur einer beschreibenden und 
zergliedernden Psychologie), Introduction to the sciences of spirit (1883, Einleitung in 
die Geisteswissenschaften), Building the historical world in the sciences of spirit (1910, 
Der Aufbau der geschichtlichen Welt in den Geisteswissenschaften), Types of worldview 
and their detection in metaphysical systems (1974, Die Typen der Weltanschauungen ihre 
Ausbildung in denaphysis Systemen). The Essence of Philosophy (1907), Das Wesen der 
Philosophie, A View of the World and the Study of Man from the Renaissance and the 
Reformation, Das Erlebnis und die Dichtung. Lessing, Goethe, Novalis, Holderlin (1905). 
They had a significant influence on the formation and development of other schools, trends, 
and directions of European history of philosophy of the twentieth century (new historicism, 
phenomenology, neo-Kantianism, cultural-historical monadology, analytical philosophy of 
history, philosophical hermeneutics, etc.).

Wilhelm Dilthey could rightly be considered the founder of a new historicism with his 
Critique of Historical Reason project. Historicism excludes the position of the immanent 
inclusion of cognition in the process of comprehending history. According to Wilhelm 
Dilthey, the methodological clarity of the basis of historical cognition is to distance oneself 
from the cognitive procedures of the natural sciences. Therefore, understanding is opposed 
to explanation as a rational construction of theoretical schemes. Dilthey highlighted two 
vectors in the history of philosophy: the historical vector of understanding the past and the 
communicative vector of understanding the present. Both vectors are based on the procedure 
of “use” and “sympathy” from the study of consciousness. It is as difficult for the historian to 
capture the initial impulse of the act of the communicative partner as it is to reconstruct the 
era. Both in the first and in the second case, there is a unique situation, a fundamentally single 
event, “non-explanatory”, because what is explained is summed up under the general, or, to 
put it simply, “stick labels”). To understand the other, both communicatively and historically, 
is to see the situation through his eyes, to think like him. 

Historical background of Dilthey’s rethinking  
of Hegelianism 

Among the researchers of the evolution of young Hegel’s thinking, the most famous are 
Karl Rosenkranz, Rudolf Heym, and Hermann Nohl. They appealed to the first periods of 
his philosophy and still had enough material. The first researchers of Hegel’s philosophical 
evolution were motivated by a desire to show his real historical sources. The very first start 
to write a biography of his teacher fell to Eduard Gans. 

In the same year, this task was taken over by Karl Rosenkranz (1805-1879) – the author 
of The Life of Hegel (Hegels Leben), which was published in 1844. This work resulted from 
work on family archives and a complete set of Hegel’s manuscripts. He believed that the life 
and creative path to Hegel’s system of absolute idealism (Hegel) had been defined since his 
first studies. The primary task that Karl Rosenkranz set for himself was to set out Hegel’s 
path to his system as a development that did not have significant deviations. Therefore, he 
unconsciously searched for outlines of the system already where it did not yet exist, thereby 
ignoring the independent significance of other ideas. However, due to certain inaccuracies 
and errors, this work still has significant historical and philosophical significance, including 
the establishment of an essential significance in the formation of the Hegelian philosophy 
of the so-called Frankfurt period – the time of cooperation with Friedrich Hölderlin. Karl 
Rosenkranz can be considered the second, more noteworthy achievement of Rosenkranz’s 
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work, the formulation of the idea of the entire philosophy of Hegel, as such that “there is no 
more incorrect and superficial idea of Hegelian philosophy than that which sees in it only 
criticism or only logic... Hegel’s system is most likely a philosophy of spirit in the sense 
that it has the concept of spirit alone and makes possible the concept of nature and ideas” 
(Rosenkranz, 1843, p. 100). Thus, according to Rosenkranz, Hegel’s philosophy is not only 
not as logical as a specific doctrine of a particular spirit. It became so thanks to Hegel’s 
Protestant-religious studies. “Hegel’s philosophy is essentially Protestant.” Therefore, 
according to Rosenkranz, spirit, not an absolute idea, is the basis of Hegel’s philosophy.

A new stage in the study of Hegel’s youth was the work of Rudolf Haym (1821-1901) –
Hegel and his time (1857, Hegel und seine Zeit). Rudolf Haym was an advocate of historicism 
and psychologism, the foundations of which he tried to find in Hegel’s philosophy, criticising 
his desire for systematisation and the methods on which he based his criticism. Denying all 
Hegel’s systematic constructions as obsolete, Rudolf Haym reduced them to psychological 
motives and movements of the soul. But already, the young Hegel wanted to see anything 
systematic. In his work, Rudolf Haym highlighted a critical attitude towards Hegel and his 
philosophy: “I want to give first of all an objective history of this philosophy” (Haym, 1962). 
Haym’s book was such a huge success that by the end of the nineteenth century, it had defined 
a critical attitude towards Hegel’s philosophy, responding to the sentiments that had taken 
root in philosophy at that time, and remained popular for almost 100 years.

The revival of interest in Hegel’s philosophy from the depths of the philosophy of life is all 
the more interesting. The turning point in the understanding of Hegel’s philosophy was made 
by the work of Wilhelm Dilthey, The History of Hegel’s Youth (Die Jugendgeschichte Hegels) 
in 1905, where he found a related idea of history as historical life in Hegel’s philosophy. 
Working on Hegel’s manuscript heritage, Wilhelm Dilthey, in 1902, attracted the cooperation 
of twenty-two-year-old student Herman Nohl, who was actively involved in Dilthey’s 
research. Fulfilling the wishes of his teacher, in 1905–06 Hermann Nohl undertook the 
systematic processing of the manuscripts of the young Hegel, and in 1907 published the work 
Theological Works of the Young Hegel (Hegels theologische Jugendschriften) (See: Nohl H., 
1907), where all the manuscripts of Hegel from 1790 to 1800, except abstracts, sermons, and 
political works, were published. This work is still the main source of all research on Hegel’s 
youth period. Here is how Hermann Nohl characterised the appeal of Hegel for Wilhelm 
Dilthey: “Both the history of metaphysics, and especially the history of evolutionary–
historical pantheism, and the history of the emergence of historical consciousness and the 
structure of the spiritual world were to meet in the task of comprehending Hegel’s place” 
(Nohl, 1959: 5). 

Wilhelm Dilthey tried in his work to show how ideas related to this subject are formed 
in his mind through reference to Hegel’s theological texts. The History of Hegel’s Youth 
is a rather “late” work by Wilhelm Dilthey. Usually, Wilhelm Dilthey’s appeal to Hegel is 
explained by the fact that he needed it for the completeness of historical understanding, for 
understanding the “origins of German idealism and the concept of historical life developed 
in it.” After all, Hegel puts the category of life in the foreground. He will talk about the spirit 
and the idea much later. Wilhelm Dilthey convincingly showed that life for the young Hegel 
(as well as for Wilhelm Dilthey) is richer. “Life experience” is not reduced to reason and is, 
therefore, irrational. Therefore, Wilhelm Dilthey demands an irrational worldview. “Here is 
the limit of logical thinking about the basis of the world, and mysticism is given to reflect its 
living essence” (Dilthey, 1911).
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Wilhelm Dilthey began his career as a Kantian. But when confronted with a certain 
limitation, he increasingly turned to Hegel’s philosophy, which guided him to new studies 
of the “objective spirit” and also provided a methodological compass for his analysis. There 
were signs of Hegel’s early influence on Wilhelm Dilthey. First of all, we can recall one of 
the first philosophical teachers, Kuno Fischer, whose courses he attended at the theological 
faculty of the University of Heidelberg, and Friedrich Adolf Trendelenburg, whose seminars 
in the history of philosophy he attended at the University of Berlin. Wilhelm Dilthey himself 
tried to find what he had in common with Hegel. 

Already Hans-Georg Gadamer at the time drew attention to the fact that “[…] in the 
later years, Wilhelm Dilthey is becoming more and more loyal to Hegel and talks about the 
spirit where he had previously said “life”. He repeats the conceptual development that Hegel 
has already gone through in the same way. In light of this fact, it becomes remarkable that 
Wilhelm Dilthey is obliged to familiarise himself with the theological manuscripts of the 
young Hegel. From these materials on the history of the development of Hegelian thinking, it 
follows with complete clarity that the “pneumatic” concept of life is the basis of the Hegelian 
concept of spirit” (Gadamer, 2011).

Wilhelm Dilthey began to work on the early manuscripts of Hegel around 1900–1901. 
His interest in Hegel was so deep that in 1899-1900, Wilhelm Dilthey is the initiator of the 
competition for the Academy of Sciences Prize for the best research on the topic: “The history 
of the evolution of the Hegelian system is historically interpreted using manuscripts stored in 
the Royal Library in Berlin.” Only one anonymous paper was submitted to the contest. This 
did not satisfy Wilhelm Dilthey, and he immersed himself in the study of the manuscripts 
of the young Hegel. The result of this was the work The History of the Hegel’s Youth (Die 
Jugendgeschichte Hegels), which was first published in 1905, and later supplemented in 
Volume IV of Collected Works by Wilhelm Dilthey (1924 and 1958) with manuscripts from 
the archive. 

To understand the attitude towards Wilhelm Dilthey’s work, we would like to quote 
the German neo-Hegelian Hermann Glockner: “It was a work that opened up new ways. It 
can be said that the restoration of Hegelianism originates not in the pedantically systematic 
monograph of Kuno Fischer but in the genius of the modern, youthful image of him that 
Dilthey skillfully portrayed” (Glockner, 1940).

Obviously, it was too resonant a work in the world of European Hegelianism, so it was 
always under consideration and, of course, criticised, as a rule, not quite fairly. In Marxist 
Hegelian literature, for example, the treatment of The History of Hegel’s Youth was entirely 
unacceptable. It was either ignored or disregarded. A rather unfair attitude to Dilthey’s The 
History of Hegel’s Youth can be considered to have begun with György Lukács, a Hungarian 
Marxist philosopher, historian of culture and philosophy, who encroached on Hegel’s 
“objective” history with “Young Hegel and the problems of capitalist society”. Beginning 
with Lukács, Wilhelm Dilthey has been unanimously accused of rationalising or theologising 
Hegel’s thinking and stylising or interpreting his philosophical views in the spirit of the 
philosophy of life. Since then, Wilhelm Dilthey’s accusation of Hegel’s “irrationalist 
falsification” has become the norm and has been repeated from one reference edition and 
textbook to another.

Of course, one can blame Wilhelm Dilthey and the Neo-Hegelians for rationalising young 
Hegel’s thinking. However, it can be assumed that this “irrationalism” and even Hegel’s 
mysticism was an attempt to overcome the enlightening form of rationalism. 
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The History of Hegel’s Youth contributed to the revival of neo-Hegelianism. It still has not 
lost its importance. It allows for a deeper understanding of the creative path of the philosopher 
and, therefore, his whole teaching. Hans-Georg Gadamer did not exaggerate at all when he 
praised Wilhelm Dilthey as “an outstanding historian of philosophy” (Gadamer, 1979). 

Irrational background of Hegel’s Philosophy of the World, Spirit 
and Logic Hegel’s rationalism on the mystical background

The History of Hegel’s Youth, according to Hans Gadamer,  opened a new era in the study 
of Hegel” (Gadamer, 2011). From now on, Hegel becomes modern and the source of almost 
all new topics, ideas, and problems. The philosophical system, which was finally formed in 
the Encyclopaedia of Philosophical Sciences, grew out of the romantic-poetic, irrationalist, 
and theological searches of an outstanding young German philosopher. This convincingly 
proves the analysis of his early notes and works. 

Wilhelm Dilthey tried to solve the Hegelian question: “How to explain the ‘miraculous 
revolution?” in which Christianity triumphs over the religions of ancient peoples. This 
problem has not been solved by rationalist historiography, and here flows one of the living 
sources of historical contemplation, one of those that are then combined into one broad stream 
of his The Phenomenology of Spirit and The Philosophy of Spirit (Dilthey, 1905: 32-33).

For example, Hegel understands the disintegration of Greek religiosity through political 
change and finds in this disintegration an explanation that the nation had to seek restoration—a 
new unity in the Christian consciousness. Greek religiosity did not give way to Christianity, 
as falsehood gave way to truth; it had to disappear along with the conditions under which it 
was effective. Devotion to the state gave way to the care of the individual for his private life; 
when the freedom of the classical peoples collapsed, their gods could not provide them with 
a substitute for this loss and could not console them. The Greeks and Romans, therefore, 
found the realisation of their needs, aimed at the absolute, in Christianity. “The miserable 
and miserable condition of the oppressed Romans made them prone to expect the rapid 
destruction of the world and the appearance of the Messiah.” Just as the religiosity of the 
Jews after the internal disintegration of their state and their culture into parties and sects, with 
the decline of Greek state life and the Roman republican order, the spiritual life contained in 
them began to decay. “When men realised the dominance of their ideas over objects, genius 
separated itself from humanity” (Dilthey, 1905: 179-180). Here, Wilhelm Dilthey is talking 
about a historical essay that could be attributed to Jena times, developing it in a way that 
resembles The Phenomenology of Spirit and its three forms of self-consciousness – stoicism, 
scepticism, and unhappy consciousness. 

Let us analyse Dilthey’s argument. An outstanding idea in world Hegelian studies is 
Dilthey’s substantiation of the thesis that the Hegelian philosophical system has its roots 
in mystical pantheism. Dilthey proceeds from the fragments expressing the then Hegelian 
mystical pantheism most clearly, the time of which can be determined from the outside, 
and tries to establish the context of mystical ideas manifested by Hegel even when he was 
in Frankfurt and during his study of theological problems. Further, in this context, Dilthey 
organised individual places located in the theological fragments of this period.

Already in the mature period of his work, Hegel said about the correlation of dialectics and 
mysticism: “Regarding speculative thinking, we must also note that this expression should be 
understood as the same thing that previously applied mainly to religious consciousness. And 
it was called mysticism. When in our time they talk about mysticism, as a rule, they use this 



Wilhelm Dilthey’s Rethinking of Hegelianism
by Iryna Liashenko

Philosophy and Cosmology, Volume 30, 2023 111

word in the sense of the mysterious and incomprehensible and, depending on the education 
received, and the image of thoughts, some look at this mysterious and incomprehensible 
as something real and true, and others see it as superstition and deception. We must, first 
of all, observe that the mystical is undoubtedly something mysterious, but it is mysterious 
only to the understanding, and this is simply because the principle of the understanding is 
abstract identity, and the principle of the mystical (as a synonym for speculative thinking) 
is the concrete unity of those definitions that the understanding recognises as true in their 
separateness and opposition.” And further: “It is reasonable we, accordingly, should be called 
mystical, saying only that it is beyond reason, and not that it should be considered in general 
as inaccessible to thinking and incomprehensible” (Hegel, 2014). 

In general, it must always be borne in mind that German mystics greatly influenced 
Hegel. Already in Bern, he carefully outlined Meister Eckhart and Johannes Tauler. Later, he 
studied Jakob Böhme. Sympathy for mysticism did not leave Hegel throughout his life. Even 
in adulthood, the great rationalist sympathises with Franz Xaver von Baader (1756–1841). 
It was in the mystics, perhaps not first of all, that Hegel drew the idea of the coincidence of 
opposites, which implied all his dialectics.

The matter is more complicated regarding the pantheism of early Hegelian philosophy, 
but not as hopeless. Listen to Hegel again. “Pantheism, in general, comes down to 
dismemberment and systematisation. Where it is in the form of representation, it is a drunken 
life, a Bacchic contemplation that does not allow it to act as a dismembered single form of 
the universe. However, this view constitutes, for every healthy nature, a natural starting 
point, especially in my youth […]” (Hegel, 2014a). Pantheism was the “natural starting 
point” of the young Hegel. And in the mature system, as Karl Marx pointed out in The Holy 
Family, or Critique of Critical Criticism (Die heilige Familie, oder Kritik der kritischen 
Kritik. Gegen Bruno Bauer & Consorten), pantheism (in Spinoza’s version it was, along with 
Fichte’s self-consciousness, an immanent component of absolute idealism). Hegel more than 
once classified Spinoza as a “true” pantheist, openly and unequivocally. And even when he 
considers spirit to be the highest definition of the absolute, and when he finds more precise 
definitions of his philosophical views and doctrine, Hegel will never betray his youthful 
pantheistic admiration. The concept of pantheism will be filled with only a more specific 
meaning.

Dilthey believes that from the earliest works, Hegel applied a method that will appear 
only later in a more mature form in The Phenomenology of Spirit. Hegel comprehended the 
concepts of the transition from one general mental order (as in Judaism) – through various 
moments – to another (as in the religion of Christ). By applying this method under the 
influence of Immanuel Kant, Hegel understood the transition from the outer church faith 
to the religion of reason. “Hegel had previously experienced his own liberation struggle 
against theology through Kantian science… and now the same thing has happened; the new 
experience that has occurred in him has been the rejection of the abstract separation of the 
general moral rule from the drives of life, the transcendent deity from the human soul, the 
great realms of reality from one another, as has happened in the new pantheism, and through 
this experience, he has now understood the genesis and essence of Christianity. Both ways 
of representing the genesis of Christianity have in common that the transition from Judaism 
to Christianity is depicted through the internal connection of concepts” (Dilthey, 1905: 184).

Criticising Kant, Hegel publishes the article “Natural Law” (“Grundlinien der Philosophie 
des Rechts, oder Naturrecht und Staatswissenschaft im Grundrisse”), the content of which 
is further distributed in The Phenomenology of Spirit. In “Natural Law”, Hegel depicts and 
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criticises the moral point of view. It emphasises, as valuable in the practical sense of Kant, 
that he transfers the absolute to the sphere of freedom: practical reason is distinguished by 
the nature of the infinite, but a finite set of empirical stimuli limits it. Thus, the real becomes 
alien to the ideal, being in a frozen antithesis. The striving of sensibility for a reason, the 
limitation of sensibility through the autonomy of moral reason, is, in fact, contained in 
general experience. However, the isolation of these aspects of life is, in fact, the abolition of 
morality. It embodies the essence of the mind as the inner-only interconnection of diversity 
with unity, empirical with ideas, and drives with reason. This corresponds to the fact that, in 
the ethical theory of Kant (Immanuel Kant), a general formula and a definite duty cannot be 
put into any internal relationship with each other. Here too, in the leading opinion of Kant’s 
criticism (Immanuel Kant), it is said that the opposition that separates matter from form, 
the maximum from the general formula, determined from the general, makes the system of 
morality impossible. Kant’s power is in recognising the autonomous unconditioned in man, 
which finds its highest expression in the practical mind. Its limitation lies in the fact that he 
sees the unconditional only in the form of opposition of the one, the general to the plural and 
the special (Dilthey, 1905: 86-87).

Next, Dilthey reveals the development of the spirit presented by Hegel from moral 
awareness to love and a beautiful soul, and from them to religion. It also contains the first essay 
on the history of the development of moral-religious consciousness: “From the opposition 
of morality, which realised its infinity, should lead to reconciliation, to the awareness of 
the unconditional, which includes the connection of the individual, plural with the singular, 
general and necessary” (Dilthey, 1905: 88). 

Looking more closely at these theses concerning religion, the works of the young Hegel 
emerge. First of all, the work “Differences between the systems of philosophy of Fichte 
and Schelling” (1801, “Die Differenz des Fichteschen und Schellingschen Systems der 
Philosophie”) of 1801 proclaims the task of philosophical thinking to restore the broken 
harmony of spirit: reason opposes the infinite, spirit–matter, soul–body, faith–reason, 
freedom–necessity; it fixes a split: “To remove such frozen contradictions is the only interest 
of reason.” Wilhelm Dilthey observes here how “the separation, the limitations, the rigid 
contradictions in the Kantian system, and thus the whole work of this mighty discernment in 
establishing order and clarity through distinction, Hegel perceived as unhappy and unbearable, 
full of suffering, a state of consciousness. His mystical and aesthetic spirit is frantically torn 
towards the realisation of the unity of the universe. But this unity does not stand in front 
of contradictions for him, but carries a contradiction in itself. This interest of reason, in 
order to remove the fixed contradictions, has no meaning, as if it were opposed to opposition 
and limitation; for the necessary separation is the only fact of life eternally formed through 
opposition: and wholeness, in the highest vitality, is possible only through restoration after the 
highest separation” (Dilthey, 1905: 109-110). In The Phenomenology of Spirit, “the Absolute 
Spirit gives itself forms of self-consciousness”. And here, Dilthey noticed how the concept 
of reflection appears as an activity aimed at division and opposition, which Hegel further 
applied in his work “Differences between the systems of philosophy of Fichte and Schelling” 
(1801, “Die Differenz des Fichteschen und Schellingschen Systems der Philosophie”) and 
in the article “Faith and knowledge, or reflexive philosophy of subjectivity in the fullness 
of its forms…” (“Glauben und Wissen, oder Reflexionsphilosophie der Subjektivität in der 
Vollständigkeit ihrer Formen als Kantische, Jacobische und Fichtesche Philosophie”), which 
forms the basis of the entire image of previous philosophical epochs. Consequently, here 
Wilhelm Dilthey notes how concepts arise in these works of Hegel, which are then more 
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generally formulated in his first works, thereby acquiring a more accurate philosophical form 
(Dilthey, 1905).

Studying the works of the young Hegel, Wilhelm Dilthey draws a conclusion about how 
Hegel, in his painstaking, hard work of those times, turned into a metaphysician. He abandoned 
the pure philosophical method based on the Kantian analysis of science. At the stage of 
metaphysics, which he had reached from critical idealism, he had to discover that the centre 
of philosophy was in some higher logic, but along with the pure analytical method, he at the 
same time lost the way of thinking to solve this problem. However, because metaphysics now 
relied on the cognised interconnection of the spirit, a new view of historical life was opened 
to him from this new height. In this new metaphysics, the process was opened in its historical 
variability, fluidity… In the historical world around him, he saw a play, which he always 
followed equally tensely: the tireless restructuring of the French state, under their influence – 
changes in other countries, among which he persistently studied those that took place in 
Germany – the most excellent example of the historical process in its unceasing turmoil 
of those that have ever experienced a thinker-historian. With the help of his metaphysics, 
he plunged into the deepest depths of history. He reveals historical categories of a special 
type. He experiments, trying to solve his problem using a real dialectical method. The most 
important and confident achievement that he developed during this period was to delve into 
the inner essence of the historical world, which goes far beyond all previous historiography. 
It was clear that Hegel had penetrated it through religiosity, which was decisively the greatest 
thing he had done for European science. He stands alongside Niebuhr, whose political genius 
and historical criticism created the first history of political unification, as the founder of the 
history of the inner life of the human spirit. He brought properties of the rarest type, first 
of all, a combination of experiences in the minds, in which he is very close to his friend 
Friedrich Hölderlin. From this came his realisation that not only does this or that achievement 
of a certain era inherit another, but the entire spiritual constitution, as somewhat experienced, 
preserved, and eliminated, is a condition of the following state. From this latent depth of 
spirit, which never scatters itself in the world, came to him the energy of experiencing the 
spiritual movements around him, which enabled him to make the past alive again to its last 
inner essence – with everything: with disconnection, with suffering, with lust, with bliss. 
What he received then in relation to a concrete understanding of historical reality created 
the basis of his The Phenomenology of Spirit: often, it determines every word in this most 
powerful Hegelian work (Dilthey, 1905: 173-174). 

Based on this foundation, according to Dilthey, Hegel began to improve the art of 
presentation of development. Religious and historical categories of separation, association, 
poverty, diversity, and division express formal relations in religious states and are ultimately 
based on the relationship between the whole and its parts. For Hegel, they have a means 
of conceptually depicting being in certain religious states because they are connected with 
the religious-historical categories of law, domination, obedience, conviction, love, and 
religiosity. Thus, he can reveal religious development through the immanent process of 
historical cognition, with the exclusion of external measures. This is where his philosophy 
of history comes in. Since the given concepts are put into logical connections, a look at the 
stages of the structure of the spirit arises, and ... thus, Hegel receives in them the measure 
of the development of values that is inherent in history itself. This closes the circle of his 
methodological ideas. This period also prepares The Phenomenology of Spirit and The 
Philosophy of History (Philosophie der Geschichte), as well as other outstanding historical 
ideas for which we are indebted to Hegel” (Dilthey, 1905: 198-199).
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Conclusions

Based on the presented material, the following conclusions can be drawn. Dilthey’s 
studies in the history of philosophy significantly impacted the formation of the historical and 
philosophical science of his time and the development of the main directions of historical and 
philosophical research in the European philosophy of the twentieth century. 

Dilthey’s concept of the history of philosophy, presented in the works Descriptive 
psychology, Introduction to the sciences of the spirit, Building the historical world in the 
sciences of the spirit, Types of worldview and their discovery in metaphysical systems, 
The essence of philosophy, and had a significant influence on the development of other 
philosophies, as well as on the philosophy of European philosophy, philosophy, philosophy, 
philosophy, philosophy, and the new philosophy of European philosophy.

With his project of Critique of historical reason, Wilhelm Dilthey could be considered 
the founder of the new historicism. Historicism contrasts with the position of immanent 
inclusion of cognition in the process of history. The methodological clarity of the basis of 
historical cognition, according to Dilthey, is a distancing from the cognitive procedures of 
the natural sciences. Therefore, understanding is opposed to an explanation as a rational 
construction of theoretical schemes. There are two vectors for understanding the history of 
philosophy: the historical vector of understanding the past and the communicative vector of 
understanding the present. Both vectors are based on the procedure of “use” and “sympathy” 
from the cognising consciousness. It is as difficult for the historian to capture the initial 
impulse of the act of the communicative partner as it is to reconstruct the era. To understand 
the other, both communicatively and historically, is to see the situation through his eyes, to 
think like him. As noted above, the post-Diltean development of historicism is realised in the 
following directions: the neo-Kantian direction, the cultural and hermeneutic direction, the 
neo-Hegelian direction and the modern linguistic and analytical direction of “meta-historical 
analysis”.

An outstanding idea in Hegelian studies is Dilthey’s substantiation of the thesis that 
Hegel’s philosophical system has its roots in mystical pantheism. The thinker proceeds from 
the fragments expressing the then Hegelian mystical pantheism most clearly, the time of 
which can be determined from the outside, and tries to establish the context of mystical 
ideas that manifested in Hegel, even during his time in Frankfurt and during the study of 
theological problems. Further, Wilhelm Dilthey organised individual places in this period’s 
theological fragments. He believes that even from the earliest works, Hegel already applies 
a method that only later in a more mature form will appear in The Phenomenology of 
Spirit. Hegel comprehended in concepts the transition from one general mental structure 
(as in Judaism) through various moments to another (as in the religion of Christ). Dilthey 
reveals the development of the spirit presented by Hegel from moral awareness to love and 
a beautiful soul, and from them to religion, and also contains the first essay on the history of 
the development of moral-religious consciousness.

Dilthey’s The History of Hegel’s Youth became the impetus and theoretical basis for 
the whole direction of research of Hegel’s philosophy in the twentieth century, which is 
represented by the works of such outstanding scholars as Hermann Glockner, Jean Wahl, Jean 
Hyppolite, Richard Kroner, Jonas Cohn, Artur Liebert, Johannes Flügge.
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