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Abstract. L. Shestov and G.W.F. Hegel were concerned with the problem of truth and knowledge. The genuine
dialectical relationship between necessity and freedom, according to Hegel, is expressed in the return of the
absolute to itself as a realized unity of itself and its own other. As a result, the hidden power of absolute truth erodes
the limitations of particular definitions, forcing one to pass over into another and return to itself in a new, truer
form. While Hegel thought of the history of philosophy as a series of necessary stages in the advancement of truth
and knowledge, Shestov was sceptical of the claims about the necessity and possibility of absolute knowledge.
The purpose of our research is to demonstrate the specific features of the philosophical interpretation of Hegel’s
ideas in the works of religious existentialist Shestov, as well as to generalize Shestov’s understanding of the
principles of correlating the categories of faith and reason when dealing with the problem of truth through the
interpretation of Hegel’s philosophy. This approach seems acceptable, since the two thinkers differ significantly in
their understanding of the process of searching for truth, which found expression in their views on the very course
of the historical-philosophical process. Shestov believed that a study of the history of philosophy allows us to grow
and develop through a free and committed attitude towards truth and knowledge. For him, such a commitment
is a criterion by which we can judge whether we have a genuine experience of knowing the truth. For Hegel, our
experience in pursuing the truth is not a product of the history of philosophy, but a process underlying the history
of philosophy. Therefore, the experience of truth, a self-reflection on the contradictions, is an experience of a
continuous process of moving away from the familiar towards something new, where knowledge appears as an
endless process of liberating thought from the burden of non-existence, a revival of the miracle of thinking as the
creation of the impossible.
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Annomayuza. JIV. llecro u I'B.®. I'erenb cTpeMHIUCh K UCCIENOBAHUIO MPOOJIEMBbI MO3HAHUS WCTHHBI.
[MojuHHAsT TUaNeKTUYecKas B3auMOCBsI3b HEOOXOIUMOCTH U CBOOOJIBI, IO MBICTH [erens, momydaeTr BbIpakKe-
HHE B BO3BpAlIEHNH K cebe abCONMOTHOTO KaK OCYIIECTBICHHOTO €AMHCTBA Ce0s M CBOETO JIPYTroro, Oraromaps
YeMy CKpbITasl cuiia a0COTIOTHOM UCTUHBI pacTOPraeT OrpaHMYEHHOCTh YAaCTHBIX ONpE/IeNICHH, 3aCTaBIss nepe-
XOJUTh OJIHO B IPYTO€ U BO3BpAILATHCS K ceOe B HOBOH, Oojee uctuHHoil popme. Ecnu I'erens cuutan ucTopuio
¢mrocoun eTUHBIM IPOLIECCOM CaAMOPA3BUTHSI A0COTIOTHON MJCH, T PA3IUUUS MIPEACTABIAIOT COOO0H CTYNeHN
MO3HaHUS UCTHHBI, TO lllecTOB CkenTHYECKH OTHOCHIICS K YTBEP)KACHHAM O HEOOXOMMMOCTH M BO3MOXKHOCTH
a0COJIFOTHOTO, HICTHHHOTO 3HaHUs. L{enb HacTosIero uccnejoBaHus — MoKa3aTh 0COOCHHOCTH (HUIOCOPCKON HH-
tepruperauuu unei I'B.®. T'erens, peanu3oBaHHbIE B TBOPUECTBE PEIUTHO3HOr0O sKk3ucrenuuanucra JLU. Ile-
CTOBa, 0000mMTH ToHUMaHue 11leCcTOBRIM MPUHINIIOB COOTHOIICHHS KaTEeTOPHUIA BEPHI U pasyMa B MOCTIKCHUN
npo06IeMBbl HCTHHBI Yepe3 HHTepnpeTanuio ¢punocodun lerens. JJaHHBIH MOAXO0 KaXKETCs BIIOIHE IPHEMIIEMBIM,
MOCKOJIBKY Y 3THX MBICIUTENEH KpaiiHe pa3HOe MOHMMaHUE Mpoliecca MO3HAHUS UCTHUHBI, YTO BBIPA3UIIOCh B UX
MPEICTaBICHUU CaMOT0 X0/1a UCTOpUKO-(unocodckoro mpouecca. lllecTos Bepui, 4To U3y4eHHE UCTOPHU (HHUIIO-
co(uu 1aeT BO3MOKHOCTH PAacTH M pa3BUBAThCS Oiaromaps CBOOOIHOMY U MIPETaHHOMY OTHOIICHHUIO K UCTHHE U
3HaHMIO. {71 Hero Takas MPUBEPKEHHOCTH BBICTYIIAET KPUTEPUEM, ITO KOTOPOMY MBI MOXEM CYIHUTh O TOM, 4TO Y
HAc €CTb MTOJVIMHHBIN OMBIT O3HaHUS UCTUHBL. Ho 15 T'erenst To, 4TO MBI IEPEKUBAEM, KOTA TOCTUTAEM UCTHHY,
SBJISIETCS] HE MIPOIYKTOM HCTOPHUHU (PHiI0CO(hHH, a TIPOLECCOM, JEXKAalM B OCHOBE ucTopuu ¢punocopuu. Cneno-
BaTCJIbHO, IICPCIKNBAHNE UCTUHBI, caMope(bneKch Hal TPOTUBOPCUUAMHU — 3TO NMEPCIKUBAHUE HETTPEPBIBHOIO ITPO-
iecca OTXoJa OT IIPUBBIYHOTO K OCO3HAHHUIO Y€T0-TO HOBOTO, I7Ie 3HAHME TPECTaeT HECKOHYAEMBIM TIPOIIECCOM
OCBOOOXK/IEHHSI MBICIIU OT OPEMEHU HEOBITHUS, BO3POXKICHUEM Uy/la MBIIIUIEHHUS KaK TBOPUECTBA HEBO3MOKHOTO.
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Introduction: Truth as Experience
Through the History of Philosophy

Lev Shestov (1866—-1938) and Georg Wilhelm
Friedrich Hegel (1770-1831) are two philosophers
to have engaged with the problem of knowledge.
Shestov in his Theory of Knowledge considers the
history of philosophy to be a discipline in its own
right, noting Kant’s tendency to view it primarily as
a series of false starts. Whereas for Hegel, progress
is made in the history of philosophy; philosophers,
rather than leading us towards dead ends, make
advancements in the problems they are dealing with,
if only in small steps, providing at least temporary
solutions that can then give rise to more adequate
ones. Thus, the inquiry moves forward schematically,
in a continuous dialectic of thesis, antithesis and
synthesis. S. Gutova emphasizes, “Hegel makes
no secret of an obvious borrowing from Plotinus
and even admires his significant contribution to the
development of philosophy. The German thinker
sees Neoplatonism as one of the key stages in the
formation of the Absolute Idea, since it is in this
ancient school that the ‘rational concept’ acquires
its fundamentally new qualitative expression™
[1, p. 120]. As a deeply religious thinker, a “knight
of faith”, Shestov recognizes in Hegel’s objective
idealism an important reading of Christianity, which
is based on the consistent development of ancient
thought. However, the claim of philosophical reason
to create a logical system describing the formation
of the world as a self-development of the Absolute
(the One) and as a unity of historical process in
Hegel’s philosophy is not acceptable for Shestov’s
philosophy [2, pp. 165-166].

Shestov discards this understanding of the
history of philosophy and this way of comprehending
the truth. He suggests being open in the process
of searching for the truth, especially in rethinking
the history of philosophy, since it is in this process
that truth can be lived and experienced by us;
this furnishes us with an opportunity to grow and
develop in our relation to the truth through both our
freedom and our commitment towards it. In one of
his most important books, Athens and Jerusalem,

Shestov provides a kind of a classification of
his philosophy. He begins with a critique of
philosophical rational and scientific thought:
“In pursuing knowledge, the great philosophers
lost the most precious of the Creator’s gifts —
freedom; Parmenides was not a free man but one
enchained” [3, pp. 16-17].

The loss of the ability to think freely leads to
the realization that knowledge-oriented philosophy
inevitably generates thehorrorof being: “Metaphysics,
he remarked in ‘The Theory of Knowledge’ (1916),
‘was not only unable to find a form of expression for
her truths which would free her from the obligation of
proof; she did not even want to’. Shestov condemned
metaphysics, which he considered merely the obverse
of positivistic thought, for its scientific pretensions
and its refusal to confront the horror of being” [4,
p. 31]. Therefore, in knowledge we have that freedom
where the truth evinces itself in the very nature of
philosophy that cannot be imposed upon us.

Shestovian Experience of Truth

For Shestov, truth is so much more than a property
of propositions, nor is it merely a matter of what is real
or unreal, nor is it something confined to a reasoning
mind. According to him, philosophical thinking “is
a painful questioning on the border of being about
the ontological foundations ‘before’ and ‘beyond’
knowledge and objectification... Philosophy is a
metaphysics that opposes therationalmode of thinking.
It does not seek to explain the world, but ‘looks back’
at it, legitimizes it as free and accessible only to the
unique human personality” 3, p. 28]. Shestov opposes
his theory of knowledge to the rationalist conceptions
of truth, thereby initiating an epistemological shift
away from the focus of modern philosophy on the
question of what constitutes knowledge, that is
to say, away from the modern endeavour to place
philosophy upon a solid footing and to explain how it
can resemble a science and yet not be a science. It is
no coincidence that most researchers define Shestov’s
philosophy as a “metaphysics of groundlessness”,
an intense search for the “hidden”, “‘unmanifested”,
“potential”: ““Chivalrous (in the spirit of Nietzsche) or
insightfully sacred (in the spirit of Shakespeare and

'Hereinafter, the citations from Russian sources were translated by the authors of this article.
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Kierkegaard) overcoming of a philosophical ailment
is associated with sincere and audacious doubt. And it
is possible to achieve productive doubt of true thought
by giving up the ground” [6, p. 88].

Shestov believes that human existence has
never been based on the principles of reason.
Reason is hostile to life; humans are irrational
beings by their very nature, since human nature is
contradictory and antonymic a priori. Moreover,
the entire human culture and history is mystical.
In this regard, the problem of truth in Shestov’s
philosophy can be considered in the context of
mind and reason. The mind strives for a utilitarian
attitude towards truth and its use, while reason
“participates” in truth as truly existing [7, p. 110].

Shestov writes about the truth taken in
an existential context. He presents us with a
criterion by which we can determine for our
own selves the value of truth, what truth is, and
what the experience of truth is like: “And yet one
desires to know whether he does indeed possess
the truth or whether he has only a universal
error in his hands. What is to be done? I think
there is a way. He should think to himself that
it is absolutely impossible for his truth to be
binding upon anybody. If in spite of this he still
refuses to renounce her, if the truth can suffer
such an ordeal and yet remain the same to him
as she was before, then it may be supposed
that she is worth something” [8, p. 156]. Thus,
Shestov firmly rejects the important attributes
of truth: universality and necessity. In Shestov’s
philosophical search for truth, “everything is
equally possible and impossible” [9, p. 38].

However, although the experience of truth
is personal, it does not follow that truth itself is
subjective and relative, or that anything goes.
“Philosophy focuses on the unrepeatable, the
amazing, the accidental and the singular. Philosophy
asks about the ultimate and the groundless, it has no
judge and no legislator, it is itself the legislator of all
other forms of culture and self-awareness” [5, p. 34].
Relativism towards truth is a mere ploy for masking
the insecurity that underlies the ability to accuse one
another of lying. “Shestov considers this mistake
as a series of unsuccessful attempts to reconcile

the revealed truth of the Bible with the Hellenistic
truth. And all this leads to a great uprising in
philosophy against reason and knowledge:
‘Philosophy is not a curious looking around, not
Besinnung, but a great struggle’, whose task is ‘to
throw off the power of the soulless and entirely
indifferent truths into which the fruits of the tree
of knowledge have been transformed’ ” [6, p. 86].

Shestov is looking for ways to the truth through
connection with the absolute, in a feat of faith.
He believes some extra exertion is required in order
to avoid the temptation of treating knowledge as
a fixed and passive object: “Conceptual thinking
dries up the world, makes it ‘convenient’,
‘practical’, ultimately making the person himself
a means, depriving him of agency” [5, pp. 33-34].
According to Shestov, philosophy is “sceptical
and unsystematic and thus resonates strongly with
people” [5, p. 34].

Having taken possession of knowledge, we
must then be able to distinguish the experience of
truth from the experience of a facsimile of truth, that
which condenses intricate notions. This points to the
overcoming of Hegelian rationalism in Shestov’s
philosophy through the interpretation of Hegel’s
early works in an irrational way: “Shestov makes
his criticism of Hegel according to the traditional
principle: in the German philosopher he sees
the completion of the destructive new European
rationalism, the final victory of ‘philosophy’ over
faith” [5, p. 36]. It was this initial recognition of
the irrationality of human existence itself that made
Shestov reconsider his attitude towards the past
philosophical heritage. He emphasizes in his works
that, being scientific, traditional European thought,
from Socrates to Hegel, ignored man. Philosophers
developed values unrelated to the actual life of people.
According to Shestov, human life is a colossal tragedy:
“the tragedy of old Lear, deceived by his daughters,
the tragedy of Hamlet, Anna Karenina, Tolstoy’s
Ivan Ilyich and Dostoyevsky’s the Underground
Man, the tragedy of human loneliness” [10, p. 20].
By what means can the unfamiliar develop out of the
familiar, and how can we recognize, or experience,
truth that is authentically new and not merely old truth
re-modelled?
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Hegelian Experience of Truth

Whether we experience a mere facsimile of
truth or truth itself, the issue arises as to whether
it is a product that is experienced or a process;
that is to say, the experience of true philosophical
revelations or the experience of philosophizing
in a truthful manner, so to speak: “Science sets
forth this formative process in all its detail and
necessity, exposing the mature configuration
of everything which has already been reduced
to a moment and property of Spirit. The goal is
Spirit’s insight into what knowing is” [11, p. 17].
It is important to remember that what Hegel terms
Spirit, the mature configuration of which is to be
laid bare, is Mind; not merely my mind or your
mind, but the Mind of humanity. The Mind of God,
which we will discover at the end of the process,
once everything has worked itself out and Spirit
comes to know itself through human history. An
experience of truth and knowledge requires that a
person, unhurriedly and without distractions, goes
through a particular stage of acquiring truth and
knowledge, wherein this experience has its own
particular shape and structure that are incomplete
and yet fully realized for that stage.

The history of philosophy does not merely
bestow upon us products to be appropriated or
processes to be instituted and through which we
may arrive at our present condition with regard
to truth and knowledge. This is a path that has
to be endured, the length of which is the entire
development throughout history of the stages
of consciousness; and it is the individual who
wants to experience truth and knowledge that
has to endure this path. Truth and knowledge are
then not so much products as a process which
can be accessed through its products and which
we are active participants in, both mentally and
spiritually. Thus, the experience of truth and
knowledge for Hegel, and for Shestov as well,
requires commitment: “Since the Substance of
the individual, the World-Spirit itself, has had
the patience to pass through these shapes over
the long passage of time, and to take upon itself
the enormous labour of world-history, in which
it embodied in each shape as much of its entire
content as that shape was capable of holding, and

since it could not have attained consciousness of
itself by any lesser effort, the individual certainly
cannot by the nature of the case comprehend his
own substance more easily” [11, p. 17].

The World-Spirit, or Mind, thus works itself
out through the oppositions of its moments in
history, endeavouring to arrive at a more complete
understanding of what it is, which is to say, what it
is to be fully human. And there is progress, for each
new moment of the World-Spirit is more complex
and developed than the one that preceded it, more
and more does the World-Spirit become manifest
in relation to its past. And at a number of different
moments along the path, humanity becomes
conscious of itself as involved in this process, if only
in the form of a tragic awareness of its condition,
which has much of the appearance of necessity
and yet is open to many and diverse possibilities.
Hegel provides the essential components on how
each stage leads to the next, but the richness of the
experience of truth and knowledge rests, to a large
extent, on the individual’s own development of his
or her historical and cultural literacy.

The Experience of Truth
and the Dismantling of the Familiar

Verification in philosophy plays itself out in an
attempt to avoid contradictions, but if Schopenhauer,
or Hegel, are able to formulate a big idea that is
appropriate for their time and that the people of the
age can identify with, their contradictions can be
overlooked: “...strictly speaking, we must confess
that we have no real objective method of verifying
a philosophical truth, and when we criticize other
people’s systems, we judge arbitrarily after all”
[8, p. 156]. Shestov recommends his test or criterion
of truth whereby we imagine that the truth that
we have is not binding upon anybody else; if we
then do not wish to keep it, we should reconsider
it. With Hegel we have his system laid out in the
Phenomenology of Spirit and the two Logics.

Hegel ontologizes logic, emphasizing that
“this kingdom is the truth without veils, as it is
in itself and for itself. Therefore, one can say that
its content is the image of G-d, such as it is in its
eternal essence before the creation of the world
and of a finite spirit” [3, p. 56]. Hegel’s God is
the essence of the idea, the absolute, the essence
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achieved in thought and concept. It is in this
understanding of the Hegelian God that Shestov
sees the convergence of religion and philosophy,
for both the object of religion and the object of
philosophy is the eternal truth in objectivity,
God and knowledge of God: “Thus religion and
philosophy come to be one... It is in the peculiar
way in which they both occupy themselves with
God that the distinction comes out” [11, p. 20].

Shestov remains irreconcilable: “If you want to
ruin a new idea — try to give it the widest possible
publicity... The majority of philosophic systems
are chaotically and obscurely expounded, so that
not every educated person can understand them.
It is a pity to kill one’s own child, and every one does
his best to save it from premature death” [8, p. 158].
For Hegel, despite the undoubted truth of its content,
Christianity, by virtue of the general form ofreligious
representation, was not an adequate expression of
absolute truth, such an expression it finds only in
philosophy. Hegel writes, “Thus the expression
“faith’ is principally used to express the certainty
that a God exists...” [12, p. 118]. Since God is self-
knowledge, “...faith must be defined as the witness
of the spirit to absolute Spirit, or as a certainty of the
truth...” [12, p. 212]. Hegel seeks to give faith a form
of mediation: “It itself is already this form implicitly,
for it is knowledge of God and of His character, and
this knowledge is in itself a process, a movement —
is life, mediation” [12, p. 218]. In this sense, faith
is knowledge: “We have knowledge of God, and, in
fact, immediate knowledge” [12, p. 119]. Therefore,
Hegel equates faith with knowledge, but separates
the former from the process of cognition.

Yet, there is a problem here, of which, perhaps,
Hegel may assist in the resolution. We can deceive
ourselves, we can make an involuntary error,
we can mistake a chimera for reality. Shestov
believes it to be within our capacity to eliminate the
possibility of genuine error and relate to the truth
without arguments or judgements. Indeed, there are
realms of discourse where it is taken for granted
that proofs are impossible: “What we cannot speak
about we must pass over in silence” [13, p. 151].
The experience of truth is in effect an experience
of truths, ultimate truths; that is to say, pluralism
replaces foundations and proofs. However, “the

fundamental difference is that the ultimate truths are
absolutely unintelligible. Unintelligible, 1 repeat,
but not inaccessible. It is true that middle truths
also are, strictly speaking, unintelligible. Who will
assert that he understands light, heat, pain, pride,
joy, degradation?” [8, pp. 162—163].

Revelations of ultimate truths are more likely
to be experienced by an understanding that is
adequate to the reception of such truths, to the
knowledge they disclose; understanding the truth
does not merely inform the mind, it liberates it,
making it responsive to new experiences. The
experience of truth and knowledge, Hegel argues,
is not a matter of owning the truth by making it
familiar and then asserting its ideal representation,
the kind of idealism Shestov referred to; it is quite
the opposite, a continuous interplay between the
understanding and the unfamiliar: “...existence
has thus merely passed over into figurative
representation. At the same time, it is thus
something familiar, something which the existent
Spirit is finished and done with, so that it is no
longer active or really interested in it. Although
the activity that has finished with existence is
itself only the movement of the particular Spirit,
the Spirit that does not comprehend itself, [genuine]
knowing, on the other hand, is directed against the
representation thus formed, against this [mere]
familiarity; knowing is the activity of the universal
self, the concern of thinking” [11, p. 18]. Thus, there
are two ways of knowing: what we have learned
through reason and what we have understood
through faith, which means a deeper and more
scrupulous way of understanding something,
rather than a superficial acquaintance.

Shestov contrasts salvation with Hegel’s
“optimistic rationalism” and his conviction about
the omnipotence of man as an opportunity to,
“through unity with God”, become oneself and
find one’s true self. Unlike Hegel, salvation
for Shestov is an object of true faith, not a
rational construction, not an intelligible project.
According to Shestov, the phenomenon of faith
directs man into a world where there is neither
law nor reason, but only the riddle of faith, which
proclaims that he will be saved beyond and
outside of law, in Christ.
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Conclusion: The Experience of Truth
as True Understanding

Shestov’s commitment to the truth tempered
with Hegel’s self-reflectivity, without which truth
will not be a genuine experience, allows Shestov to
distinguish a genuine experience of truth from a mere
facsimile, that is, to overcome the dependency on
established opinions. It is no coincidence that some
researchers called Shestov’s thought “Ahasveric”
[14, p. 522], and the thinker himself, a “wanderer”
[15,p. 15]. Shestov emphasized that true universality
can only be born out of homelessness. Thus, Shestov’s
thought was based on the life of an exile, a fugitive,
in contrast to the established, logically structured
metaphysics: in Nietzschean terms, the life of a
wanderer. Shestov’s philosophy is uncompromising
in its assertion of homelessness, anxiety and even
fear. Dangerous experiences are for Shestov the very
precondition of authentic thought, since “a thinking
man is one who has lost his balance, in the vulgar, not
in the tragic sense” [9, p. 139].
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