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CHAPTER 1

The main object of this thaesis is to locates ths role and
define the status givaen to faith in the thought of Sorzn Kiasrkegaard.
Wa shall sea hgw Kierkegaard tried to answar the question, "What is
the nature and function of faith?" Tha guiding.thesis of Kiarkegaard~
is "Truth is subjectivity". He sess subjective truth within tha
context 0F>a‘person's (or to use Kisrkegeard's most importent category -
an Individual's) inwardness, Faith is one of the chief conditions of
inwardness, along with suffering, (in a spacial sanse) hopae and lova.
Thus feith is a ksy affirmative slemant in the meke-up of Kiarkegasrd's
guiding thesis. As an existential datsrminant, faith occupies the
foramost position, and it is given such & priority that it ssams to
be the condition of inwardness in ralation to which all other
conditions are definsd, but curiously esnounh it eludss dsfinition
itsslf., Although one should not here concluds that Kierksgsard
completely avoidad tha task of defining faith, Significantly,
Kierkegaard's work doss cover a multituda of themss, (hance various
descriptions of him as a men of grsat genius, an sble philasophar, =
powerful theologian, an earnest disciple of New Taestamant Christianity,
the Knight of Feith, ths philosopher of existance and the poet of ths
religious), yet he insists that there is one dominant thems in all his

work, In the Point of Visw,l hg says that he was at all psriods of his

authorship a religious writer.2 He sought to answer the question:



what doas it meen for me to bacome a Christian? Hsre one sess rather
fertile ground for studying the main problem of the philosophy of
religion, which is that of understanding the nature of religious

feith, Kiecrkesgaard was himself an example of what as a philosophsr

he sought to analyza and describe. The task which hs has sst himsslf
was that of protesting against ths dreadful misrspresaentation of
Christianity both by thes speculative philosopher and the sasy going
spiritually complacant "nominal" Christian. The protsst was made on
the basis of what he took to be ths correct undsrstanding of the
nature end role of faith. It is worthwhile to note that many of
Kierkegesrd's ideas devaloped out of perticuler situations in his life,
(e.9. his sngagement to Ragina Olsen and its braak up). Howevar, thsre
is in his work a certain unity which makas the total output ths

continual dasvelopment of a singls theme. The doctrins of subjacti-

vity is the catsgory which Kisrkegesard used t{o intsrprst Christisnity;

it is that fector which givaes the total output its unity.

In this thaesis we shsll ses how diffarsnt concepts are intsr-
relatasd or apposed to sech othar, s.g. (2) Indirsct communication or
Majeutic, Reduplication, Double Reflexion, Infinite Reflexion;

(b) Subjectivity, inwardnsss, passion or pathos; {c) Freadom,
“"Existance", Actuality (in the sanse of what is historical and fres);
(d) . Paradox, Leap; (e) Particuler, Individual; (f) Repatition;

(g) Subjectivity/Objectivity; (h) Immanencs/Transcendsnce;

(i) Speculation/Existance; (j) Universal/Particular; (k) Abstract/

Concrete; (1) Immediacy/Mediacy; (m) Absoluts/Rslative; (n) Actua-



lity/possibility; (o) suffering/joy; and (p) sin/faith not vyirtus.
Refarances will be mada to concepts such as truth, contsmporanaity,

offenss, bslief, and reason, as appliad existantially,

An attempt will bz mada to ses what Kisrkegaard's starting
point is as wéll as his goal and also how thae theory of the "Stagss"
(which is tha basis of Kisrksgaard's whols authorship) is constructed
on the premise that man is a synthesis of two different qualities -
"soul and Scdy sustainsed by Spirit"3 or the finite and the esternal.
Kisrkegaard ussad the premise of ths synthesis in en amplifisd form
(e.q. tha theory of ths "Stages") with the rssult that ons sees the
consistancy and accuracy characteristic of Kierksegaard's thinking.
Cereful note will be taken to ses what and how Kisrkegaard saw his
task and how he tried, by consistent and logical reasoning, to fathom
man's being and unite the different manifestations of human life
under a definits and coharant view, Kiarkegaard with his crsative
imagination sntars into all the human experiances and advsntures which
he meets in his reading (B.g. about the Grasks and their philosophy,
aspacially Socrates, the Church fathers, the Christian Mystics,
Shakespeara, Faust, Hamann, Schlegel, and Hoffmen, etc.) and rslives
them and tries to find a coherance in them., Kierkegaard rsad
authors and works with the grsatest promise of yislding the bast
and most reliable illumination of man. Kierkegaard's most significant
reading was the Bibls, the book that portrays the advent of Cod and
how God casts man into the most earnsst descision of his existsnce.

Kierksgaard underlines the view that Christisnity points out to man



his limitations and sin (in ths context of presenting a2 gift and
issuing 2 summons) and it demands obsdiences and balisf. Man can be

related to the Eternal truths only through faith.

Befors steting the conclusion concerning what has besn learnt
about Kierkegaard's understanding of ths naturs of believing and
faith, wa shall, in this thesis, look at feaith and historical truths,
Lessing's Problem, the relation betwsen faith and historical results,

the System, ths sthicel and the religious,



1.

3.

REFERENCES TO CHAPTER 1 ..

The full title is The Point of View for my Work as an Author,

A Direct Communication: A report to History. This book brings

to light a unity of purpose running through the highly diversa
litaratura.which Kierkegaard had already produced and which he
was to go on producing until his death savaen years latsr,
Kisrksgaard could not bring himsslf to publish this intensely
personal documant during his life-time mainly becauss ha doutted
"whether anybody has a right to let people know how good he is."
(The book was writtan in 1848 and published posthumously by

the author's brother in 1859,) Kiarkagsard in the conclusiaon
(the lest pafagraph of this work) characterizses his whole work as
"his own sducation in Christianity" which "he could not ascribs
to any man, least of all to himself". "If I were to ascribs it

to enyons it would bs to Governance.”

The Point of Visw, translated with introduction and notes by

W. Lowris, Oxford Univarsity Press, London, New York, Torontao,

1939 - page 5 ff.

The Concept of Dread, translated with introduction and notes
i

by W. Lowria, Princeton University Prass, Princeton, N.J.,

1957, pegs 39, aspecislly page 79.



CHAPTER 11

THE OVER-ALL PICTURE

1. Sorsen Kiserkagserd's Aim, Method, and Easic Thamas

Kierkegaard often declared that from the beginning hs was a
religious author, desirous of "cepturing" bhis reedsrs for religion,
He bslievsd g%at he must do this by taking them unawaras, as it wsre,
Just whers thsy stood, and that to succssd in this hs must use
"indiresct communication" or "the maizutic method"., Thersfors, he
used pssudonyms., Thae Gresk word maieutas (ﬁéﬂxté‘r%j ) mesans "midwifaz",
Kierkegaard usad its cognate to refer to that pedagogicsl mocde wharaby
hg attempted to bs an evokar of ides, 2 midwife of the mind and spirit.
With regard to whers his resaders stood, Kisrksgsard says that life

may be lived at ons of the thres levals or "steages", namely the azsthztic,

the ethical, or the religious lavel or stage.

Kisrksgaard intendad to pressnt his thought in such & way
that ths reader would becoms involved in the issues at a dasply parsonal
leavel. The aim of his indirsct communication was to make tha author a
vanishing point and avoid the dirsct presantation of a system of
argumsent and conclusions, thus making room for the reader's oun
decisive thought. The writings themselves were to be primarily
occasions and not deliverancas. Kisrkagaard understood it as his task

to find that truth which elonz might rescue man from spiritual



destruction, and he stressad the Christian understanding that man can
bs reletad to the eternal truths only through faith., In a note in his
Journal in 1835, Kisrksgaserd wrotae:

The main thing is that I understend my purposs in lifs
and that I ses what God really wants me tu do, My main concern
is to finq a truth whicﬁ if trus for me, that I find the idea for
which I will live and dia.

After he himself has besn csptured and conguered by Christ-
ianity Kisrksgaard regards {t as his particular celling to draw ths
attention of men to Christianity as the only way out of the anxisty
and hopelessnass so innate to ths human condition and so manifastly
present in the modsrn sge. With the aid of s lively and creative
imagination, reflection, and & scrupulously logical mind, and with
Christianity as his starting point, Kierksgaard sats himself to ths
task of understanding human life, in ell its stages and in all its
relstionships, in order that through this understanding it may bacomse
clser to him how man may be led to the truth, Kisrkegaerd attempts
to find 2 link and a line of devslopmant in all the contradictory
possibilities of human life, and he triss both to find his bsarings
in human existsncs end to skaetch the boundary of human knowladgs.
Indsed Kierkegeard says, "I cannot undaerstand the first thing
about faith, but I bslieve. But it is all that understending and

2
concelving which is the misfortunse.”

Kierkegaard's special intsrest is man in his existsncs, and
he ancompasses the totsl view of the laws and directions along which
man's existence movaes (i.e. ths totsl visw of human life) in the

theary of the "stages" which he is convinced embraces all the



possibilities of human existence. Hs says in = nots in his diary,

My abiding Service in literaturs will be to have stated the
dacisive determinants of the whols existential range of life with a
dialectical acutsnass and primivity not to be found in any other
litgratura, as far as I know; and I havse not had any books to guids
ma.

This totel view forms the basis of Kierkegaard's whole authorship,

and as the basis for ths theory of thas "stages" Kisrkegaard states
that men is @ synthesis of two different and antithstical qualities
designated by terms such as "time" and "sternity", the "finite" and
"infinite", "body" (end soul) and "spirit", "necessity" and "freedom",
etc. Kierksgaard derived from Christianity the view that man is of
flesh and of spirit, and he tried to include all the possibilitiss and

contradictions of human life under ths formula, man is a synthesis.

In brief, according to this synthasis, the following basic positions
are open to a men's choosing: (a) he may live sxclusively in ths
visible, temporal world and this constitutes the sesthetic stage;
(b) he may ssek ths Etsrnal, or when ths Eternal meets him, he may
accept the Eternal and in eithar event he may try to rslats ths two
componants of the synthasis (the temporsl and ths Etasrnal) and this
constitutas the transition from tha assthetic to ths sthical stegs
and (c) ha mey procead bayond this to ths religious stags in which
there is always ths dangerous possibility that a man knows about the
Eternal but this knowledge has no meaning for his human existence end
he lives in despair over the disrelationship of ths two componsznts
of the synthesis. This is why Kierkegaard could definz despair as

4
"the disproportion betwsen the temporal and the etsrnal in man.”



It is worthy of note that Kierkegaard was convincad thet ha
had to show his Hegslian contemporaries, for instance, that what
mottered first and foremost was to "“think in axistance", i.s. that
he shéuld stand guarantae for his thoughts with bis own person and
lifs, (so that one could say that Kierkagasrd exparisnced naxt to
nothing from ths outside). That, he bslieved, could bsst bs done by
following the Socratic methad of leading his rsaders to ths point
where they themsaslves could discover what ha wanted them to under-
stand withéut his having to say it directly. To achiege this purposs
he used specific individual figures, whose thoughts and psculisrities
he could pursue to their utmost consequsnces by the method of

expsrimentation,

Kierkegaard has besn ssan as a post, prophet, philosopher,
and theologian; howsver he i{s primarily a rsligious thinker, a man
struggling for his own soul, like ths main character in a Pilgrim's
Progress. Kierkegaard's central problem is that of becoming a
Christian, of reaslizing parsonal existence. Faith is Kierkegaard's
goal, and prayer is man's sols means of moving toward that goal.
Kierkegaard's principle is that true pisty emsrges from a sense of
ons's own unworthiness and of the greatnass of Cod and it moves, as
it were, in a tension to an understending of Cod's love, His life
and work are examplss of his own principles, e.g. the innser is not
the outer and svery ons is finally impenetrable and ths dspths of
parsonal existencs can not be fully grasped in the realm of the
objective. This conviction was the father of his indirsct mathod of

discourss,.
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The continuing problem of Kisrkegaard's life and thought is
that ha is sesking to know himself, for "ons must know ons's sslf
befors knowing anything alse."5 Furthsrmore, %nowing himself comes
to mean finding himself and being himsslf and theéa in turn come to
mean finally being found by God. With regard\to saeking parsonal
truth Kierkagaérd said, "What is truth but to live for an iggg."6
The ultimatse answsr to Kisrkegaard's quest ceme in terms of Christ-
ienity., The idea turns out to ba Christ, and integrity involves
saesking the k;ngdom first, whilst the Archimedsan point is prayer
alone before tha Christisn God. Ths meaning of life is to be found
in becoming a Christian, Howsver, ons should note hesre that
Kierksgeard's life involvsd a movemsnt from a nasgative relationship
to Christienity, through a positive intellectual intsrest in and
defense of the faith, toward a more inward and existential identifi.
cation with Christianity, Kierkegaard's goal (of serving ths truth)
and streategy (of meking his resaders awers of the truth in such a way
that they themsslves had to take soms decisive stend) remained
unaltered throughout the remainder of his life but cams to be under-
stood by him in changing terms as his own relationship to the Christien
feith deepened., Thus he says

I have chosen to serve tha truth - to reise the prics (of
Christienity) and if gossible to whisper to every individual what
the demands could ba.

Rlsc hs says, "All my terrific work as an author is ons great thought,
and it is; to wound from behind".g Furthermore, "Ny whole life is

an spigrem, calculated to make paople awara".lo "My task is;‘'to

meks room that God may coma, not authoritatively but through suffering,

nll
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In his own person, Kierkegaard thought of himself as
"quite & simple Christien", and hs wrotse,

I bavs never maintained, and do not maintain, that I am a
Christian in any exceptional degres. It has been my task to depict
Christianity. I have never maintained that my action was an attempt
to ?e a p?rfeqt Christian; this is why 1 hanztaksn up a poetic
attituds in my presentation of Christianity.

Also,

Real Christianity is self-denisl, sobriety. It is too
exalted for me - I have enjoyed many many plsasuras. I can only
praisa and axtol strict Christianity.l3

The inward movemsnt which Kisrkegaard called his "God-
relationship" can bs describsad ss the process of "bscoming a
Christian," and in his work as an author he was charting and
reflecting on the course of his life. "Becoming a Christian" definss
the central movement of Kisrkegaard's own life and it was this move-
ment which served to defins and determing both the content of his
work as an author and his own sensa of personzal vocation, With regard
to Kierkegaard's vocation, a point of interest is the dialectic
involved in the affirmative goal of helping people bacoms individuals
and Christians, on the one hand, and the fact that this goel would best
be reached by shocking people with a rsalization of how difficult it
was to become a Christian, on the other hand. This paradox is well
expressad by the conviction that, "it is sasier to becoms a Christian
when I am not a Christian than to become a Christian when I am ons."14
Howaver, Kisrkegaard spells out in less paradoxicel terms that,

What 1 want, is to spur psople on to becoming moral charsc-

ters, witnasses to the truth, to ba willing to suffer far the truth,
and ready to give up worldly wisdom.
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Kierkegaard tries to clarify the reasons why it wes diffi-
cult to become a Christisn, and writss that:

My purpose is to make it difficult to become a Christian...
eeequalitatively difficult, and sssentially difficult for every man
equally, for essentially it is equally difficult for svery man to
relinquish his underst?9ding and his thinking, and to kesp his soul
fixed upon the absurd.

Kierkegaard's purpose in meking it difficult to bscoms a Christian,

(or in stating Christianity as an sither/or) was solely that of
devising @ means by which he could shock professing Christians out

of their Laodicean state of 1uke-warmness.18 furthermora, Kisrkegaard
trisd to enrich faith by a defanss of inner passion and hs was
convinced that wherever passionats, rssponsible decision was missing,
both individuality and Christianity were also missing. Indaed

Kisrkesgaard himself openly edmitted the gresat difficultiss which

sgemed to him inhsrent in Christien doctrine and says,

In Christianity itself the contradictions ars so great that,
to say the least, they prevaent a clesar view. 9
Howsver (by way of a hint at the assartion that Christianity is
subjectivity) Kierkegaard says, that, "Christianity is not a doctrine
but an existential communication expressing an existential contra-

20
diction."

2. Kiarkegaard's Yiew of NMan

It is very significant to nots that Kierksgaard strovs
diligently to tell what it msant to be an individual and a Christian,

end quite naturally hs gaves a good deal of attention to the naturs

of man,
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Becoming an individual blends with ths rssponsibility of
becoming @ Christisn, bescause a person doss not succsed in bscoming
an individual until he realizss with his whole heart that he livas
and moves and has his baing in God as ths haavenly person through
whom one finds selfhood., Kisrkegaard asks,

And how does a man bscoms that individual? Well, unless
he has to do with Cod alone, where the highest matters are concernsd,
and.....now I waigh the matter as bast I can, act upon it that you,
0 God may be able to ssize hold of me, and 1 tharsforas spesak to
nobody at all, I dars Tgt do so - unless ha does that he cannot
bacoms the Individual,

3
Thus ona finds that Kierkegaard's “Eommunication’is always directsed
to the individual, begcauss it forces evsry man to take a strictly
parsonal stand towerd Christisnity, and so "ths individual” bscomss
@ religious category, conditioned by Kisrkegaard's psychological
isolation, but at the sams tima transcending it as a2 universal
dstermination of tha religious consciousnass., Kierkagaard regards

this category as ths most importent echisvemsnt of his work, the

sing qua non of all religion, and in his diary he notss thst

This category is the point at which and across which God
can coms to sgize hold of the race. To ramove that point is to
dethrone God.?1
Furtharmore, Kisrksgaard says that,

"The Individual" - that is the dscisive Christian catsgory
and it will bs decisive also for ths future of Christianity. ?

Everyons must rediscover himself as an individual alone bsfore God.

Christianity cean not bs handed down in a tradition; svery man who



14

comas into this world must bs shocked anew, and, in this shock,

advance to faith, or fall into despair.

It is always only as an individual that ona can have the
truest relationship with God; for wa alwa§s have tha best idea
of our own unworthiness when we are alana,29

"Every step forward in man's relation with God is a step

24 and "1ife can only be understood backward though it

25

backward"
must bs lived forward,!' The true experiencs of being befors

God never érows into a mystic sense of participation; it remains

a fgeling of fear and trembling, Therefore to becoms & "singlse
individual" is the most important task of authentic Christianpity for
it is only as an individual that one is able to be in a true rela-

tionship with Eod.26

In regarding "The Individual" as Kierkegaard's most important
catsgory, one notes his raemarks that, "It is a catsgory of the spirit

w27 Furthermore, thz phrase can be ussd

and of spiritual awaksning,
in two senses, nemely a proud oms and a humble one. The humble ssenss
alona is right, since in bumble acceptence of individual responsibility
befors Cod lies man's salvation. Kierkegeard says,

It is the peculiarity of the human race that just becauss ths
individual is created in the image of God, "the individual" is abovs
the raca.28
By way of ths defense of the individual, Kierkegaard tries to dsfend
the spiritual responsibility of fresdom; - "ths most tremendous thing

which has besn granted to man is: ths choice, frsedom. And if you

desire to sava it and preserve it, there is only ons way: in the very
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samg sscond unconditionally and in complsts resignation to give
it back to God and yourself with 16,92 The prophetic cry of
Kierkaegaard sesms to bs, "bs a Christian and an Individual" and
though far from perfection Kierkegeard says, "yat had I to crave an
inscription on my grave I would ask for none other than 'the
Individual'"so. It is worthwhile to note hsre that the whols of
Soren Kierkegaard's work has its unity in his concept of man, and
this is Kierkegaard's distinguished contribution of first-rats
significance. Kisrksgeard's spproach to the study of man is ona of
introspection and analysis, Since I am thse nearest person to myself
(Lf ons may dars to put words into Kisrkegaard's mouth) my sterting
point is myself. Hence the neesd to revive the self as the starting-
point., Kierkegeard sought a concspt of man entirsly in terms aof a
cartein psychology of himself, Kisrkegaard's sole field of concern
was the living meterial of man as he found him., Man himself, the
reality close at hand and most readily accessible, should be the key
to his own mystsry and to any other which might lis bayond him, Thus
Kisrkegaard was mors concerned to show how (i.e. subjesctivity) to
bscoms a Christian rather than showing what (i.e. objectivity)
Christianity is. Kierkegaard wes convinced that the starting point
must be inwardness and says in the Journal antry for July 9th, 1838:
I mean to labour to achisve @ mors inwerd relation to
Christianity: hitherto I have fought for its truth, while in a
sensa standing outside it, In a purely outward sense I have
carriaed Christ's cross like Simon of Cyrene.

This is a hint as regards the doctrine of subjectivity. Lessing

stated that "Truth is Subjectivity". Kierksgaard turns this
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7

sentance around and asserts that subjectivity is truth. At this point,
ong should stesr clear of the conclusion that Kierkegaard sought truth
in the subjective (psychological) sphars and understood it to be mere
personal feeling. Kierkegaard means and constantly stressss that

only what is apprshended with subjectivs ansrgy and passion can bs
truth for the person concerned. If truth is subjectivity, it is upon
ths subject, upon the individual, that Kierksgaard's stress liss,

It concerns the self, not only as it is, but as it is capable of
becoming. 7Thus Kierkagaard says "A self, every instant it exists, is
in process of becoming, for the self doess not exactly sesxist, it is

32
only that which it is to becoma.”

3. Spirit, ths Self, Individuality

Man is Spirit in his essential nature, i.e, there is a
dimension in the individual's life which transcends bodily (or
physical) and psychical life. This dimsnsion is spirit; it is what
gives man "splendour" and it is man's most precious possession.

This "eplendour" can be summed up in ths words of the Holy Scriptures:
"God has crasated man in His own image"?3 God is spirit; He is
invisible and it is this invisibility which is the very definition

of spirit; man's invisible glory, the image of God in him is spirit
and the other name for spirit is self. Spirit is the combining factor
in the synthesis of body and spirit.34 Spirituality is the power of
a man's understanding over his lifs, it is ths capacity for holding
ideality and actuality togsthar, for raduplication (i.e. "to exist

in what ona understands" or to reflect the truth in one's life)
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for realizing the truth in ona's individual existencs. Despair is

& disproportion within the self., The self is not a substanca; it is

a dynsmic relationship. It is not @ simpls relationship betwsen tuo

terms but a peculiar kind of relationship bstwesn two terms which has

the additional positive cepecity to relate to itself; it haes a
reflexive charactsr.36 The self in rsflective self-consciousnsss
creataes e2n idsal sself which servss as ths goal and guide of its
movement. This explains the dictum; the mors consciousnsss, the

mor e self.37 The more one strivas toward the ideal self, ths mors
tha tension increases within the actual seglf. Thus the self is two
selves (in the sense of being or containing an actusl and an idsal
self) and it also is one sslf (in the sensse that only the actual salf
really exists, for the ideal self is its creation.) So when

Kierkegeard writas in Sickness Unto Dsath that ths self is a cons-

cious synthesis of infinitude and finitude which relates itself to
itsslf, whose task is to bscome itsslf, ha is saying that thers is a
self which ralates itsslf (the asctual salf) to itsaslf (ths ideal salf)
and the task is to actualize the idesl, The self is the dialacticsl
synthesis of an expansive and a limiting factor, Finitude is ths
limiting factor and tha infinite is the expanding factor expressing
itself in man's imaginstion. Kiarkesgaard says that ths task is to
become concrets. Thus "ona becomss concrete by moving away from ons's
salf infinitely by infinitzing one's self and then raturning to one's
self infiniiely by finitizing onea's salf."38 One infinitizes ona's
self through tha imaginstion, which constructs an idsal s3lf. But

ona must not remain in ths realm of imagination; one should return to



reality, i.e. the ideal sslf should be actualized, should be related .
to the former actual self so that tha new self which emsrges is the
synthasis of ths ideal and the actual, Thus Professor Swenson says
that "reality for Kierkegaard is the sthical synthasis of the ideal
and the actua% within the individual".39 For Kierkegaard, the unify-
ing power of personality is the inmost and holiast thing of 211. The

main thems of Purity of Heart can be characterized as attaining

unity within the self, and Kiesrkegasard describaes the process as that
of attaining unchangsableness; rather like his concepts of repatition
and reduplication. From the point of view of ths sthicist in Either/
Or, the salf is seen as that which gives unity to the individual.

The self gives continuity to becoming; it is psrsonality and fresdom.
Tha sslf is freadom becausa it is born out of self-choice. Choice

of the sslf brings the self into existence, yst ths fact that it could

4
be chossn implies that it was thers all the time, 0

Kisrkegasard stressas that ths movement toward recognition of
ons's sslf as a sinnser brings 2 new depth of self-zwarensss, a new
intensification of inwardness and subjectivity, a furthsr realization
of personal existence. This movement cen bs described in terms of
the concepts of spirit, or self or person, and also the category of
the Individual, which is their essential equivalsnt. Kierkasgaard sets
the "individual" ovaer against abstract universality, The individusl,
is the catsgory of the spirit, of spiritual awaksning; it is the
decisive Christien category., Christianity stands or falls with thas

catsgory of the individual, Self-realization is bscoming an individusl
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and personal existence is existence as a single one, as an individual,
The main condition of rsligiousness is to bs a single individual man.
In the pssudonymous works, the individusl is primarily the pre-sminent

individual in the assthetic sense, ths distinguished person. In the

tdifying Works, the individual is what every men can ba, In this

senseg the individual might be celled the concrets Universal as opposed

to the abstract Universael.

It is worthwhile to note that Kisrkegaard's emphasis on ths
role of spirit gives one a very helpful introduction to the meaning
of "Truth is subjectivity". The sesternal as sthically psrceived, is
brought into tims whsensver a concernad human being undertakes the
task of existence so sariously that his very selfhood is st staks,
i.s. truth bscomses part of the subject whenever the subject whole-
heartedly wills to bs ths truth., The central purposs of the temm
"sairit" is to emphasize tha heights and responsibility of human
fresdom and such fraeedom implies ths necessity of personal, sthical
choice, (especially as the sthical sphers is characterized by sslf-
reliancs). Whenever the wholae self is wholly committed to the task
of being & whole self, the madiation of eternity in time results.
Spirit succesds in uniting the eternal and ths temporal by operating

in and through "tha instent",

Kierkegaard says,

The instant, is not properly en atom of time but an atom of
eternity. It is the finitas reflection of etsernity in tims, its
first effort as it were to bring time to a stop., The instant is
that ambiquous moment in which time and sternity touch one another,
thersby positing the temporal, whare tims is constantly intersecting
sternity and sternity constantly permeating time, 41



4. Nature, Scopse, and Varisty of the Literary Output

The works of Kierkagaard can be roughly divided into two
categorias; thas sarlier writings end ths later writings., We find
that, in the former, Kierksgaard uses "indirect communication" in
stating the alternativss concretely in such a way that the individual
reader is moved through self-activity and decision toward the rsali-
zation of his own individuality; it is the attempt to bring the reader
to the point of choosing himself. This is Kierkegaard's equivalent
to Socrates' theme of knowing ona's self, It is worthwhilas to note
hers that Kisrkegzard has the highast rsgard for Gresk thinkars,
especially Socrates, and indesd Kierkesgeard says,

There cannot really be the lsast doubt that what Christianity
neads is snother Socrates, someons who could existentially express
ignorance with the sama cunning dialsctical simplicity.4
Socratss movad among men, putting questions to them, passionately
delving into this and that, in order to find out tha truth; not by
abstract speculation (because here Kierkegaard would sey that abstrac-
tion discounts the uniguensess of ths individual who Kisrkegaard
upgrades and defends whilst he downgrades the group or the mass ) but
out of the very midst of life itsslf, However, Kierkagaard doas
criticize certein characteristics of Greek thought (especially in

the Philosophical Fragments); for exemple, he says

The communication of Christisnity must ultimately end in
“bearing witness”, the maiesutic form can never be final. For truth,
from the Christian point of view, does not lie in the subject (as 43
Socrates undsrstood it) but in a revslation which must be proclaimad,
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In his latar writings, Kisrkegsard abandons indirect commu-
nication for dirsct testimony. In both the earlier and latar
writings, becoming a Christian is not 8 matter of knowledge; no ones
can teach it or do it for another and, since it involves sslf-
realization of the individual at the deepest levels of‘self sxistence,
it must be lived through by ths individual himself. This is ons
aspect of Kisrksgasard's existentielism, Whan in his later writings
Kierkegeard spsaks in his oun namé, his spesch is edifying and is

directed to the individual in the innsr recesses of his being.

Tha intensely personal character of Kierkagaard's thought
constitutas its strength for it gives to his writings a degres of
seriousness and depth., Thus we find that by s very complex and
subtls analysis of human life, Kisrkegaard devslops his point of view
without resorting to sbstract terms; rasther hs rspresents ths alter-
natives in concrste, dramatic, personal expressions, ~With grsat
ertistic skill, Kierksgsard describes a person who lives in this way
or that, Ths alternstivss pressnted are concrets and the decisions
which sre motivated ars also concrete. The altesrnatives are called
"stages on life's wey" or spherss of existencs; and Kierkagaard shows
through concrste examples how individual men live and think.
Kierkegaard's works are such that they cover the three "Stages"; ths
eesthetic, the ethical, and the religious, There arae twoc boundary
zones which complste the "picture" of the "stages": Irony (the
boundary betwesn the assthetic and the ethical) and humour, (the

boundary betwzen the ethical and the religious). Thase three spheres of



existencs and the boundaries bstwesn them ars ideal types, sincs

no individual is a perfect example of any ons type. In svery
individual ths way of l1ife may ba mixed ana confused, yet the
dominant orientation of the life of the individual may be said to be
either assthetic or ethico-rsligious. The scheme of analysis (with
regard to the "Stages") does not constitute an absolutely succassives
order, yet personal existence is a movemant toward the religious
sphars of existence: a movemant a@ay from the domination of ths
assthetic in such a mannar that the assthetic is not rejected but

is incorporated in a higher way of life in which the individual
realizss himself more fully, Authentic personal existencs is
constituted in thes acts by which the individual moves away from the
aesthetic toward the religious (i.e. in the direction of Christian
feith) and with regard to this movement we must note hers that
Kierkegaard was reacting against the reductionism of romanticism and
rationalism, The chiaef snemies of personal existesncse ars romantic
sestheticism and rationalistic speculation. The trus movement of
life is away from the aasthetic and away from speculation, for both
stend in the way of sslf-realization and both result in the disap-
pearancs of authsntic individuality.

5. Kierkegaard's Starting Point and the Interprstation of
His liorks .

The authorship - as Kierkegeard calls ths main body of his
writings, - began with the publication of Either/Dr, an zesthetic
work, but Kiarksgeard's pattern resulted in edifying discoursss

(or religious sermons) being published alongsida ths zesthatic



works, which formed an indspendsnt litaerature of their own, made up
of essays, legtters, disputations and fiction., Elaborats measures
were taken to remove the assthetic works from all association with
their reel author, some of them being pssudonymous two or thras timss
over, and the author or editor of one work appearing somstimes as a

character in another. 1In Stages on Life's Way (editsd by Hilarius

Bodkbinder) in the chapter called In VYino Veritas, fivae men at a

Banquat maks spesches an ths subjéct of woman, two of thase bsing
Constantine Constantius (author of Repstition) and vVictor Eremita
(editor of Either/Or), and Judge William, a character from Either/Or.
Kierkegaard said thet the programme of the authorship weas not an
arbitrary arrengemant of his but was determined for him by Providence
and behind it lay a wholly religious purposs.44 The nature and
contant of ths pssudonymous works go quite a long way in creating
difficultiss with regard to the interpretation of Kierkegaard's
thoughts, On the one hand Kierkegaard refers to ths pssudonyms quite
objectively, as though they wera real persons and warns thes resadsr
never to attribute any of their views to him.45 On the other hand

he says that the pseudonymous works are a necessary part of the author-
ship, intimately rslated to the rsligious works, and that both should
be read togsther., Ffurthermors he says that he himself was deeply
involvaed in the pseudonymous works, and that he came to terms with the
aesthetic by means of them and hs was only allowed to indulge in them
by a special act of Drovidence.46 Ag far as the rasasons which led
Kisrkegaard to write anonymously or pssudonymously ars concerned,

7
Professor Lowrie W sets out & few points, s.q. (1) Kisrkegaard's love
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for intrigue in order to mystify people; (2) Kisrkegaard's adhere-
nca to the Socratic maxim "know thyself" - thus Kierksgaard's
pssudonyms were for the most pert personifications of sspects or at
least of poesibilities which hs discoversd in his own naturs.
Lowria48 statss that Kisrkegaard for sxampls says in Repstition
"thg individual has manifold shadows 2ll of which resemble him, and
from time to time have equal claim to be the man himself." - this
quotation Dr./LOwrie states, expraessas ﬁhe degpest reason for Kisrke-
geard's use of a pssudonymity which wes also a polynymity., For
example, Kiarksgaard hints that his choice of the neme Victor Eremite
for the editor of Either/Or, signifiss that hs himsself was victor in
the conflict which rasulted in ths choice of the sthical lifse,

(3) Kierkegaard's introversion for a long time inhibited him from
using what he celled "dirsct communication", and so, making a virtue
of nscessity, he practised and extolled "indirect communication”,
using the pseudonyms as instruments to this end. After 1848, when
Kierkegaard sexperisncad a metamorphosis which made it possible for
him to speak out clsarly, he renounced sssantially tha use of
pseudonyms, In s0 far as "indirsct communication" was imparted by the
usa of pseudonyms, it was the only way by which Kierkegeaard could
have accomplished the novel tesk of "meking a map of the emotional
cosmos™, of delinsatingy ths characteristic possibilities of the human
soul., Thus Kisrkegsard's characters had to be inhumanly consistent,
ideal exemplifications of a typs, whether in the direction of good
or evil, such as humean life rarsly, if evsr, presants, (4) Since

Kisrksgesrd's thought was essentislly dialectic, it had to be
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exprassed in the form of dialogue as was the tesching of Socratses.,
In Repetition for examplas, two authors, Constantius and "the young
man", were nesded to exemplify contresting attitudes and in the
"Stages", Judge Williem's dissertation on marriage is the answar

to the frivolous speschas at the Banquet and Quidem is necessary to
cerry the movement on in the direction of religion. ODr. Lowris
further points out4g that Kierkegaard's use of pseudonyms in his

latsr works (s.g. Anti-Climacus in Sicknsss Unto Death, and Treining

in Christianity) did not mean as it had meant in the past, that the

subject of the book was removed to a distance by "double reflection",
- on the contrary it meant thet the subject was pressed upon the
reader objectively, without regard to the authority or the parsonal
character of the author and tha readar was left to judge for himsslf

in the light of the New Testement: s.g. as in For Self-Examination,

Anti-Climacus meant that Kisrkegaard wantad to "draw sttention", to

"compel people to taks notice", of Christienity as it really is.

Pssudonymity in the earlier works was such that tha supposad
authors through their fictitious characters hold a mirror up to life-
a mirror in which every man may see himself and so coms to know
himself, Kiérkegaard used the pseudonyms as a msans of private
communication with Regina Olsen after he had broken theasir engagement,
and also tha pseudonyms mset Kierkegaard's inclination to embody ths
truth not in abstract propositions but in a parson, in a concrste

situation or in a particular mods of living.
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Kierksgsard regarded the pseudonyms as essential to the
religious purpose of the authorship, in an attempt to underlins the
unity of ths authorship. Kierkegaard was kassn to show that he was
not an assthetic author who had turned religious with advancing

years, Thus the Two Discourses wsere written at the same timse as

Either/Or and both wers published almost simultansously. Thus the

sasthetic works went alongside the religious.

As a turning point, the Postscript sppeared, and it was a
work which gathered up the assthatic as well as the religious works
and showed how thay all served to illuminaste the problem of the

whole authorship, i.e. "how to become a Christien,"

The Postscript was not an aesthstic work, nor yet was it

religious, Even after the period of the pssudonyms was over

Kisrkegaard publishad an assthetic essay The Crisis, and a Crisis in

the Life of en Actrass, to remind the public that hs wes a religious

author from the beginning who yet remeined "aesthetically productive"

to the last.50 Kierkegaard states that "tha category of my work is:

to make men swarse of Christianity, My task is to deceive psople, in

a trus sense, into entering the sphere of religious obligation wHich

they have dons away with."5;

The aesthetic always ssees life as esssntially a matter of
the sensss, and finally ths outcoms is despair, The sthical sees

sverything under the detarmination of duty and on neither the

assthatic nor ths ethical lavel is unity or consistency of personality
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achisvad. Thus ths purposs of the aesthstic works or "living
experimentations” is to show that the view of life thay represent,
if seen through to the end, always rasaches a frontier of unhappy
contradiction, and the intrinsic inadequacy can be sean only in

what happens to ths peopls themselvss.

The entire project, with regard to the authorship, with its
succassive aesthetic and religious productions was set to a pattern
determined in the beginning and designed to achievs a singls effsct:
i.8. to dsfine Christianity in the most>radica1 way possibls and to
bring the raadsr to an understanding of himszlf in rslation to it,
Kierkegaard's intention from first to last wes religious, i.=z, to
recommend thg rseligious as the sole answsr to tha human situvation

which the assthatic works so profoundly analysed and clarified.

We see that tha authorshin has the unity of pattern (or

production) imposed upon it from the baginning. The works are an
organized arrangamant in which no work is out of placs. Furthzrmore,

we s3as the unity of intention which lies bshind this pattern,

determining ths precise ordsr of ths works, thse mannar in which thay
would sach complament the other, and above sll, the precise rsligicus
impact tha whole production would achisve. Thirdly, we find thes unity

of a fundamsntal thame which shows avery work, cut out, as it wsra, to

fit the pattern of the authorship liks the stone of a staseple., But ons
could ask hare, how Kierkegaard sat about working out in detail the task
involved in ths suthorship, We find that through knowledga of ths

self, Kierkegaard attsmpts to prepare the way for ths knowledge of
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God, and by msking clear ths sssential rsality of human nature ha
attempts to show that God alona can sat man frse.52 FD; this task,
the aasthatic works with their anslysis of consciousness and its
mystarious cdepths were as necsessary as the religious. Thus, Eithar/Or
begins the projsct. It was a work designed to gain ths immediate atten;
tion of ths public, and through its varied contents runs ostsnsibly

the quite commanplaca story of & man who livas at the simplest and
lgast complicéted lavel, His chisf ambition is to live heppily, as
everybody else. Unfortunatsly, hes cannot sustain his happy mood, and
he cannot understand why. In order to show what lies behind his being
unhappy, Kisrkesgaard introduces an analysis of the human psrson,
Kierkegeard explains why tha man is nat heppy and why thas melancholy

he suffers cannot be removad unless ha doas one thing. In the Sscond
Volums, (the first being Eithar) OR, the man does thing thing; he takss
a stand, hs bacomss somsbody. Although he now dscidas to taks himself
in hand, has a wifa, a family, a carser, a place in ths community,
strangely encugh his pescsg doass not last, and he finds himsslf becoming
mors and more awars that he is not happy. Kiarkegaard at this point,
axplains what really constitutes a man and also that the suffsrer does
not understend himself. The daspair hea expsriences is insvitablas and
arisgs from ths fact that hes is made in & certain way. All hs can do
(within his present concept of living) is to teke this despair seriously
and trouble himsalf to find out whera it points. Either/@i ends with

the man bscoming an individual but not yst the individual and ha is

not very heppy about himself. Thus besida tha work Either/OR eppasr

two religious Discoursss, addressed to "That Individual" - i.e, to
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the man who was concsrned sbout himself,

Ssven months after Either/OR wes published cems Repetition and

Fear and Trembling, Both works ars a further snalysis of ths humen

predicement described in Either/OR to which thsy are sttached, so
firmly as to ssem like postscripts. In Repetition, Constantina
Constantius takes up ths problem of the lost happiness, end against a
background of the story of Job and Plato's doctrine of rscollection,
explains how ;t might be restorsd (“repeatad"). Constentins, points
out that ths past can never ba restored marely by retracing ona's

steps or by trying to re-crsate the esvents which once gevs pleasurs,

for what disappsared wsre not the “happy svents"but ths man who enjoyed

them., So it is quite ussless for him to continus chasing heppy
axperiences to raplacs thoss which are lost; what is raally lost is
himself, As long as he sesks a restoration in terms of conditions

outside himself, he will sesk forsver in vein. Hs himsalf must be

restored to himself, and than, in 2 ra-cstablished integrity hs will

find heppinsss everywhars oncs again., How this can come sbout is whet
the book describass - and it doss it on the basis of ths very original
concept of man's nsture alrsady outlined in Either/gﬁ. Howsver tha
book, Rgpetition, adds its own new quota of masaning to that concspt.

Fear and Trembling is 2 similar discussion but at a deepsr lavel.

It corrassponds to the mors sarious issues raisad at tha closs of
Either/OR, whsre a man is on ths razor's edgs of existence. He must
finally take another step, but whers? and how? for there ars no mors
roads. The author of the book is Johannes ds Silentio, bacauss in ths

no man's land where normal categories have broken down and all roads
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have diseppsared, men can talk only "in silencs". Through ths horror

of the Abraham/Isesac story and the continuing polemics against the

ethics of Kant, Hegel, and contemporary sociasty, Johannzss maditates
the next step; the duty bayond all duty. For what is st stake is a

man's sslf, not for some "eternity" at the snd of time but now,

Conventional moral advics is worthless becausa the man's plight is
outside good and evil, yat it is avil he is in peril of, the ultimate
evil of losing himself, so that though he rstains 211 he has fought

for, ha loses 2ll - in default of the naxt stsp. Johannas dirscts

him in silsnce (he never argues) to the only way, a way that starts

53
in ths man's own mystsrious being . Both Repstition and Fear and

Trembling are inconclusivae. They point by design bsyond themsslvas,

They talk of repentencs, faith, and forgivsnass, but thess tasrms still
await pentecost, as it were., The frontisrs of rsligion are rsachad but
not crosssd. That is left to the reader, who, if he should be interssted
could read four successive volumes of Discourses (including Job), all

of tham taking up ths sems themes.

In June 1844, two vary important works sppsared, the Fragments

(Johannas Climecus) and ths Concept of Dread (vigilius Haufniensis).

Both are closely related to Eithsr/OR, and although not rsligious
works, thsy keesp the discussion at the frontiers of rsligion.

Tha Fragmants starts with ths open quasstion of ths truth that sdifias

from the and of Eithsr/OR. Thsrs zre strongly polamical discussions
of the velidity of historicel experience, the proofs of GCod,
Platonism and Cartesianism; but undernsath them 211 goes on the

repaated probing into the nature of self-consciousnass, and aspscially,
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. in this instance, into ths procsss of "Knowing tha truth". Men, as
he is found, (or in his natural state) is subjsct to an incalculable

self-alienation which profoundly affacts his moral integrity and his

thinking as he tries to drew from the universs some clus to his own

destiny., In the naturalworld he collides with contradictions which

baffle his reason; in the world of ancountsr with God, hzs "collidass"
with a Paradox which offends his rasason. Thus in either cass ha is
subjsct to intolerabls ambiguitiss in his gxparience, Finally it is

shown that what he neads is not an authantic philosophy (of truth)

but en authentic self; and finding the former depends upon the latter;

furthermorse, the secret of ths Paradox is thast, although it providas

no hew information about himself, it enables him "to ba himsalf",

The Concept of Dread is an exploration of ths insinueting melencholy

which plays such a dacisive part in the life of men at sll levsls of
his existence. Vigilius first raisss tha qusestion of ths meaning of
original sin, He refuses howsver to discuss it from a mstaphysical

point of view; he analysss it only in terms of what actually happans

within self-consciousness. UWe are hera given again ths description

of man's natura which is common to all pszudonymous productions, and

on its bésis ha procsads to explore humen freadom and the affect of

the forces within it which give it movemsnt and @ terrible raality.

We are shown how a disturbance within freasdom, & predisposing anxisty,
is the ground of all good and svil, and is in its turn, ths svidence
of a self whose nature is fresedom. Alongsids this discussion ars thea
usual polsmics against Hegel and Schalling; but these are so designad
as to slucidats further Kiarksgaard's main thsms and a2lso to emphasizs

54
the validity of his fundamental conception of man,
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A ysar later, two mors volumss of Discourses were published .

along with Stages on Life's Road (Hilerius Bookbinder), which revived

in 8 new form the major themas of Eithar/OR, The stagss or levels of
existence ars discussaed with many incidental comments and digressions,
but sven as it revives past work (as well as past pseudonymous
charactars) it adds its extra clarificetion to tha continuing analysis
of the self, especially in respect of ths mysterious drives of ths
self towards reintegration and self-fulfillment. Ths religious is
also more clossely deﬁined, but thsra is still no sharp religious
challangs. Evarything is onca morsz contrivad to bring the readsr to

a point where hg is left alons with himself and his futura.

In February 1846, Kisrkegaard published the Postscript,
(Johannss Climacus), thrse ysars to tha month aftar Eithar/OR and
the start of the suthorship. This vast work gatherad togathar ths
pseudonymous productions into a whole, Kisrkagaard's view of philosophy
and theology ara concentrated snd givan their final form; ths issuss
raised by human experiencs, tha problsm of truth in its various
aspacts, tha slusivensss of Cod, the naturs of reality and of tha
historicel courss (or events) of socisty and abova a2ll ths meaning of

Christianity are all definitively stated. Climacus has no committed

religious belief, but he takes ths whole field of human concern,
definss the way that leads nowhers, exposes the claims without
substance and leads tha rsader dsviously but carefully towards God,
All this wide-renging discussion is fundemantally an analysis of

human consciousnsss, of ths way it emerges, thinks, gropss for Cod
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and sassks salf-authenticity., It is tha final elaboration of his

doctrine of men, the gathering togsther of all the preceding analysas

and results.

After ths Postscript ceme more Discoursss snd the Works of
Lova which is a kind of social ethic, stating ths grounds on which
alone a community had validity.

In July 1849, Sicknass Unto Death eppearad, by Anti-Climacus,

who was a Christian to an exceptional degres, but was pssudonymous
becauss ha was a battar Christian than Kierksgaard, Anti-Climacus
is the last of the pssudonyms. The theme of this work is closely
linked to voluma two of Either/OR because it is an analysis of the
despair talked about in OR, the dsspair or frustration which accom-
panies tha more ssrious (ethical) human activity averywhars. As the

Concept of Dread explorss tha anxiousness (anxisty) at the ground of

freedom, so ths Sickness Unto Desath sxaminags the frustration (or

despair) of the individual as ha grows in strength and success and

which always appears to bscome worsa as the succass is more marked.
It is sxpleined es a "diseasss" arising insvitably from man's inner

constitution as a person, and Kierkegaard quotas again as tha basis
for his diagnosis tha same description of tha structurse of man used
in all the previous works, but a nsw factor is introduced: -

the "dissasa" has a cure provided by God, and in dsfault of which,

the disassa becomas sin.,

In September 1850, Training in Christianity (Anti-Climacus)

appearad, and this work appears to be Kisrksgaard's favourite work

bacause tha wholz problem of his authorship "turns on the question
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of what it means to ba a Christian - in Christendom," and in this
work Kierkegaard fries to answsr this gquastion. Ths answer takas the
form of a2 single concept - contemporansousnass with Christ in His
suffering and humiliation and this is tha polar opposite of the

historical results of Christ's existancse. Contemporancousness

involves the possibility of ths Offansa; it involves tha possibility
that Christ and His tsaching do not appeal to ona and ons is positively

offendsed by them for one reason or the other. Ths idea of tha Offanss

is a gensralization end also an intensification of "tha Paradox" as
found in the Postscript. Yha "Paradox™ may be definsd as the offense
in the realm of the intellect and the offenss is that which repsals a
man at ths very centres of his being, whether it acts as a stumbling
block to his intellect, his aasthstic neturs, his hard instincts or
eny other aspsct of his “immediacy". Thus Anti-Climecus embraces

Christianity s the Way and tha Truth,

We hava ssen (briefly) how tha themas of thz individual works
arg all related togethar &nd how the pseudonymous works sarvz a
spacial purposa as bzing Kiarkegsard's analysis of man and of ths
human condition to which Christienity is the only answer. Thse thraes
"ynities" in the authorship, i.e. (1) the unity of production
involving ths deliberatsly dasignad ssquence of publication;
(2) ths unity of intention, underlining ths religious purposs which
runs through the suthorship from baginning to end, and (3) the unity
of a fundamantal theme, esre worthy of nots. Tha third unity has to
do with a2 certain undsrstanding of man of which all ths works ars an

aleboration but for which the pssudonymous works ars usad for ths



purposg of specific enalysis, All Kierkegaard's ideas, evan ths
apperently contradictory onses, hava their fitting place in this

scheme end his visws of sin, feaith, reason, sthics, subjsctivity,
and paradox fall naturally into plecs, making together a powerful

and consistent statemsnt of human self-undsrstanding.,
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CHAPTER III

THE DIALECTIC OF THE ACT OF FAITH

INTRODUCTION:

In this chap@er wa shall examina some key concepts in
Kisrksgazrd's thought (e.g. subjectivity, and Paradox) and sse for
axampls thé interrelatednsss of ons concept to the other, for exampla
ths definition of truth closely allied with (if not similar to) the
expraession for faith, We shall ses Kierkagaard's method of prog-
ressivaely building up his pressentation, in 2 logical and consistent
manner, sspecially with regard to how and why tha concept of faith
occupies such @ dominant position in his thought, Furthermore ws
shall sxamine Kiarkegaard's trsatmant of what faith is vis-a-vis
subjectivity, history, Paradox, and the Systam, Certain convictions
undarlis Kierksgsard's concapt of faith, the most prominsnt of which
has to do with his undarstanding of men, as thaz thres stages so

adsquately show (2s we have seen in the praceding chapter).

(1) The dialectic of the Stages (or Inwardness)

(A) The Aesthstic Stage:-

In ths Phenomenology of Spirit, Hegsl expounded his mastsrly

dialectic of tha stagaes by which the mind awaksns to self-conscious-
ness, to univsrsal consciousnass and to the standpoint of absolute

thought., Kisrksgaard also expounds a dialectic but it is radically
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differant from that of Hegel. In the first place it is the process

by which spirit is actuealized in ths form of individuality, the individ-
ual existent, not in the form of the sll-comprehensive universal, In
the sacond placas, tha transition from one stagse to ths next is
sccomplished not by thinking but by choice, by an act of ths will, and
in this ssnse; by a laap. There is no quastion of overcoming santi-
thesis by & process of coq?ptual synthasis. There is a choice bstwaan
alternatives, (Either/OR) and the choice of tha highar alternative, the
transitionrto a higher stege (liks a kind of mstamorphosis) of ths

dialectic is 8 willed self-commitmaent of the whole man.

The first stage (or sphere of existesnce), discussed in ths

first volume of Eithar/OR and in the first part of Stagss on Lifa's ey

is the eesthetic, and it is characterized by self-dispersal on the

- lavel of sensa. It is life at its simplest and most genersl laval,

The assthstic man is governsd by sense, impulse, and esmotion. Howsvar,
this orientation should not be undarstood as necessarily linkad with
ths gross indulgence and flagrant immoralities conventionelly sssocist-
ed with the word "sansualism"., It may include this but it also incluc-:
the activity of tha poet who transmutes the world into an imaginativsz
realm. The a@ssantial features of the assthstic consciousness ars tha
absenca of fixed univarsal moral standards and of detsrminate religiou:
faith, and the prasence of a desirs to anjoy ths whols range of emotiuv:
and sense-expariencse. Tha form of life of ths assthetic man is its
very formlessnass, and self-disparsal on tha level of sanss. Ths

assthetic man prefsrs to dwsll (as Kisrkegaard says in Sickness Unto
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EEEEE) in tha cellar rathsr than in the building of tha soulish-

bodily synthasis in every men, which is planned with a view to besing
spirit, i.e. he prefers to dwell within ths context of the determinants
of sensuousness (in the broad sanss of the term). Tha more aware a man
’is that hs is living in the cellar of ths building, the more subject he
becomes to "despsir", for hs finds that there is no remady, no salva-
tion at the levsl on which he stands, He is feced tharaforse with two
alternatives; either he must remain in dsspair on ths assthatic levsl
or hs mustimaks the transition to the next level by an act of choicse,
by self commitment. Mere thinking will not do ths trick for him,

It is a question of choice, an either/or.

In his various assthatic writings, Kierkegeard attempts to
show the shallowness of life at the aesthstic lsvel in such a way (by
_ indirsect communication) that the rsadsr himself will be moved to decide
against it end in and through this decision to becoma swara of himsslf
and rgalize himself at a deepar level, It is significant to note that
Either/UR ends with a little meditation entitled "Ultimatum" and the
theme ("the upbuilding truth in the thought that in relation to Cod uwe
are always in the wrong") with its edifying contsnts already points in
tha dirsction of the religious. Ths first part of Either/CR ends with
the "diary of thas ssducer" which dascribss a specific levsl of ths
agsthetic stage and Kierkegaard feels that it contains valuable obser-
vations concarning human life. Ths sscond part of Either/OR in sub-
stance introduces ths athical stage and hers Judgs William, ths repres-
entative of the sthical stage defines thes boundariss for the wholse

rsalm of the assthetic and he is able to do this bscausse he has passed
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through ths aesthatic and now as sthical man, ha can from his new
position survey the whole assthetic stege., Judge William sets up e
vary completely gradaed scale of all ths possible lsvels of aesthetic
stances, There ars @ multitude of areas in temporal aexistence which
8 man may choose as most important and to which he can relate and this
fact providas 2 multituds of sesthetic viewpoints s.g., health, richas,
honour, postic talent, artistic talent or philosophical talent, may be
considared the greatest values in lifs and ons may build one's whole
life on thes; premisas, but when no room is lseft for the spiritual,

the result is melancholy. In the first pert of ths Stages on Life's

Way, we sas the assthstic stagse alsu, in the ssction called "In Vino
Veritas,"with a seriass of consistently drawn aesthetic stances all of
which represent man's visw of woman when hs has rajscted the Eternal
and sess woman only with ths ayes of temporal existsnce. Here,
Kierkegsard proczeds, in delineating ths aesthetic stage, from the
scriptural doctrins that man was crsated a synthasis of the temporal
and the £ternal and ths two components of this synthesis originally
stood in right relation to sach other. Man was obedient to ths Eternal
and lived in a state of innocence without kno@ledge of good and avil.
The condition of the pure assthete is ons of anxiety and despair.
Delivgrance will come by making room for the principal component of
tha synthesis, i.s. the Etarnal, Kisrksgaard fesls that svery man
begins his life in ths zesthatic stags but with the possibility of the
Eternal., Kisrkegaerd strassas that the aesthstic man nsver comas to
grips with the heert of the problem, i.e. himsslf, Kiérkegaard usss

as his guiding rule, the dialectic of existence and argues that there

is no straight lins to better things., In ths aesthetic stsgs, thers



is no emerging of a real self and no rasl desvelopment. Although thse

end of sesthetic man is despair, yst he has to chooss despair, i.s.
to recognizs it for what it is, a sickness of the spirit caussed by

a defrauded human nature, and it is a symptom of the prasance of
possibility. ‘Thus Judge William urgss the young man to "chooss
despair", to despeir absolutely and thsrsby tear himself loose from
all assthatic illusions. Kisrkegaard says, "Whoever choosaes despair
paradoxically choosss himself, for the choice of despair is the
choice of myself‘".l To choose despair is to chooss onesslf
concretely as a definite individual, to choose oneself as the person

one actually is,

(B) The Ethical Stage

The second stage is thae sthical., Hera, a man accepts
determinate moral standerds and obligetions, the voics of universal
reason and thus he givss form and consistency to his life. The
sthical stags is typified by Socratss. A simple exampls of the
transition from tha assthetic to ths moral consciousnass is for
Kiarkegaard that of ths man who renouncses the satisfaction of his
sexual impulse according to passing attraction end enters into the
state of marriags, accepting all its obligations, because marriage
is an ethical institution, an expression of the Universal law of
reason. The sthical stage has its own heroism. It can produce the
tragic hero who renounces himself in order to exprasss the Universal.
This is what Socrates did and Antigone was prspared to give haer
life in defance of ths unwritten natural law, The sthical conscious-

ness does not understend sin and tha ethical man thinks that human
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waaknass can bae ovaercome by strength and will, enlightened by claar
ideas and he bslisvas in man's moral self-sufficiency, yat, in fact,

a man can come {0 reslizs his own inability to fulfill the moral law
es it should ba fulfilled and to acquirs nerfect virtus, Hs can coms
to an awersnass of his lack of self-sufficiency and of his sin and
guilt, He has then arrived at the point at which he is facesd with
the choice or rejsction of the standpoint of faith. Just as "despair"
forms the entithssis to the assthetic consciousness, an antithesis which
is overcoms or resolved by ethical salf;commitment, 50 consciousnass
of sin forms the entithesis to ths ethical stage and this anti-

thasis is ovaercaome anly by the act of faith, by relating one's sslf

to Cod.

Ona should note that, for Kiarksgaard ths ethical means that
the Eternal with its claims has impingsd upon a man, and he baligves
in the possibility of fulfilling thess c¢laims in the temporal world,
Whersas in the assthatic stage the whole centre of gravity lies in
the temporal world and the individual has not and doas not will to
have an stsrnsl self, an etarnal I, in the ethical stsge, man with a
consciousness of his eternal significance is in the centrs. Ths
athical stagse points farthsr, to the third and last centre of
gravity, to ths thought of God and his reality. On the sthical
level one learns how much or how little one can do by onesslf and
whers tha essential gosls of human lifas ara to bs Fouﬁd. The
sthical stags culminates in the undsrstending of how tenaciously a

man is bound to temporality and how little he achiaves by his ouwn



46
andesavours. In this awarsness, the centre moves fraom man to God,

In the story of Abraham, we s2s a transition from the morality
which still lies within the compass of aesthsticism (temporality) to
the sthical which always hes its ground in faith, in the Eternal
besyond the boundaries of the visible, After God has callad Abrazham,
his life comas under divine authority and he becomas responsibls to a
Lord who stands infinitely higher than all the moral laws and customs

of this world, Therefore Kiesrkegesrd states in Fear and Trembling2

that Abrahem relatss himsalf to the paradox, i.s8., to a Powsr which
exceeds the boundariss of thes visible and also that of humen undsar-
standing. GCod can issus commands which are contrary to the universally
human law and (sincs He is not accountable either to the individual or
to the Universel) God can bring a person into conflict with thess laus
and can demend their suspension, Abrahem moves from a purely moral
pasition through the sthical and crossss the frontier into the
rsligious, Abrehesm's sacrifice of Isaac expressss the ethicel-
raligious position in which man, out of obsdience to God, is willing
to suspend the moral laws and isolate himself from the community.

By this act, Abraham in humble faith, surrsnders his own reasonable
calculation and enters into ths psradox. He has faith in the Eternal
and submits his tesmporal existence to the astsrnal claims of the laws
of GCod. Within paganism the possibility of an sthical outlook cems
first with Socrates, who was convinced thet in man's inwardness,

thers was the possibility of a highser knowledge than was to bs found
by exploring ths outer world (i.e. temporal and visible)., Every man

possassas in his innar self the possibility of a knowledge of eternal
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truths and by "recollection" man can discover these truths. This
Socratic insight forms ths point of departure for man's ‘sthical
sctivity, GSocretes' undsrstending end actualization of ths ethical

standpoint are formulated in Kierkegaard's Concluding Unscisntific

Postscript in the sentsnce: "Subjectivity is truth", This means

that a man triss to act in accordancs with thse sternal truth which

he finds in his innermost being. In this way tha Eternal, which was
only an abstract knowlsdge acquirss a personal meaning for a man,
Thus the more enthusiastically one decides to be, the mors perfectly
ons becomas truth and this dialsctic of inwardness helps one to geauge
one's location within the thrse "stagss" on life's way. We may say

therefors that the Eternal is truth or inwardness is truth, But this

doss not mean that truth is subjsective and arbitrary so that every man

may decide for himself what is the truth, This precisely is Socrates'

significance, that, he points away from ths arbitrary undarstanding of
truth which wes prectisad by ths sophists, Truth, which Socrates

found in his inwardness, is an aetsrnal and universal truth, and it cen

becoms & personal and living truth in sach individual only by the
passionate parsonal appropristion of ths individual self, This is
the meaning of the "Socratic Wisdom" as it is called in Kiarksgaard's

Concluding Unscisntific DOStscript.3 Howevar, Socrates still has the

untrisd sthicel men's confidencs that man can easily Fulfill the
gthical claims in his lifs and believes that the chief difficulty
lies on the sids of self-knowledqge, i.a. if a man comprshands ths
truth, he will ect accordingly. Although Kierkegsard values Socretas

highly, he admits that at this point Socrates' insight was insufficient.
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In Either/Or, Judga William represesnts an sarly position in the
davaelopment of the ethical being. He is inspired by the Socratic
confidence that if only ana knows ths truth ons can easily make it
valid in one's life. In his letters to ths young men, (the aesthete
who is supposed to have written tha first part of Either/Or) he
describes the.new lifeg of tha =sthicel stages and tells how ons can
and must make the leap from the assthetic to tha ethical. The Judge
is familiar with Christisnity and as an sthical man he undarsteands
the claim of Christianity to ba that a man must sllow the Eternal to
pervade all his ralationships in life. Ha elso undarstends that a
man is strongly bound to the temporal and that ths beginning of finding
onagself can only ba maeds by repenting onasalf out of rootege in the
tamporal.4 The main factor in his position is that he has discovered
his starnal self, and has chosen himsslf, The Judgs therefore believes
that "the moment one becomas conscious of one's eternal worth is mors
meaningful than sverything elsa in the world."> In a moving way hs

describas tha movement when the transition from tha sssthetic to the

gthical stags is accomplishsd,

When all has become silent around one, when the soul becomss
alone in tha whole world, then before one sppeers tha Ctsrnal Power
himself. Then heaven will seam to open and the "I" choosss itsslf,
or more corractly receivaes itself., Than ths soul has ssan the
ultimats - that which no mortal eye can sea - and which nevar can be
forgotten. Then the individuel receives the salutation which elsvates
him farevsr,

Not until this choice has bssn made will thsre be an absoluts
distinction bstwsen good and evil, bstwsan an absolute eithsr/or. In

the assthatic stags these diffsrences ars only relative, The Judgs

straesses that marriags, ideally spesking, belongs essantially to
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Christienity, and it is the centrs of existence. Lovs and a rsla-

tionship to God ars the two factors making up such a marriage.

In Eithar/Or, the Judge presents his human esthical views

with conviction, 1In Stsges on Life's Way, he is 2 little oldser and

morg experisnced and haes discovared more difficulties than he imagined
at the bsginning, He spaaks of marriags so warmly:

fMarriage is and remains the most important journey of
discovery a2 man can undertaka. Every othsr kind of acquaintance
with existence is superficial compared to that acquirsd by & marrisd
man - for he and_he alone has thoroughly fathomed the depths of
human existenca. '

The Judge is well acqueinted with all the attacks on woman

and marrisge which the assthetss sxpound in "In Vino Veritas" and

rejects them energsticelly, however, he now admits that the way to
the ideal is difficult. He still regards merriage as the highast
goal in individual human existence,a and ths marriage resolution
cen ba maintained and the difficultiss in marriags can be overcome
only if onse belisves in God "in all dangsrs and temptations."g
The Judge is beginning to comprehend tha inadsquacy of sll human
endgavours and is on the way to a religious crisis in which the
centrs of gravity shifts from man (or ths human) to God. Fineally
hs says (and the admission shatters his former point of view):

1 do not say that marriage is tha most sublima life,
I know one more sublimas, But wos to him who without justification
wants to skip ovar marriags,.

In the last pages of his discourse, the Judge investigates

what circumstances would justify a transition from tha stags hs
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represants to a higher one, and speaks about the “terror"ll and
sufferings which await the men who becamas involved in ths religious

life.

Brief Summary of the Assthstic and Ethical Stages

A person who lives on thas amassthetic leval is nat an integral
self; such a psrson lives in immed&acy determined by axtarnals.12
Thera is no innser inteqgrity, no salf detarmination from within, no
real continuity at tha base of one's existence.l3 Such psrsons
live for anjoyment.l4 Tha sesthetical in man is that by which he
is immedistsly what he is. >  Time is not takan seriously!®, and the
aasthete just is; he navar is bescoming. In our ags it is believed
that knowledge settles sverything, but to exist and to know ars two
vaery different things.l8 To ask with infinite intersst about a
reality which is not one's own, is faith, and this constitutes a

paradoxical relationship to the paradoxical, Aassthetically it is

impossible to raise such & question except in thoughtlessness.

Kierksgaard's insistancs that man is & synthesis of the finits
and tha gternal i{s vary relsvant hare, If tha assthete tends to viaw
himself within the finitz, the ethicist tands to view himself within
tha etarnal. The sthicist hopas to resch authentic being by a
realizetion of universal obligation. Ethically the incividual
subject is infinitaely important.zo Tha 2thical man is involvad in
a serious ehift from indiffasrancs to rasponsibility. The assthstic
in a men is that by which he is immsdiately what hs is; ths ethical

21
is that wharsby hs becomes what ha bscomss. The act of choosing
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is essentially @ proper and stringent expression of the sthical.22

The ethicel stages prspares the way for tha religious stage by
acquainting ths salf with that which gives svery promise of bsing

a way of salvation for the self. When an individual abandong himself
to lay hold of somsthing greet outside him, his enthusiasm is
sesthetic; whén he forsakass everything to save himself his anthus-
iasm is ethical,Z3 Existentially understood, the absolute naturs

of ethics is/a means by which the self, confrontasd with despeir, finds
its way toia life of faith and hops. The ethical does not dsstroy the
agsthetic; it transforms it. The individual is on the move; ha has
chosen daspair, and in doing so, he has chosan himsslf, and crossed
the threshold of a naQ‘level of axistencs. He hss chosen fraedom

for he hes chosan himself, I choose the absoluts which is mysslf

in my starnal validity.24 As @ fres spirit 1 am born of ths
principls of contradiction or born of ths fact thet I choose
hyself.zs The background to this is Kisrkageard's concapt of ths
self with its dialectical structure and his view that a men is and

yat is not until he is "synthssizsd”, The self is only a possihbi-
lity until it is pracipiteted by an act of will; but the possibility
is thars ell the tims, grounded in the self as its "sternal validity".
The athical cen distinguish betwsen his actual (or typical) sslf and
his ideal ssglf, i.as, his own self in a new and mors dacisivsly intensse
quality. Ths goal he sseks is within him; his task is himsslf; his
ideal self is not outsids him, The ethical takes everything up into
itself. In his choice, tha sthical man becomas himself, paradoxically

the same salf hs was befora, yet he has now become another, for his
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choice psrmeates sverything, He strives to be an ideal self which

is @ reality within his own pesrson. His task is to sxprass the ideal
(which is himsslf) in himsalf26 by clothing himsslf in the idsal and
permeating himself with it., At this point he has bscome tha "singls
individual® as wall ss the Univaersal man.27 He is not meking a
choice betwsen good end evil but is simply choosing "ths good thing",
i.e. the choice itsslf (from ths assthatic).28 The decisive use of
will lifts the initial choice into tha ethical.zg Ethics arisss
from the depths of parsonality which is an absoluts whose telos is

in itsslf, The ethical is not something outside psrsonality30.

The sthical's ultimate aim is the radical strengthaning of parsonality.
The sthicsal is an existential attituds groundad in tha structurs of
the self, Duty arises from an inner necessity which becomas tha
direction of ons's inmost natura.Sl (Here Kierkegeard is trying to
find a formula for living which is grounded alons in the nature innata
ko the autonomous self. 1In this respect he is in the tradition of
such men as Kant, Schleiermacher, and Niatzschs). Moral conventians
ars relative but tha existentisal imperative is not,32 and it is ths
primitive source of all morality, The overall task of the ethical
man is the creation of equilibrium within his total experience. His
movement is from himsalf, through ths.world back to himsalf‘,33 i.e,

a double movemsnt in which hs will return to himsalf enrichad in

sxperiencs and in authsnticity. 1In Fear and Trembling, Kiarkegaard

triss to show, through the simpls tensions of the Abrsham/Isaac story,
the existentisl fallacy of all sthical readings of human existencs,

Kiarkegaard hsre seas the sthical, not as the last leesp of victory
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but the preluds to & heart-breeking personal crisis (precipitated by
sthics itself) and so, ths end of ethics is defsat. The sthical man
consequently "gathers himself togethser" and in the struggls with

himself and his environment, the struggle itself is the victory.

However, the sthical finally breaks down under tha strain of the
ambiguitiss of existenca; s.q. moral clashass within ths context of
conflicting interests and also the fact that the esthical man in
sesking himself or the virtus which is himself becomss incrsasingly
aware that>his self, his idsal salf is always beyond him. The gulf
bstwssn aspiration and actusal achievement grows wider and wider, and
guilt gats desper and desper. FEthics is as such ths Universal, and

so is valid for all st svary moment.34 Tha dilemma is that the man's
sthical task is to sxpress himself in the Universal, "to strip himsslf
of his individuality in order to become the universal."” If he essarts
his individuality he sins, for hg is guilty of deviating from the
universal; if he does not assart his individuelity, ha also sins, for
hs is not manifesting what he is. GCuilt is his lot whichever way he
movas., If hs is a religiocus man, hs feels he is a "sinner" and knows

35 He cannot ramova tha

that hs is slways in the wrong befors God.
tension of guilt and if Cod does not help him heg is in worss troubla -
guilt and despair worsen. Ha may fasl tha opposits of hig prassnt

plight is virtuess, but Kisrkagaard says it is not virtus but faith,

The athical raeprasesnts the universal demand, i.s. what every
man ought to do. 1In the sthical stage, a man acts, he is concsrnad,
he is intarassted and ha livaes seriously. "Daspair" affects thes whols

person, it is itself a choice and is ths baginning of the dscision

53
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which marks ths break with the assthatic and the lesp to the

ethical sphars.

() The Raligious Staga

For Kierkegeard, to affirm one's relationship to God, thse
personal and t;anscendent Absolute, is to affirm ongsslf as Spirii.
By rslating itself to its own self and by willing to be itself, the
ss8lf is grounyed transparsently in ths Powar (i.e. God) which consti-
tuted it aﬁd this formula is ths definition of ﬁgi&h.37 Considerad
as infinite, men is not indead God, but hs is a movamant towards
God, the movement of tha Spirit. The man who appropriatas and
affirms his relationship to God in faith becomes what hs really is -
the individusl before Cod, 1In order to emphasize ths differénce
batwean the second and ths third steges, Kierksgasard usas as a3
symbol Abraham's willingness to sacrifice his son Isasc at God's
;ommand. The tregic haro, (s.g. Socrates) sacrifices himsslf for
the univarsal morsl law but Abrasham does nothing for the Universal,
and thus he stsnds "in the pressnce of tha Paradox"; ha is neithesr
8 tregic hero nor an assthstic hérO."38 Kierkegaard doas not msan
that religion involves the negation of morslity but that ths man of
faith is dirsctly related to a personal God whosa demands are
absoluta and cannot ba measured simply by the standards of the human

reason. Kierkegaard's dialectic is one of discontinuity, in the

ssnsa that the transition from ons stage to snothaer is mads by
choicae, by self-commitment and not through & procass of conceptual

madiation, and ha therefore plays down the rols of resson and
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emphasizes that of will, whan he refers to religious faith, Faith

is a leap, an adventure, a risk, 8 self-commitment to an objectivs
uncertainty, i.8. God, tha traenscendent Absoluts, the Absoluts thou,
and not an objsct whosa axistsnce can bs proved., Man's rssponse to

God is a ventdra, an act of faith in a Being who lies bsyond the

resch of spaculative philosophy. God raveals Himself to the human
consciousnass in the senss that men can become aware of his Sin and
alienation’aéa his nesd of CGod., This act of faith has to be canstantly
repsated. God has ravaaled Himssalf in Christ, the God-man, but
Christ is the Paradox, to the Jews a stumbling-block, and to the

Graasks foolishness, Faith is alweys a venture, a lzap. In one

sense, Kierkagaard's account of thse standpoint of faith is a vigorous
protest egainst the way in which speculative philosophy, reprsssnted
principally by Hegslianism, blurs the distinction batwsen God and man,
and rationalizes tha Christian dogmas, turning them into philosophi-
cally demonstratad conclusions, In tha Hegelian system, ths guali-
tative distinction betwesn God and Man is "pantheistically" abolished.39
Kierkagaard halisvaes thet, in this life, thars can ba no highsr stand
point than that of faith. The transformation of faith into speculative
knowlsdge is an illusion. The fact that man is held sternally
accountable for belief or disbelief shows that balief is not a matter
of accepting the conclusions of a demonstrative argument but rathar,

a matter of will, Kisrksgaard dslibasratsly stressas the nature of
faith as a leap and his famous interpretation of truth as subjectivity

is very significent; "An objective uncertainty held fast in an

sppropriation-process of the most passionate inwardnasss is the truth,
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the highsst truth attainasble for an existing individual."40
Kisrkegaard does not deny that there is such a thing a2s objactive,
impersonal truth, but mathsmetical truths, for instance do not
concarn the "existing individual" as such, Thay ars irrslavant to

a man's life of totel self-commitmaent, although he accepts them, he
does not staks his whole being on them. That on which a man stekes
his whole being is somaething which he can doubt but which is so
important to him that if he accepts it, he does so with @ passionats
self-commitment, and is in @ senss his %ruth. The truth is pracisely
the venture which choosses an objective uncertainty with ths passion

41
of the infinits. Truth thus described is what Kisrksgaard means

by feith., The definition of truth as subjactivity and ths definition
of faith are the sama,

Without risk there is no faith, Ffaith is prsecisely the
\contradiction batwean the infinite passion_of tha individual's
inwardnsss and the objsctive uncertainty,

Kierkegaard asserts that ths stsesrnal truth is not in itself s
paradox, but bscomes paradoxical in rslation to us. There is, and
remains "objective uncertainty", e.q 1in Nature, or ths Gospsls., The
idea of the God-man is itsalf paradaxical for ths finite reason,
Faith grasps tha objectively uncertain and affirms it, maintaining
itself, as it wers, over a fathomless sea., Rsligious truth axists
only in the "pessionate" eppropriation of the objectively uncartain,
Faith is a self-commitment to the absoluts and transcendant Thou,

the Personal God, rather than to propositions. Kierksgaard does not
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say that thers are no rstional motives for making tha act of faith,
but hs takes delight in minimizing ths rational motives for religious
belief, and in stressing thes subjectivity of truth and ths naturs of

faith as a leap.

With Judgs William's discoursa in Stages on Lifa's Way, we

reach tha bordar betwaen the ethical and the rsligious stagss.

The Judge discovers thare the difficulties of fulfilling ths sthical,
and realizes tha inadequacy of merely human sndesavour. He reselizad
also that the goal of human existence lies outsids the bordars of
the visible world. With this insight (since hitherto ths centrs of
gravity for all his efforts was in the temporel world) ths centrs

of gravity in men's spiritual devalopmant moves from men to Cod,

The ethical stege, however, does rest upon @ religious prsmise and

is impossible without an apprehsnsion of Gad. Thus Abraham's
sacrifice of Isasac was a rsligious act, although Abrehem otherwisse
actad on strictly ethicel principles in his daily lifs and Socratas!'
ethical position approached tha "border of ths raligious".43 The
Judge triass to find his wey into repentancs, which expressas a
roeligious outlook, but the religious is still only sscondary, sincs
he still belisves in the possibility of accomplishing, by himsslf, a
temporal-fternal synthesis. As long as a man believes in his ouwn
ability to do the good and refusaes to admit how strongly he is attached
to tha temporal, he is still in the sthical stage. On ths last lavsl
of the sthical staga, man doubts his ability to do ths good., Through
Christianity a man comass to know for the first time how dasply he is

groundad in svil, and not until he has this realization is it possibls
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for a"radical cure" to begin. The religious stage also has many levels,
and man comes to tha religious position through his unsuccessful

attempts to accomplish on his own the athical demands upon him,

With the Edifying Discourses, we arrive at the central part of

Kiarkagaard's.authorship, in which he characterized the lavels in the
religious developmant, The religious stage is in two primery divisions -
Religion A, aﬁd Religion B. In the formar, the individusl hes reaslizad
his own bohdéée to the temporal and his own insufficisncy and now wills
to relate himself to all things only through God., Furthermore, in
Religion A, the individual will consequently become conscious of his

own nothingness in relation to God, but he has not entirsly rslinquished
the action of his own goodness. He still relates himself to Christ

only as 2 prototypa, not as Saviour, the relationship characteristic

of Rsligion B. 1In Religion A the individual expresses his under-
standing of existence by trying to releste himself absolutsly to ths
Eternal and relatively to the tamporal.44 He begins by making room

for God's claims, The main point of the discoursses is that starnal

life (or faith) involves renouncing all forms of self-raliance and
earthly security, i.e, ths individual learns in everything to beand

his will to God's dsmands and endure patiently his dastiny. Tha
righteous man strives in praysr with God and conqusrs in that God
conquers. Ons has to risk onssgelf out upon "the seventy thousand
fathoms of watar".45 This daring act is the beginning of the journay

on the raeligiocus way.

The good must bs willed for its own saks, and a person must
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be willing to do asverything for ths saks of the good and be willing

to suffer svarything for the saka of the good. In this challenge one
sees the preparation for Christianity's demands. Tha goal of humen
life lies bayond the tamporal and 2 man in relating himself absclutaly
to the Etsrnal (which is now greatly stressed) and ralatively to the
temporal (which @ man sooner or later will lose) will insvitably

suffer in this world; thus suffering (through frea decision) becomss

the characteristic mark of ths raligiOUS;liFa, but its counterpart is

Joy, which nothing and nobody can take away, For the truly religious

man, suffering and joy belong togsther in ths sems way that anjoyment

and plaasurs bzlong togathsr for thes sesthetic man and action and

victory for the ethical man, Kierkesgsard talks of tha "joy in the

fact that men in his rzlation to God always suffars as ons who is guilty."46
In Repstition, we sea Job recognizing his unrightesousnzss befors Cod,

and this thams is mors strongly stressed in the last portion of Eithar/
OR, i.e. "Ultimatum"; "Thse fdification in ths thought that in relation

to Cod ws are always in ths wrong". Howevasr, Kiarkagaard talks latsr

on, (in the third part of £difying Discourses in VYarious Spirits) not

of wrong but of guilt, in the relationship to Cod. 1In the theoratical
survey of thz transition from Religion R to §,47 Kiasrkegaard says that
the leap from A to B is effscted when the individuasl has fully rselized
his own insufficiency and sats all his hopaes on Christ, who now becomas
for the individual both the prototype and Saviour, PBsfors going into
detail asbout Religion A and B, ws should note that just as ths whole

gdifying literaturas reveals how the E£ternal, the dominant force of tha

synthasis, (of the temporal and the Eternal) gsts incressing power
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over man, The Sickngss Unto Death describes the disrslationship

batwsen the two components of the synthssis. While the rest of the
edifying literature deals with men's prograss on ths way to faith,

Tha Sicknsss Unto Daath describes man's attempts to break away from

faith, The condition of ths man without faith is ons of daspair end

offansa and only feith can conguer and remady thas situation,

Christianity is not a system or a dogma far removad from

lifs, but the Lifs and the Way itsslf, (as Training in Christianity

stresses), and so there are many lsvels in the growth of inwardnsss,
Kierkagaard calls Religion A, "immansnt", “immediats", and is ths
religiousness which has always characterized man, and he has the
conviction that it has never brought a2 naw man into existzncs.
However, whan the individual crosses ths guilt-threshold, his only
way is through faith to Religion B. Here we get ths momsnt of

being born agsin (the new Adam or the new man as the Nsw Testement
calls it ). Kierksgaard having seen faith simply as an act of will,
(simply as the ultimate volitional act) now probass more dseply into
his catagory of feith in order to anaslyss its affects on the man who
exarcisss it. Abraheam's story slong with Isezac, is Kisrksgaard's
choice of ths greatest symbolic axpression of faith, 1In ths story,
Kierksgaard sess an illustration of a teleological suspension of
sthics, through faith., By his act, Abrahem goes besyond ths ethical
stags and he possesses a purpose outside of it in favour of which hs
suspands ethios.48 Ha did it for Cod's saks and also for his own
sake; for God's saks bscausae God demands this proof of his faith;
for his own saks bscauss hs wantad to furnish this proof. Abrahem

was tested but he belisvsd.
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This is the paradox which kssps him on ths summit and which
he cannot explain to anyone slses; for this paradox consists in
setting himself as thse Individual in an absolute relationship to

tha Absolute.49

Abraham was justified not by what happenzd to him, (Isaac's
reprisve), but what happenad in himself (i.e. what he did). Has
repossessas. his son, but hs has sxpresssed himself as an individual
over against ths Universal, By breesking the law he has fulfilled
the law, and hs has becoms himself, en Individual; this cannot be
explainad rationally; it is a peradox for evar insccessible to
thought.50 The lsw was made for man and it sxpresses God's will,
yat paradoxically man must transcend it in order to be saved.

Kierkegaard sees in Abrahem, an instancs of an absoluts duty to

God which traenscends the sthical universal; a duty bayond sll duties.

Abraham discovarsd such a duty when hs came up against the paradox
of athics, i.e, of the absolute that lies beyond it. God is Hs who

5
demands absolute lovs 1 and this love (ethics would say) damanded that

Abrasham hate Iszac, but ths bitternass esxperiencad by Abraham and the
greatnaess of his faith lay in ths love ha had for Issac. Hence ths
distress and drsad in the paradox of faith, and this constitutes ths
"infinite passion" of the sxisting individual, sspecislly, 2s such a
faith, must be continually exarcised.52 To become an Individual calls
for an infinite struggle or sendeavour becauss the object is set in
infinity. Kisrkegaard furthsrmore sses in PAbrasham's story, faith

as absolute trust, 8 trust on the basis of which a man will offer all,

In his complsts trust, Abraham lovad God, thus reflecting an innsr
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relationship with ths unknown, Faith is the creative acceptanca of
the worst, all the tims holding to a2 good purpose as thé end of its
triel. Abraham gavs up Issac and himsslf, in ths certain hope that
both would be restorad to him. He had no "reasonable" proof that
this would come about, so ha wes always in suspsnse; the suspsense
that creates the tension of faith. Faith holds to its final goal
evan in suspense. Thus faith is belisf and trust to an sbsolute
daegres but it has no validity spart from the objsct which evokes and
sustains it, i.s. tha paradoxical God-mén. Nothing is so offensive
to rsason as ths concept of the Cod-man who is Incognito,53 an
O0ffencs and a Paradox before which reason must halt, He is thz
unity of God with @ particular man, He lived two thousand years ago,
but asks to bs regarded as concrataly pressent just as though the
centuriss no longar intervened, From the possibility of the offancs,

54

a man turns away sither to offence or to faith. Christ further-

more, died to sava man, and His dsath is tha atonsmant and satisfactionss
and this is tha infinite guarantze with which the man who is striving
starts out - the assurance that infinits satisfection has bean mads,

We must accept forgivensss on the authority of ths God-man, and we

ara commanded to accept and bslisve it.56 This is the Paradox, tha

mystery of the God-man, whom the individual is commanded to believe

as the sins guas non of "bsing born again"“. Thus the Individuel has

raached existsnca, chosan the Paradox and tharsby he has chosen
himsslf. He hes made ths leap of faith, thas intensely psrsonsl
gesturs of belief which has brought him over ths brink of death to

a nsw level of life, and ha is now forgiven (this procsss Kierkegeard
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cells Repatition, i.s. ths rastoration of the self, tha recovsry of
possibility end harmony). Tha movemant involved in bscoming is ths
transition to @ state that once axistad; a movement in virtue of
the absurd., The self movas forward by becoming what it oncs was.57
Man is unliks God dus to his sinfulness, i.e. tha loss of real being
by his own =rror, and he neads new being, i.3. existencs. As an
sxample of "repetition", Abrahem raceived back his son and himsslf
as glaments in the movament of Faith, and he rspossasses (though in
8 new way) evsrything: Isasac, the past, himsslf and the prasent,

s wall as 8ll things elss in existence. Abraham (and Job) received
back what he had lost togethsr with a "born-again" psrsonsality,

The individual must copy christ®® and be the Knight of faith and

he is committed to trust Christ absolutely., 1t is faith (passionatsa
and susteined) that sazvas, not faith plus virtus (even in the midst

of @ men's sins) for “purity of heart” is to will ons thing.59

The Individual was born bsnzath the Paradox and by the
Paradox ha must remain; for ths Paradox is tha source of the
thinker's passion.60 Thus the Incarnation (fhe Paradox of Paradoxass)
is used by Kierkasgaard to account for how 2 parson brings himself to
tha place where hs succesds in going bayond Religion A, to the
Paredoxical Religion B, By interpreting the Incarnation as the
"shsoluts Paradox'", Kisrksgaerd triss to sstablish the uniqusness
of Christisnity, ths nacsssity of a "leap" of faith and ths lack

of any adventags in being rationally clavsr.
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Brief Summary of ths Three Stagas.

The normal life-movemant for an existing individual is from
the aesthstic, through ths sthical to the religious. Tha existing
thinker has assthastic passion enough to give his life content,
ethical enthus}asm gnough to rsgulate it, and the religious is ths
fulfillment. The trensition from one stags to the other is a crisis,
or a breach of continuity, but the lesp by which the rsligious (or
faith) emerges, requirss & divins assistance, and is = true crsativs

act of GCod. )

The aesthatic men identifies human happinsss with enjoymant
but the ethicist identifies it with the realization of an obligatory
task, in such an immanant wey thet it is the reelization of his truas
and given sslf. The assthatz lives statically, but tha athicist
lives dynemically, The religious life begins with a2 discovery that
there is somsthing wrong with the personality and it neseds a period
of preparation and preliminary trans%ormation beforae the sthical
task can be begun. Here, Kierkegaard distinguishss bstwsen Religion A
(Religion of Immansnce) end Religion B (Religion of Transcandencs).
The former is characterized by a passivs rslation to the divine and
is accompeniad by suffering and a sansas of guilt. Tha latter consists
of a transformation of ths ssnse aof quilt into the ssanss of sin, which
cuts men off from God. Howevsr, with Christianity, a new immediacy or
passion is introduced, i.s. the passion of faith, "Convsrsion" takes

place, and through God manifasting Himsaslf in tims, cutsids ths

individual, a new point of contact between GCod and man is astablished,
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(II) Objectivity and Subjectivity

(A) Contra Hegsl

Soren Kierksgaard's theory of faith must bs undarstood as
a reaction against Hegel, for whom faith is primerily an undeveloped
form of knowledgs. for example, Hegsl said,

What I belisva, that I also know; it is contesnt in my
consciousngss; faith is a knomlad?e, but by knowledge ona usually

understands a mediated cognition.®

And

The whole of rational thought is already prasent in faith,
but not in thas form of sciencs; it is thers only as rspresentation,
Faith, thersfore, is an immsdiats stags of thought, ths contsnt of
which must be made explicit by rsflaction and ultimately be
desvelopad into a science.

For Hegel, faith is an imperfect form of knowledge; it rescsivas its
object from without, 1In order to becamz truth, tha content of faith
must first be produced by resson from within itsslf by means of
ideslistic philosophy, and tha duslism of the act of faith is
terminated in thsz unity of thez philosophic "notion".

In 1843, Kierkagaard tried to determine the stages of
consciousnass lsading to f‘aith.63 In a first moment consciousnsss
is totally immediats, that is, indeterminata, Since there is nothing
whatever of relation hsre, there is likswisa no problaem of truth;
every impression as an immadiate datum is "trus", but must at thas
very next momant give way to a new datum, and thus it becomes

untrue, Thsz immediate, tharsfora, is not yset full consciousness,

but only a moment in tha process of consciousnass. According to
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Hegel, full consciousness is rsachad whan subject and object are
united as two terms of ons relationship, which hs calls "reflection".
But for Kierkegaard, Hegel's reflection only creatss ths possibility
for @ relationship which, in order to becoms real, requires a third
elemant, a passionate interasst of the subject in its object. As leng
as ths subjsct hes only a speculative infarest in its objsct, tha two
terms remain externally ralatad and are not wholly united. Tha
ralationship, and conssquantly also consciaousnasss, is not fully
actuslized in reflection, Rsflactién is "dichotomic”, while full
consciousnegss is "trichotomic”, This distinction is important, as
for example in the csse of an sxect conception of faith and doubt,
both of which prasupposse a personal involvement of the subject.64
Reflection is not yet e real ralationship bstwesen subject and objsct,
and consequently is incapable of doubt and faith. Doubt is situated
on a higher levsl than objective thought and from Kisrkagaard's
theory of consciousness, it follows that no objective knowledge

can ever eliminate the ngsd for faith., In ths act of faith ws ars
infinitely interasted, bscause it concerns our stsrnal sslvation, but
objectiva knowlsdge nsver appeals to our subjectivity. True (as
opposed to immediats) faith is possible only beyond both the

stage of reflection and objsctivity. 1In the sphara of faith,
arguments for the truth or the probability of faith are ussless,

for thay belong to a lower lavsl of conscicusnasss., The cheracteristic
of faith is commitmaent by the subjsct.64 Kisrkegaard regards the
true essencas of religious consciousnsss as post-raflective,

becauss religion bsgins whers ordinary reflection ends.
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This mssns that faith "gaoes further", (contrs Hagal) then philosophy

and not vics versa, faith, liks thought is a2 dialectic of subject

and object, but in faith the tension acquires infinite potentialitias
both bscausa the subjact is infinitely intsrested and because ths
object is not 2 purs datum of reason itself and thus is not immed-
iately assimilabls by the mind., Faith involves an accsptancs of
something not "given" by rseson and never deducible from a previous
content of consciousness. Subject.and ohject ars fundamentally
opposed in faith and ths acceptance of its "data" is achievad in a
dialectical process which goes despsr by far then pure rsflection,

A fsith which presents itsalf as objectively trus is no faith at sall,
and Kisrkegaard stresses that so-called "scientific proofs" of faith
are based on the initial error that faith can be provad. Faith rasts
ultimately on fraea decision, and thus it depends in tha last analysis
exclusively on subjectivity. No poseible objzctivity cen ever raliasvs
men of ths responsibility to chooss for himsslf. Kisrkegaard
mainteins that all arguments and proofs and historical svidsnce of

the truth of Christianity must be discarded because Faith or the inner
proof is the only proof., Ona's conviction (which is an inner dster-
mination in tha dirsction of spirit) is always stronger than rsesons -
conviction is whet supports ths ressons, not the other wasy around.
Conviction represents passion, the passionats or ths innermost depth,
and it is personal and rather dscisive in import, Conviction, maans
parsonality and it leads the way; - rsesons arae relegated to a lower
plang and this is the direct opposits of all modern objactivity.65

A man's developmant may start off with some reasons, (but they



68

reprassnt the lower‘plane) then he makas a2 choice, and undar ths
waight of responsibility before God a conviction will be born in
him by God's help. Henceforth ons cannot defend one's conviction
or prove it by reasons - one can only defand ona's conviction

sthically or psrsanally, through the sacrifices which ons is willing

to make for it and by ths dauntlessnass with which one maintains it.66

Kierkegaard stresses the point that it is not tha reasons
that motivate belisf in the Son of God, but rather, beslief in the

Son of Cod constitutes the avidences -

It is the very motion of the Infinite, and it cannot bs
otharwisa - Reasons do not motivate conviction; conviction motivates
the reasons.....All that went before was mersly preparatory study,
something preliminary, something that will disappsar as soon as
conviction makes its appearance eand trensforms averything, or turns
the relationship around. Reposa, absolute rspose in a conviction,
in faith, simply mean that faith itself is ths asvidencs, (the
witness) and conviction the motivation,

With regard to the quastion of a psrson's (or an individual's) frae
decision, (upon which faith ultimately rests) togather with man's

responsibility to choose for himself, Kierksgaard remarks that:

Hence ws do not hers raiss the guestion of tha truth of
Christianity in the sensa that whsn this has besen dstarminad the
subject is assumed ready and willing to accept it. No, tha guestion
is as to the mods of the subject's sccesptance; and it must bae
regardad as an illusion to assume that the transition from somsthing
objsctive to tha subjactive ascceptance is a direct transition
following upon the objsctive delibaration as a matter of coursae,.

On the contrary, ths subjective acceptence is precisely thz decisivs
factor; and an objsctive acceptance of Christianity is paganism or
thoughtlassness.

Furthermors, Kisrkegaard statass that:



If Christianity is essentially subjectivity, it is a
mistake for the obssrver to bas objactiva. In evsary cass wharse
the object of knowlaedgs is tha very inwardness of the subject-
ivity of the individusl, it is necsssary for tha knower to be
in a corresponding position.,

As far as Kierkagaesrd is concsrned, every objective approach
to Christianiﬁy is.1llegitimete, end with ragard to faith, no spacu-
lation is possible, sxcept whethsr one accepts it or not - and this
for Kierkegaard is ths crucisl question. If ons triss to concen-
trate on ths Bible, with a visw to giving the truth of faith a
historical foundation, Kierksgesard would maintain that historiceal
studies and textual criticism remain in essancs approximative,
bescause in mattsrs of feith our setsrnzl salvation is at staka,
1f one's faith was based on an objectively correct text, the lsast
variant would acguire cepital importance, and ths smallaest doubt
about ths authenticity of an inspired text would fill one with
despair. Kierkegaard underlines ths visw that:

Faith doas not rasult simply from a scientific inguiry -~ it
does not comg directly at all - on the contrary, in this objectivity
one tends to lose that infinits parsonal interestsdness in passion

which is the candition of faith, the ubiqua et nusquam (evarywhere
and nowhsre) in which faith can coms into being, U

Scientific 8iblical study has nothing to do with faith, bscause even

if one livaed to sss;

the lest definitive study, (on which the greatast scientists
had collaborated) so that not ths leasst vastige of a problem remzined
concerning tha Bible - what then? Would anyons who had no faith
before, have come svsn & step closer to it? Not ons! And he who
had already besn a bsliaver, would he have gainad anything? Nothing!
Un the contrary it would bz extremely dangserous for him, bascauss hae
might then be inclined to confuse faith with scisnca, (knowledgse) if
he should not hold hims2lf in faar end trembling.?0

69
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Furthermare, Kisrkagasrd says:

I assume now tha opposits, thet tha opponents heve succezadad
in proving what they desire about the scriptures, with a certeasinty
transcending the most ardant wish of the most pessionate hostility -
what then? Have tha opponants thsrsby asbolished Christianity?

By no means, not in ths least. Has ths opponent mads good & right

to be religvad of responsibility of not being a belisver? Not in
ths least, '}

The point here is thet, with regard to faith, objective certitude
about the Bibls can neither add nor detrect anything. All the
authority of ths Bible darives from inspirstion, but inspiration
presupposes faith and cannot bz deduced from the Pible sven by tha
most powarful argumant, Faith is AOt to ba founded on the Bibla;

the EBible is to be founded on faith. FEvsn whan some Protestant
thinksrs took rafugs in the notion aof the Church, in trying to avoid
the difficulties of the historical method inherent in an~attempt to
ground raeligion in ths EBible, (s.g.Grundtvig) and furthermore tried
to eliminate all historical arguments which wsrs epproximata,
Kisrkageard's raaction was rethsr predictable. At this paint ons
should note that thess Protestant thinkers tried to found faith on

a datum belonging mot to the past but to the present, i.e. tha Church -.
to demand furthar proofs hera would be like asking @ living man to
prove his own axistence. Thus, the objsctivity of the undaniabls
fact of the existing Church was sufficisnt onca and for all to
safequard one's faith., Kierkegsard maintains that this argument
merely postpones the difficulty, for tha Church has authority only

if it can prove that it is apostolic, i.2. the seme es it was sightaen

hundred years ago,
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(B) Historical Rassearch

This is the same as thg historical proof which Kierksgaard
had already rejected for ths Bibls., Conseqguently, this renewed
effort to ground faith objectively turns out to be in vain., Thse
only way out is to accept faith as 2 primitive fect, irreducibls
to any objsctivs datum. Kisrkegeard gives G.E, Lessing credit for
pointing this out, by his repsated attacks against svery form of
objectivaly-founded Christianity. Lessing asks whether ths historiceal
facts of Christian religion, sven supported by an overwhslming
scientific certainty, could provide a sufficient foundation on which
to build ona's starnal salvation. OUn this point, Lessing's answsr is
negetive, but Kisrkasgserd (as oppossd to ths skaeptic Lessing) states
that if enyone is convinced that there is some raliability in the
historical facts, he should act as Socratss did with respect to thas
soul's immortality, Socratas did not first go asbout collacting
materials to support his point and then live by faith in thass proofs;
he was absorbed so completely in the quastion itself that hs did not
hesitata to staks his lifa on it, Risking ona's whole self is the
only possibls proof both for. immortality end for thas truth of the
Christien raligion, All others ara insufficient.72 In more preciss
tarms, Kisrkegaard says:

Carefully used, that may be adeptsad to tha problem of becoming
a Christian, First of all, there is, gquite rightly ths doubt (Lessing's)
whethsr onz can bass etarnsl happingss upon something historical. And
consaquently hsre is something historicel, thz story of Jesus Christ,

But now, is the historical fect quite cartein? To this one must
answar: oven though it wers the most certain of all historical facts
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it would be of no help, thare cannot be any direct transition from

a historical fact to ths foundation upon it of an eternal happiness,
That is somathing quelitatively new. Directly I cannot be halped,
and so I choose -~ then 1 liva full of tha idea, risking my life for
it and my life is the proof that I belisvs -~ that is callad risking,
and without risk faith is an impossibility. To be related to spirit
maans to undergo a test; to belisve, to wish to believa, is to
change one's lifae into a trial; daily test is the trisl of faith,
Where bacoming & Christian is concerned, thare is, as compared with
Socrates, a2 dialectical diffeaerence, namaly, wharg immortality is
concernad men is only raelatad to himself end to ths ides, no furthsar,
But when a man chooses all at once to belisve in Christ,i.=.,
choosss to steke his lifs upon him, he is allowed to have immediate
(direct) recourss to Christ in grayer. Thus the historical is ths
ceuss, yst ths object of faith, O

Thus Kierkesgeard rejects sny objective foundation of faith
and replaces it by a "pathologicsl proof*, (in tha etymologiceal
sansa of pathos) and he statas that:

There is only ona proof for the truth of Christianity, and
that is precisely the pathological proof: when the anguish of sin
and the pengs of his conscience force a man to cross ths narrow
dividing lins which separatas the despair bordering on madness, and
Christianity, There liss Christianity.74
Kierkegasard refers to what he called the Archimedean point for
faith - pure intsriority which, free from every objective datum,
becomes capabla of lifting this world by placing itself outside it,
Faith properly so celled can nsver be alarmed by rationel objections.
The belisver knows that nothing in this world can ssparate him from

Christ. By a lsesp, faith takas man beyond all rationsl thought into

a naw world.

(3) Subjectivity and Dialectic

What is the naturas of this non-objesctive faith? As a

ralation to God, faith has a spiritual chearacter., This means, first
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of all thet the relation lises entirely within subjectivity which

for Kierkegaard constitutes the essence of ths spirit. The closer
our relationship with God, the more we grow within, so that the

whols religious lifa can be viewed as a process of interiorization.

Secondly, our relationship with God is nszcassarily dialsctical,

The spirit cennot gresp its own assance (subjsctivity) without
continually objactifying itself; but the resulting objectivity
is not proper to thes aessenca of spirit, thersfors spirit must always

leave it again to turn beck to itsalf., Objectivity is, as it wers,

a8 necessary polae for ths ascent of the spirit and spirit usss
objsctivity as the rungs of the ladder to which one clings and from
which one looses ona's gresp to pull onszself up., At this point one
should note Kierksgsard's formula that:

Man is a2 synthssis of ths soulish and bodily. But s
synthasis is unthinksble if the two are not united in a third factor.
This third factor is sgirit.75
Furthermore:

Man is spirit; but whet is spirit? Spirit is the self,
But what ig the s3lf? The self is s relation which relates itsself
to itsslf,

Dislactically, man is matsrial yet spiritual, he is datsrmined yet
fres, and ths will is a certain modification of salf.consciousnass,
Self-consciousnass is:

the decisive criterion aof the self. The mors consciousnass
the mores self; tha more consciousness, ths mors will, and the mors
will the more szlf, A men who has no will 2t ell is no s2lf; the
more will he has, the more consciousnass of sglf he has also, Ths

self is the consciocus synthesis of infinitude and finitudz which
relatas itself to itsslf, whosa task is to becoms itself., 77
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Kierkagaard relatss spirit first to tha self as self-consciousness,
and thsen to the will as that point at which self-consciousness is

most concentrated and most normally itself, What is this salf of ming?
Kierkegaard asks, In thz most abstrect end yet the most concrste
sensa, it is freadom. And what is fregsdom? Freedom is the will.78
Thus the sslf is a highly individualized pattsrn which has emerged
from a synthesis of "the Soulish and the bodily" and the spirit or
will, and the decisive factor in this emargence is ths will., ‘The
self is a synthesis brought sbout by an act of will, and upon this,
Kierkegaard makes two commants corresponding to tha two lsvels of

his authorship, i.e., (i) the "dscsption" along with the assthstic
with its general appeal and (ii) the religious with its more spec-
ific appeal.79 Firstly Kierkagaard comments that bscauss the

self is a synthesis, it is paradoxically tha most contingent (fragils)
and y=t the most concrate thing we know. Contingent, bacause it is
not 2 solid thing liks a billierd ball, "roundad and permanant", for

its reality is a pattern, a web of rslationships which ws oursslves

have brought about. Concrste because it is the only thing wa know
with absoluts cartainty,

The most concrste content consciousnass can havs is
consciousness of itself, not tha purs consciousness but tha self-
consciousnass which is so concretse that no author has ever been shla
to describs such a thing, although such a thing is what evary man
is. This sslf-consciousness is not contemplation,

The self is not a complated human entity: it is a "becoming".

The self, every instent it exists, is in process of becoming,

for the self doss not actually exist, it is only that which is to

81
becoma. We are alweys "becoming" and are nevar"finished products",
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and the will (as tha synthasizing agant) is the main factor in this
process. It is ths will that makes the diffarence betwasn man and

man, not knowledge, opinion, nor faseling. The will is the power to be.
The more will, the mors freedom, for freedom is intaensity of will; the
mora will the more consciousness; the mors consciousnsss, ths more
awaranass of self; the more awarensss of sslf, the fuller appreciation
and use of all its powers, physically, mentally, and spiritually and
cansequentlx the mors of a self it bascomes. However, this sslf-
prograss haé a limit which represants the limit of the assthetic.

We always fail through ignorance ofﬂwhat we ars and of what we must
really do zbout oursslves, and so Kierkegaard of fars the second and
"sgrious and edifying commant": Whatevar power originally constituted
the self plannad it to be a perfect synthasis, i.e, with all its parts
in "equilibrium" and with a perfect bslance of the “soulish and ths

B2

bodily" both exartsd to their maximum possibility, Until this

comas sbout, the self is in "dissquilibrium"; a mutilated and crippled

version of the original concept. To "become" is tha act by which the

-

salf is reconstituted in such fashion that effective "bscoming" can

3

now teke placa by means of a relation to God, B This relation is

achiaved when man's powsars ars organized and integrated togathsr in
one rgsolve towards God in an act of "conscious™ sericusness and deap
intent to believe, to chooss God as He presants Himself in His
"unbelievabla" paradoxicalness in the God-man, togethar with the
life-view and tha teaching associated with Him, This calls for en

absolute act of will, and the strain of willing-to-bslieve tensss

the will to brasking-point, heightens the self-consciousnsss, and
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drews the sslf into a new synthesis, meking it & fully effactive
basis for all future activity and davelopment. Thus thsra is here

a gqualitative change, a decisiva choics, en expression of the will,
and Kisrkegesard calls ths ra-constituting act of will the "qualifying
leap". The reality of the sslf lies in the belenced unity of its
dimensions; & reality which has emerged from the synthesis of tha

"soulish", "bodily", and "tensesd will", Human raality, or (as

Kierksgasrd cslls it) existenca is thet which stands out or smarges
(directly from tha Latin verb ex-stare, mesning to stand out from) in
the sensa of basing intimately connected with the environment from
which the individual as an individual steands out or smerges. Human
raality hes to be sesn within the context of peculiar singulerity and

utter alonensss, and absoluts difference from anything alse on earth

or in haavean,

Subjectivity is one of the charascteristics of faith, end

Kierkegaard concludes that tha degrse of involvement of the subject
increases to the extant that objective certainty diminishes.
Subjective interest in the act of faith raacheé its peak when svery
shred of objective certainty dissppears., Faith withdraws itsslf
from 211 objectivity to become pursly intsrior, This process of
interiorization doss not stop with ths act of faith., Faith too
rests on shasr faith, i,s8. on the bslief that I beliave., This is
why ona for example could raise the quastion, "cen ons have faith
in such a2 Faith?" Does one hsrs not need to sey, as in the New

Testement, "Lord I beliesve, help thou my unbelief?" Faith cannot

possess the certituda of knowledga. The belizver can say only:
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. I belisvs that I have feith, This faith has its roots smbaedded in
a world that transcends man. Thus it is not an acquired possassion
but & continuous striving in fear and trembling, In this sanse,
faith is only concern sbout faith, for this very concern, as extrems

objective uncertainty, is the sign of complsts intseriority. Evary

cartsinty seduces the belisver from his interior existence into
objactivs knowledga".B4
A furthar consaguance of ths subjactivity of our rslation to Cod is
that tha truth of ths act of faith is rathsr in thes bearing of ths
act on its object than in the object itself. How ws belisve is mors
important then what we bslieva. To know God truly is nat to know ths
true God, but to achisve 2 trus rslation to God;85 not unliks the
New Testamant text, "I know in whom I havs bslisved." A Christian
who does not pray truly to Cod is in rsality praying to an idol,
whereas the hasathen who knesls before a false God in spirit -and in

truth, is edoring the trus Cod.S®

while objesctive thought is
indifferant to ths thinking subjact and his existancs, tha subjactiva

thinker is an existing individual esssntially interasted in his own

87
thinking, sxisting as he is in thought.

The truth of faith consists in this: that ona commit onasslf
and risk ons's life for a truth which one doss not possess, but which
is posited by the commitment itself., A sscond charactaristic of faith
is that the subjesctivity of faith can be realized only in a dialsctical
process of agver-increesing interiority. Tha act of faith nacessarily
objectifies itsslf by positing its content as truth, but it can only

maintain its distinctive character by returning to ths subjactiva.
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Thus faith constantly tends to bacomz objactiva knowledge, but at the
same time it keaps dataching itsslf from its acquired positions by an

sver-renewad inward movement. Only such a dislactical faith is

suthantic for Kiesrkegaard. Thas assantial charactsristic of faith

is personal commitmant which so-called "immediate" faith lacks
depending as it does upon aextarnal circumstances., Dialectical or
reflectiva faith is dstarminad by a2 subjective attitude which
constantly abandons all objective footholds., Here, one negeds couregs

enough to abandon onasglf and to placs one's life in God's hands,

Howaver, the dialectical character of faith requires tha

existencs of an objact. It is the trenscendent rsality of the objact

of faith that makaes ths act pursly subjsctivae. Kierksgaard's

subjectivity is the subjectivity of ths will which essentially dspands

on an objsct. But, as soon as the object is "assimilated" by the

bslisvar, the objact of faith ceases to bs transcsndant and the act
is reduced to an act of cognition. Thus all ths amphasis 1s placad
on the subjsctive involvement. A religious truth dapends entirely

on thg fras dacision by which we make it our own, Faith cannot

affirm its objsct except by a personal commitmsnt, a choice, @ dacision.

The truth of faith is nevar @ result; it is the truth of

8 Wey, Thers is only one method for finding it: to follow ths
88

Way from baginning to end, just as our prsdacessors did, The

role of ths will is predominant in the act of faith, Kierkegaard

says for example:
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Faith surely implies 2n act of ths will, and morsover
not in the samas sense as when I say for instancs, that all
epprahension implies an act of the will; how can I otherwiss
explain the sayina in the New Testament that whatsoever is not
of faith is sin.B

All the balievar has to do is to ba concernzad solely with
himself and "to bacoms subjactive is ths most difficult of =all

90
tasks", Man always wants to maks history, to play & leading

role on the stagse of life, But to believe is to choose oneself eas
91

the absolute - that is, to chooss oneself in tha sight of God.
Feith begins with an agonizing leap, not with an intellectual-
dialectical transition, The leap of faith is thse risk of love,
and the certeinty of faith is the trust in tha belovad. Thus,

Christ said, "I will maks mysslf known to him who lovss me."

What Soren Kisrkegaerd maesns hy"Subjesctivity”:

We should note that, for Kierkageard, subjectivity-msans
the activity of a subject, not mesre self-centredness or introspaection,
Subjectivity implies tha state of being a salf-conscious subject; a
consciousness in which the self is known as tha activa subject which
performs the krmowing. Kisrkegsard defends himself against the
criticism of subjectivism by stressing that faith is not a matter of
those unaccountable and fantastic forms of subjectivity which svaryons

2
poss3ssaes in sbundanca, but it is the subjectivity of the will.9

furthermore, Kisrkasgeard emphesized that subjsctivity is not identical
with immanence, and he mainteins that the highest subjectivity and
the most profound interiority become possibla only by refersnce to

a wholly trenscandent object. This objsct of faith is not attainsablse



8l

through objective knowladgs due to its transcendsnce. Thought
remains in the realm of ths immanant, but feith leads to the

transcendant, The subjectivity of ths act of faith is such that the

act itself proceads entirsly within ths realm of subjectivity,

but that doss not mzan that no objactive reality corresponds to it,

But how is the act of faith connacted with its object? Kierksgaard

stresses that the subjectivity 6? the act of faith ultimately results

from the transcandsnce of its object. Subjectivity is ths only way
to spproach a divine objsct, and only by thes abandonpmant of all

objectivity does our relationship with God becoms truly objectiva.

If Cod is tha Wholly Other, the only correct attituds toward Him

consists in renouncing all objectiva content to the point whsrae ths

relation has no content othser than itself; thus complste subjactivity

is the only objectivsly correct approach to God, 1In its term and

origin, phe act of faith is connected with a transcendent objsct,
and the purs subjectivity of tha act is due entirsely to the trans-
candance of its content. The characteristic of faith is not that

it hss no objectivity, but that the act itself (the appropriation)
is disengaged from the objsctivs contaent. The transcendence of the
content of faith implies that it can be communicated only by a
revelation. The truth of Christianity entirely transcands the
subject.93 Thus tha act of faith doas not occur in a vacuum, but
is attachad st sither end to a pole of objectivity. But how, can the
act of faith maintsin sufficient freedom in respact to its object so
that Kisrksgaard can call {t pure subjectivity? Kiasrkegaard finds

the answer, again, in tha vary nature of tha object of faith, Thae
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object of faith is not given immediately such that it dsterminss
assent but it can fail to determine assent only if it (tﬁe objsct
of faith) contains itself something paradoxical for the understanding.
Kierkegaard says:

When subjsctivity, inwerdness, is the truth, the truth
becomes objsctively a paradox; and the fact that ths truth is

objsctively a paradox shows in its turn that subjactivity is ths
truth,94

(4) Subjsctivity and Paradox

Paradox means contrary to sppsarance, plausibility or
probability, and so one could raise ths qusstion ass regards how one
could belisve in what is paradoxical aor absurd., Kierksgesrd would
answer by stressing the question, how could ons bslisve anything
sexcept the peradoxical? Furthermore, if the object is not paradoxical,

we have 1sft tha realm of faith for that of knowledgs.

The problem hsere amounts to this: why is the objact of
religion such that it can not b2 known, but must bg belisved?
or in other words, why must it be parasdoxical? Does the solution
lie in the fact that betwsen a divine revelation and human ;ﬁowledga
thers is an unbridgeable gap? Kiarkegaard feels that a proof for the
‘truth of faith or evan for the existence of Cod ought & priori to be
rejected. Only for feaith is God existing; 1Is Hs raally prasant.g5
This axistence navaer can be the object of rational demonstration;

it rests on conviction, a notion that goss bsyond human proof., In

svary raespect God is tha unkpown, the limit of our thinking.

g6

Nothing divinz falls within the scops of human thought, and it
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is precisely this paradoxical character of its object which makes

the act of faith purely subjective. Subjectivity rsachas its hzight
when the object, in which it has infinite intersst, becomss pure
uncertainty; at that moment the subjsct is moved to genuine passion,
Thus Kisrkegaard cslls Paradox "the passion of thought". The objective
repulsion of the Paradox throws ths subject back upon itself and forcass
it to approach its object from within itsslf with no other foothold than
its own interestedness, i.s. passion. Kierkegaard thsn defines faith

as "objective uncertainty, due to ths repulsion of the absurd, held

97

fast by the passion of inwardness."

Kierkagaard uses the category of Paradox in two ssnsas -
(2) to describe the logical svaluation of faith and its psychological
'charactsr. This is a "broad" use of ths category, and (b) the "narrow"
use is the description Kierksgeard gives of the specifically Christian
faith and the objsct of such faith, Thus he says very often that
Christianity is the Absolute Paradox and also that Christian faith is
faith in ths Absoluts Paradox, ths God-man, This Paradox is the
spacial stumbling block of Christianity.98 for Kierkegaard, the
object of faith must by definition be something uncertain, i.e.
objectivély uncertain., Tha contrasting certitude (innsr certainty)
and uncerteinty (;bjective lack of certainty) of faith he callsd tha
Paradox of f‘aith.99 Kierkegaard remarks in the Journals, that
"paradox is really the pathos of intellsctual lifs - and Paradoxes

ars only grandioss thoughts in ambryo."loo

faith as paradox in Fear and Trembling%Ol

Kisrksegaard interprets

but in ths Philosophical
102

Fragments he deals with ths Absoiute Paradox.
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Kierkegaard's use of the catagory of paradox in the broadsr
senss as the category for all religious assertions derives from Hamann,
and the discussion of the Paradox in the Philosophical Fragments

directly refers to him.103 Furthermore Kierkegaard mentions

104
Tertullian, who also probably influenced his idea of the Paradox.

Kierkegaard says that the parad&x is the source of ths
thinker's Eassion,l05 and the Féct that we are wrestling with a
paradox is @ surs mark of the value of our thinking. But since this
thinking contains passion it will end in thought destroying itself.
This is the peradoxical passion of reason, that it should ssak
collision with somsthing when this collision will provs its undoing.
This something, ths reason collides with, is the "Unknown", which ws
may call Cod. It is folly to attempt to prove Cod, for this would
assumsg, from the outsst, the existenca of God, and srgument moves

from, not toward existence. S0 Socratas would nsver havs dreamed of
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proving God's existencs. Thus reason is forever coming into
collision with the Unknown; this is the limit of reason's rsach;

it cannot go furthar than this, but yet it comes to it again and again.
The Unknown is the limit, the different, tha absolutsly diff‘erent.m7
Reason can have knowledge of an absoluts unliksness (which is sin)
only as it obteins it from God. The problem of the Fragments is
restated with greater force in the Postscript where Kierkegaard maintainé
that Christianity is a relation of subjectivity towards a paradox.

"When subjectivity, inwardness, is the truth, the truth becomas

108

objectively a paradox.,” Thus the paradox is what corrassponds to

subjectivity which, to balance the squation, is truth, and (sincs faith

is peradoxical) this also corrasponds to faith., Sincs ths absurd cennot
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be handled objectively, and the truth is objsctively & paradox,

subjectivity is ths truth., The Paradox, is the objsct of religious

109

faith because it is such that it esvokes a decision, In Training

in Christianity, Kierkasgaard discusses "ths offence of the Paradox",

He stresses the offence and risk of bslieving in One whose humiliation
during His life on sarth was a tsrrible reality. Ffurthsrmore, he
insists that the concept of offence is a characteristic note of
Christianity in the same way as the concept of faith, and the two

concepts ars closely ralated.llU

It is the possibility of offencs
that makes it necessary to choose either faith or offence. The
offance hes to do with the God-man, and it can taks ths form of
lowlinasss or loftinsss, Thare is, for example, the offence at the
contradiction that an individual lowly man acts in a way that proclaims
he is Cod, s.g. tha "sayings" of Christ, a2long with his teaching, and
particularly His miracles. Faith and ths offensive paradox ara two
sidas of ths same coin, sincs, if ons is to believs, ons cannot svoid
the possibility of offenca., Belisving means having faith, and faith
implies ths possibility of.thé offence, and wa go through this
possibility to ths blessad acceptance of this humble man as God.lll
The challenge which the Paradox must hava for us is that it confronts

us as a challenging "Thou" teo our "I",l12

that damands f‘aith.ll3 Since faith alona can assart that Ha is

11
the Cod-man, the Paradox thesrefore exists only for faith, 4

and it is this challengs

Kierkegaard stressas that the historicity of the God-man makes it
a paradox of an absolute kind., Kierkegaard regards the paradox as
being above esvary systesm and sesys that the concept of tha absurd is

to understand that one cannot undarstand. Furthermors, Kierksgsard
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say of the paradox that it cennot resolve it, since for Eeason, it

is not intelligible. This doss not mean that the paradox is nonsensa.,
Faith belisves in ths Paradox, it belisves the Paradox, With regard
to things that are asbove reason; faith is not supported by reason,
bscause faith doss not at 2ll undsrstand what it yet belisves with

all its power end to quote Hugo de St., Victor, "resson can well allow
itself be dstesrmined to honour faith; for it gains profundity by ths
negative category of ths paradox" - haré is somsthing by which reason
is detsrmined, to hold faith in honour, and this faith it cannot
understand Fully.115 Thus faith is "above" and "bsyond" rsason,

and so the Postscript rightly moves from faith to faith, to the
existential and not to speculation., A Christian knowladge can only

bs based on ths principle that faith cannot bs understoocd; thus ths
Bible affirms, "I know that my redeemer livsth", not in the seanse of
knowlaedgs "asbout"™ a person, i,s, God. Rather this knowledge is of a
more direct and personal sort, OUOnly to faith doss ths paradox ravasl
its depth of mesning. For the reason and the non-bsliesver, the
content of faith is the esbsurd, but for him who believses it is not

the absurd.116 Howaver for Kisrkegaard, the absurdity of ths
Paradox lies in the fact that it was said of a particular human bsing
that he was God. Ths Incaernation therefore is paradoxical; it cannot
be understood and is not supposed to bs, Its meaning is the religious
and moral use.117 For Kierksgaard, ths main point is the sxistantial
meaning of the content of the doctrine of the Incarnation., Thus ths
only entrance to Christianity is by way of a practical experizncs of

profound pathos, in which the individual yields himself absolutely in

86
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a devotion analogous to that of a woman's love.

The insistence on the fact that the God-man is Absolutas,
enables Kierksgaard to safeguard the interpretation of our attituds
to Him and thus we are confronted by something we cannot undesrstand
and must tharsfore accept. Furthermore, what Christ wes, could not

dirsctly be psrceived (you do not perceives a contradiction).

The divine character of Christ's person could not have besn
obvious, hsnce, tha Paradox sxists only for faith and Christ was God

118 So we see that the communication of Christianity is

incognitb.
always indirect, since Christ Himself, dus to his transcendencs,
cannot b? communicated directly. Kierkegaard was the first psrson

to stats and define the problem and the nasture of indirect communi-
cation which (e.g. the nsgative category of ths Paradox) is a series
of nsegative hin£s in language designed to drivs us away from languegs
and through irony and humour, we ars forced from language to @
confrontation and a psrsonal appropriation. Communication, to bs
effective in existence, must Ee indirect; so, the art of communica-
tion at last becomes the art of taking away, of luring somathing away

116
from someons.,

It is interesting to note that Kierksgasard brings out the
sthico - rsligious uss of the Paradox by means of ths idea of
contemporanaity, because ons feature of Christian faith is that it is

a present relation to e past historicel figure. In the Philosophical

Fragments, Kierkegaard says that the objsct of faith is the contemporary,120



88

and then he discusses the disciple at second-hand being not less
fortunately situated than tha disciple at first-hand. Thus, as far
as "Christian experisence" or Christian faith is concsrned, Christ's
contemporaries were no better situatzd than we are. This faith-
relation is contemporanesousness. Tha man who knows Christ, has
faith in Him, is contemporanous with Him, no matter to what gensra-
tion he belongs. 1In regard to the Eternal, the only tense possible

is the pressnt. Hance we talk of the "nszarngss of Christ" or the

“living Christ". Howsevsr, the essertion that Christ is God incarnats

carriess with it certain ethical and religious directives which are
gssentially prascriptions as to what I should do now; in this sense

I am pressntly related or contemporanous with the past,

It is worthwhile to rsfer to Kierkegaard's point about the
immediats knowledgs after the break-up of immediacy ("faith is

1
immediacy after rer‘lection").l2 The absurdity of the paradox

121a it is an absurd that must bs

is not absurd to the beslisvar;
true and must make sense when wa have belisved. Having taken ths
lgap through the possibility of offence, wa saé the meaningfulness
and truth of the sbsurd, so that (since we do balisve) it is no
longer for us ths absurd., This meaning and truth is what ths
Paradox involves, i.e. its ethico-religious use, The lesson hers
is that the absurd is always a contradiction for ths reason which
is thought outside of faith, while being truth "for me" in faith,
However, ws should note that for Kierkegaard reason is xglig, but
limited in scops, 8.g9. it cennot deal with existentiel problams,

Thus the Postscript for example, confronts us with the passion

of existence in which action as oppossd to reason, is the
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decisive slement; only subjectivity is adsquate to meest problems
of existence. In this sense, thers are no reasons for accspting
ths Paradox, otherwise the Paradox would ba a rational answsr to

our problsem of stsrnal happiness. Hencs one bsliavss against ona's

reason. Man's quast for eternal happinsss is to bs mst only by
Christianity., To be a Christian is to accept the Paradox of Jesus

as Christ,

Brief Summar§ of Paradox

The Paradox violestes the laws of resason and rsason can naver
accept tha Paradox as rationel but, reason has its own limits. Since
reason is limitad to the logical sphere only, it cannot meske judge-
ments about the reality or existancs of ths Paradox but only about
its rationality., Faith therefors is sbove reason in thz senses that
the Paradox may axist even whan found to be irrationzl, Ths Paradox
is for reason the symbol of its limits., 1In confronting ths Paradox,
raason knows it to be irrational but not tharsfore impossible.

Reason finds the Paradox to bs against reason sincse ths Paradox is
salf-contradictory. Raason, must, when confronted with tha Paradox,
undarstand that it cennot undsrstand. Reeson cannot judgs the reality
or sxistsnce of that which denies reason, s.g. the laws of thought

(or reason) ars denied in the affirmestion of the Absolute Paradox.

Since language is ‘fittsd to sxpress what binds man to man,
it must bresk down tefors the secret which isclates 2 man and lsaves
him faca to face with his maker. The existence of ths Paradox may

be merked by terms of possibility, probability, improbability, etc.,
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which are not within the sphare of reason.

Kierkegaard talks of rsligious suffaring in ths Postscript
in more than one sense; ons sense 1s ths tension batwsan man's
expariencs of an absolute relation to God, and his inability to
find any adequats extarnal expression for this rslation, (suffering
here is not physical , but is a psychic tension in which the religious
individual ;g pulled in two differant dirsctions by conflicting
forces witHin himself). Kierkegaard says:

Here in lies the profound suffering of true religiosity --
to stand related to God in an absolutsly dscisivs mannsr, and to be
unables to find any decisive axtsrnal aexprassion for this,
Kisrksgaard is thzn able to say that when a man trusts God complstely,
ha also lsarns that joy which comss through suffering and prepares him
for sternal happinsss. This is the hard and narrow way, but it is thas
only way and ons must chooss it and follow it if he would reasch the
goal, It is not the way which is narrow, but ths narrownsss which
is the way.123 Christianity is an axistential contradiction;lz4
the contradictions are sssential for Christisnity for they provide
the tension, the heightaning of passion and the dialectic which are
the means by which and through which an individusl becomes a Christian.
To be in faith maans that onae expects the impossible whils realizing
the expsctation to be mad., Ths problem for humen knowladge is to sas
that thesre is something which it cannot understand, and also to

determina what that somsthing is.

T. Haecker, rightly says that thers is & strong flavour of



paradox in all religious language and this is as it should ba:

The genuine paradox is a form of honourables acknowledgemant
on the part of human undarstanding, of the majesty of the divinaz
mysteriss, and of ths fact that His ways ars not our ways. It is
an exprassion of the otherwiss indsfinable relation batween finite
man and the infinits cresator.

Ths paradox must alwsys retain its irrationality bacauss
it is ths sole means by which men ars brought into existenca, and
so God must alwayé be "incognito", and the truth always objesctivaly
uncertain, m;n's raason always arrivas‘at tha unknown and he can
only conceivs God in impossible terms, consequsntly all our talk of
God is human talk.126 This is dus to men's incapacity to know God
and the nscassity for giving man something impossibls to believs.
The paradox is the only gesture of sslf-disclosure which God can
make., Tha purposs of the paradox demands that it remains offsansiva
forever, an offaencae which is the opposite of knowladg=s and the
antithesis of a direct approach to God. Kiserksgaard uses paradox
to safeguard the uniquznaess of the Christian's objsct of intsrest.

Christ ssaems to be asking that men live by dying, win by losing,

and get by giving.

Christ, the Absolute Paradox of Faith,

One sees in Kisrksgesard's thought two types of religion:
Socratic and Christian, For a2 parson whose norm of truth is ths
subjsctiva, faith is the ground for every deaper undarstanding,
Howsver, since the paredoxical element in Socratic truth (with truth
being primarily a personsl affair, originating within the existential

interiority of the knower, and 11 truth as tha objectivs correlate
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of this interiorization is, paradoxicel, sincs tha objective always
presents itself as a challengs to a subject which is pure interiority)

is due solely to ths subject, not to the object in itsslf as it is in

Christian faith, Kisrkegasard calls Socratic feith "Knowledga".

Thus Kierksgaard says:

The sternal assential truth is (for Socrates) by no means
in itself & paradox; but it bscomses paradoxical by virtus of its
relationship to an aexisting individual. Thes Socratic ignorencs
gives expreséion to the objsctive uncertainty attaching to the truth,
while his inwardnsss in axisting is the truth.127

For Socrates, paradox is only objectiva ignorance, but 2 new

element anters into ths Christian perspective. At this point, ons
saes a distinction betwsen simpie paradox and what Kierkegzard calls
"the absolute paradox", or "the absurd”. 1If the relationship of the
aternal truth to an existing subject was alrsady paradoxical in a

Socratic perspective, it bsecomaes an absolute paradox in tha Christian

situation where Eternity and the existing subject ars totally disprop-
128
ortionats, The sbsolute diversity betwesn Cod and man is due to
sin by which man himself deliberatsly cut off his relation with GCod
1

in an act of supreme indspendsencs. 28 Therafore, it follows that
any contact bstween God and man is not only paradoxical but absolutsly
paradoxical or absurd, Kisrkegaard says:

When Socrates bslieved that thers was a God, he hald fast
to the objective uncertainty with the passion of his inwardnass and
it is precisely in this contradiction and in this risk that faith is
rooted, Now it is othsrwise. Instsad of ths objective uncartainty

there is hare a carteinty, namgly, that objectively it is asbsurd;
and this sbsurdity held fast in ths passion of inwardness, is faith,130
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The absurdity of faith is that God, despits the total
otharnsss- of man (which results from sin) nevertheless senters into
@ relation with him, Revslation and redemption, by which God comes
into contact with man, become contradictions in the situation of sin.
With this absolute paradox, faith has reachad ths summit of intserio-
rity. For Socrates, also, subjectivity had bsen truth, but his vary
confidence of achisving truth by subjectivity had placed him in
constant dangsr of falling back on objectivism, The Christian concept
of sin avoids this danger, and in it, subjectivity becomes untruth,
Guilty before God, man becomes untrus to ths depths of his being;
thus, the last refuge for the objective, which was located in

subjactivity.itself, is closed off.lSl

The other sids of the coin, as it ware, as far as ths
sbsolute paradox is concsrned, is that Cod made Himsalf like man,
to reveal man's sinful stats and subsequent redemption; tha Eternal
became incarnats in timse. Kierkegaard states that:

Thus our paredox is rendered still mors appalling, or the
same paradox has the double aspact which proclaims it as the absolutas
paradox; negatively by revealing the absolute unlikensss of sin,
positively by proposing to do eaway with the absolute unlikensss in
absolute liksness,

Man's relationship with GCod, (despite His othsrness) now

becomas transcendent and as another man, He tekas his placs in

history beside me and bscomss aexternal to me. Hsere is ths depth

of thas mystery of Christ, that God as a particular individual in
tims transforms man in his subjsctivity. (At this point, Kisrkegaard

underlines one of the ksy problems of religious discoursae.) Evary

effort to understand God in His Incernation, Kierkagezard faels
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is vain. Speculstive understending is powsrless before this absolute

paradox. To explain it is to destroy it; tha only valid explanation

133

is that it is inaxplicabls, Kisrksgaard says:

The sternal happiness of the individual is dscided in tims
through thse rslationship to something historical, which is further-
moreg of such a character as to include in its composition that which
by virtus of its sssence cannot bscome historical and must thersfore
bscome such by virtus of an absurdity.l34

Tha Paradox of the Incarnation consists in a personal
identity of God and this particuler man - Christ, who is the sub-
sistent ambiguity of a man who is God. That is why Hs is nacessarily
paradoxical and could communicate Himself only as object of Faith.135
Kisrkegaard statas that: "The coming of Christ is and remains a

paradox."136

Christ's divinity is impsrvious to sensa and understanding
and indesed Kierksgaard says that "the suprame Paradox of all thought
is the attampt to discover something that thought cannot think.137
The Paradox of the person of Christ, as Kisrkegaard undsrstands it,
underlinas the st?ictly paersonal character of tha act of faith,
Christianity is not a doctrine, but a person to whom I entrust

mysslf without reserve, and ths principles of Christiantiy can never

be understood indepsndently of ths Persornof Christ, and one neads

to take account of tha eslement from which Christ's words receaivs

their besic msaning (i.e. the divinity of their speaker) in order

to understand, Christ's words. To bs understood, Christ's words

have to be beliaved, i.e. to be connected with the living Paradox

who proclaimsd them and who Himself cannot be understood but only
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belisved in. Significantly, Kierkegaard says that "the God-man
is the paradox, absolutely the paradox, hence it is quite clear

that the undsrstanding must come to a standstill before it."138

(5) Faith and History

One can fully believe only in a person in the preseant, in
a contemporary. Christ, however, lived and died many hundred of
years ago. Therefore, we must bridge the ages which ssparate us
from Him, in order to sstablish a genuins relstion of bslief, Since

(as the Philosophical Fragments strasses) the very conditions of our

faith in Christ cannot bs rsceived at secondhand, Christ himeslf has
to create within sach of His disciples ths conditions necessary for
Yunderstanding" Him, History can have no place in the act of faith,

and so ons finds that, to approach Christ, a trans-historical rela-

tionship is required., The Jew of the year A.D, 30 was not closer
to Him than ws, and we both facs the same paradox. Only faith
makas one a trus contemporary of Christ, As long as there is one
believer in the world, Christ remains contsmporaneous, and only the

contemporary presence of Christ makas trus faith possiblae,

We should note that Philosophical Fragmaents prepared the way

Fér an understanding of what is meant by contsemporaneity, and it
stresses the fact that it was just as difficult for Christ's
contemporaries to bglisve in Him as it is for later generations.
Christ's contemporarises, as well as latar generations, could accept

Christ as the Son of Cod only with the syss of faith, The incarnation

of Christ contsins a contradiction for logical thought, and when Christ
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camsg into the world he was "e sign of contradiction" and this will bs
for all time. Christianity is absurd from a philosophical point of
visw, and it is improbable from a historical point of viaw.
Kierkegaard stressas the fact that only in the imitation of Christ
does contemporansousnaess (this most important category in the
dialectic of faith) receive its final existsntial datermination. In
faith, we and Christ's contemporaries bscoms contemporaries. True

Christianity bhas no history; it is alwesys present, History, the

objective standard par excellence, is totally out of placz as far as
evaluating religion is concerned, because it knows only results and
Judges by the past whersas ona's relationship with God is realized
in the prasent, in a decision datermining the individual's stancs in
respaect to God.139 The Postscript strassses that historicel proofs
ars always approximative and therafore insufficient to found an
ebsolute authority. Kierkegeard strassaes that all historical commu-
nication has to do with "knowledge" but ebout Christ "nothing can be
known; he can only bs balieved"lao. Here one sezs ths forca of ths
distinction bestween intellectual consideration (objective approxi-

mation) and sxistential commitment (subjective sppropriastion).

Thus this Person, (Christ) far off in history is contempo-
ransous with us and we with him, When hs speaks to us and we decids
for him, the limits of time and distancs disesppsar. Kierksgaard
rightly urges and undarlinas the Christian thought as regards our
relation to Christ, ths same yesterdsy, today and forsver. Only
from @ standpoint of faith can a genuinely historical interprstation

of human life becoms possible, From history, faith has nothing to
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temporal sequence.

(6) Philosophicel Systems

Although Kierkegaard gave considerable weight to defending
the thaesis "Truth is Subjectivity", he also tried to refuts the main
positions which sought to sliminate ths subjectivevcharacter of truth;
e.g. Speculation, Hegelianism and Objectivity. Thse central issus hers
for Kierkagaa}d is the fsar that much "Yiolence” will be done to the
dialectic of inwardness, toc the extent that all that is involved for
ons to be an individual.and a Christisn will be watarsd down, thus
meking it an easy mattar rather than one of infinite passion and

decisive choicae., Kierkegsard sass spiritual complacency as a common

fector within the three main positions which hs tried to refuts,

(A) The Place of Reason

One may wondsr whsther thsre is any room lsft for reason in
Kierkegaard's theory of faith, especislly a fesith which is basad
entirsly on paradox. It is rslevent to note hare that Kiasrkezgzard's
purposs was basically spologstic. He re-examinad ths stages of
consciousnass to bring to light the possibility of an authentic act
of faith, Kierkegaard tried, to raediscovsr ths commensurability of
faith with rsflsctive thought by msans of a mors profound meditation
on the experiencs of modern man. This commensurability Kiasrksgaard
finds, is basad nct on a rationalistic coincidsnce of faith with

rsason, but on the limitation of reason itsaslf. Kierkegaard is

convincad that idsalism fails to explein the ultimats ground of the
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existential synthesis of the finits and the infinite; (i.e. the infinitas)
and so he carriss through his own rsflsction, down to the very ground

for the experience of the infinite; absolute subjactivity, In cont-

rast with idealism, the dialectic of subjectivity demonstrates that
the more profound reflection leads men not to identity, but to opposi-

tion with the Divine, resulting in man's awareness of himsslf as guilty

before God. Thus, Kisrkegaard bases his procedurs on reflaction
itself but does not justify feith by human thought; he rather tries
to show that thought necessarily falls short of responding to the
question asbout the ultimate ground of existence, by means of a deeper
reflection on existencs itssalf, Reflection on tha asssnce of tha sslf,
the subjectivity, shows that only an act which goes beyond objective
thought can reveal man's innermost nature: his relation to the source
of his existencs. Such an act is faith, and it originates from the
depths of the self which lie bsyond any objectivation., Thus faith

is seen to bs bsyond reason and accassible only by a reflection that
penetrates mors desply into human reality than objactive thought aver
doss, This analysis of faith forces rsason to acknowledge that faith
procesds from a more profound reflection on reality than reason.
Kierkegaard very significaently says:

People have always thought that reflection would destroy
Christianity, and is its natural enemy. I hope I have shown, with
God's aid, that religious reflection cen retie the knot which a
superficial reflection has unraveled for so meny yesrs, Ths
authority of ths Eible, and all that bz=longs to it, have bsen
abolished, and it looks as if ons were only waiting for thes ultimate
stage of reflection to clear up evsrything. But ses how, on the
contrary, reflection is going to render sesrvice by putting springs
under Christianity again, and in such a way that it is able to hold
out against reflection, Christianity of course remains complstsly

unchanged; not a jot has been altered. But the struggle has becoms
different; previously it was only between reflection and immediate
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simple Christianity; now it is betwsen rsflection and simplicity

armed by reflection. The real task is not to undsrstand Christianity
but to understand that one cannot understand it, That is the sacred
cause of faith, and reflection is sanctified by being used for it, 141

Rasason plays its part in the preparation of faith, and also
in the reflection upon faith. Since faith is parsdoxical, reason is
assigned the nagative (as being Kierkegesesrd's reaction agzinst tha
rstionalistic theology of ths 19th century) but indispansable task
of pointing up the incompreshansibility of faith, Thus reason must
know precissly what is and what is not outsidse its compatance, and
such knowladgs is a prersquisite for defining with accuracy the
sphers of faith. Rather than dispel the mysteriousness of faith,
reason must sat itself the task of making clear the outline (of faith)
distinctly and vividly, Kisrkegaard says that:

Nonsense therefore he (the bslisver) cannot bslieve against
the understanding. Ffor precisely the undserstanding will discern that
it is nonsensa and will prevent him from believing it; but he makes
so much usse of ths undsrstanding that he becomes awzare of the
inCOmprehensibleé and then he holds to this, bslieving against the
undarstanding.14

Kiarkegaard implies in the above quotation, that rsason is

required (as part of its task)_to bas able to distinguish batwaen the

contradictory and tha incomprehsensiblas,

One ssass a kind of ambivalence in Kierksgaard's writings,
He is not unwilling to defend the expediency of speculation,”
(although he was concerned thet speculation has drifted away from
its trus purpose) but st the same time he is of the opinion that ths
spaculator has no fitting place in the assembly of existentially

committed livas, Howavsr, when Kierksgaard clashed with rational



100

speculation, he was mersely trying to show that ths rightful limits
of human resason had been exceeded, but this has to be ssen within
the context of Kiasrksgaard's vocation -- that of making it difficult

to become an individual and a Christian,

Kierksgaard was confident that a right uss of reason implies
an acknowledgement of reason's limitations, thus opening the way for

faith, and has statas:

—

What then is the Unknown? It is the limit to which ths
Reason repeatedly comes,....it is the diffserent, tha sbsolutely
diffarsent....ths Reason cannot even concsive an absolute unlikeness....

143

(B) Hegslianism
We do not intend heras to go into detsils with regard to
Hegel's thought per se, rather, our main concern is what Hegel's

thought meant to Kisrkegaard.

Kierkeqgaard denounced Hegsl mainly because he felt that the
latter failed to rseleate his rational system to the living rsesponsibility
of a finite individual, He says for sxample, "one thing always escaped
Hegel - what it was to live. He could only give a representation of

1ifg, ni4s

However, although Kierkegaard takes a dim view of any
attempt to sst up an existential system, he deliberately sets up a
logical system when dealing with the Christian position as a problem

of thought and in ths Philosophical Fragments he reduces Christienity

to a problem of thought.

Whereas Hagel strove to mediate sverything in the category
of both/and, Kierksgeard turned to the strenuous and exacting category

of either/or and hae says that:

MCM’ASTER UNIVERSITY LIBRARY
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If Christianity is the opposits of speculation is it also
the opposite of mediation, the lattsr being a category of specula-
tive thought; what then can it mean to mediate them? But what is
the opposite of mediation? It is the absoluts paradox.l45

Professor Swenson146

points out, that both Kisrkegaard's
philosophical style and terminology show the influence of Hegel.
Furthsrmore, Dr. Lowrise has uncovered a laudatory passags, part of

which states,

I cherish 2 respect for Hegel which is sometimass an enigma
to me; I have learnt much from him, and I know that on returning
again to him I could still learn much more.l47
(C) Objectivity

Kisrksgaard does not deny that the data of Christianity are
objective in the sense of axisting "out thers", but his concern lias

on the way professing Christians substituted intellectuazl assent to

these data for the decisive ethical state of being Christiens.

Kiesrksgaard sees tha objective as the converss of the
subjective, which is character change, spiritual development, personal
responsibility, and inner concern and he says,

Hera we ars again reminded of my thasis that subjectivity

is truth; for an objective truth is like ths sternity of abhstract
thought, extraneous to thas movement of axistencs.

By way of contrest hare, one notas that Descertas and Hegel had found
the raality of man in the imperative naturs of reason, Kant had found
it in the imperative demand of the moral self. Kisrkegaard found it

at a more fundamental level -~ the impsrative nature of existencs, i.s,.

the existantial imperative to ba. Man is a being who maekes hims3alf
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and he is burdened with ontological responsibility, for his absoluts

intersst is, how to bscomse himsslf. Kierkegaard for example, says:

But suppose thst Christianity is subjectivity, an inner-
trensformation, an actuelization of inwardness, and that only two
kinds of paople can know anything about it; thoss with an infinits
passionate intersst in an aeternal happinsss base this their heppinzss
upon their belisving relationship to Christianity, and those who with
an opposite passion, but in passion reject it - the happy and unahappy
lovers,..... Now if Christianity is esssntially somasthing objective,
it is necaessary for the observer to be objective. FRut if Christianity
is essentially subjectivity, it is a mistake for ths observar to be
objective,149

(7) Faith and Historical Truths

The dislectic of inwardness is supported by the fact that the
eternal God assumad ths form of a2 finite psrson and thus bacams the
God-man at a particular point in time;"The historical assertion is

that the Deity, ths Lternal, cams into being at a definite moment in

time as an individual man",l50 Spiritual passion and ethical dscision

are axperienced when the existing individual, by an act of faith, casts

himsslf upon the contradiction involvad in basing "en eternal happiness

151
upon the relation to somsthing historical". >

Christianity is an existznce~-communication which makes the
thing of existing paredoxical and difficult to a degrez it nsver was
before and never can be outside of Christisnity, but it is no short
cut to becoming incomparably clever,

Furthermore, Kierkzsgasard states that:

It is subjectivity that Christianity is concerned with, and
it is only in subjectivity that its truth axists, if it exists at all;
objectively, Christianity has absolutelynd axistsnce, If its truth
happens to be in only a single subject, it exists in him alone; and
thers is greater Christian joy in heaven over this one individual than
over universal history and ths System, which as objective entitiss are
incommensurable for that which is Christian,
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(A) Lessing's Problem

In Kierksgeard's view, thers is:

Only one proof of the truth of Christisnity, and that, quite
rightly is from ths emotions. When the dread of sin and a heavy
consciencs torture a man into crossing tha narrow line betwesn despair
bordering upon madness - and Christendom., Thers lies Christianity.154
Thus the state of subjective truth has no reality until the existing
individual percsives a relation betwsen the spiritual happinass of
the self and the degrse to which the self is passionataiy committed.

When the gaining or losing of eternal heppiness is at stekae, a maximum

of inner passion should ba expressed, and Kierkegaard is convinced that

only Christianity could confront ons with such an option. The God-man
doctrine is worthlass as part of the Christian religion no mattsr how

objectively and historically it may be viewed, until it is passionatsly

perceived as ths absoclute paradox, Whatever the amount of objective
and historical evidence ons gathers by combination or addition, (one

after the other) ths final outcome is never mors than probability or

an espproximation.

If all the angels in heaven wers to put their heads togsther,
they could still bring to pass only an approximation, bscauss an
approximation is the only cartainty attainable for historical knowledgs
but also an inadequate basis for an esternal happiness.

Here one notas that Kierkagsard quotes approvingly Lessing's dictum;

contingent historical truths of reason can nevar constitute a basis

for the eternal truths of reason. This Kierksgaard argues, immadiately

invalidates the Bible as a basls for certasinty since it is composed of
historical documants and doubt always arisaes over the ganuinensss of

one of these documsents or about the exsgesis of some part of thsam,
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Lessing concludad the sbova dictum by saying "that Cod raised & dead
man doss not prove that God has a Son co-essential with Himself",
Kierkegaard is convinced that past and present expsrisnce confirm

thet we shall find no certainty within this field sither now or in

the futurs but suffer only recurring crises of faith, Kierkegaard
says, "there can bs no dirsct transition from the historical to the
156
sternal”, "Nothing historical can becoms infinitely certein for
- 157

me except the fact of my own existsnce."

(B) Relation bstween Historical Truths and Faith

One finds in the Philosophical Fragments, that Kierksgasrd

concludes that the ralastionship betwsen philoscphical Idsalism and
Christisnity is onz of thorough-going contrest, and hs poses the
problsm which Lassing first raised concerning the relationship betwsen

158 dalvas

revelation and history and the question on the titls page
into Lessing's question. The historical fact of tha Christ-rsvelation
is a uniqus one and as s historical svent it Balongs to ths category
of reason (like ordinary historical svents) and that of ths Eternal

and so it is humenly conceivable only as self-contradictory or

paradoxical and it can be spprehended only by faith or belisf in ths

ordinary sense and falith in the unique saense; tha faith which is just

as paradoxical as its object. The Christ revslation is an absoluts
historical fact and is the objact of the Christian faith., Christ

as the Truth incarnate in the Moment (or contemporzry situation)

meets the "existing individual in his agtual situation and challenges
him to be either for Him (through faith) or against Him (by way of

offence). Thus Lessing's problem is solved by Kierkagaard by his
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stressing thse truths of rsvelation which are accessible only when
tha condition of feith is given by God Himsalf, Christianity is
the truth of revelation, given in a particular place, at a particular

time, and in a particular form, i.e. the Incarnation,

Kierkegaard in disparaging historical evidences, stresses
that because they are so external they stand in the way of an

individual coming to himself inwardly. It requirses great faith to

—

rosist the>temptation of objsctive complacency. 1t is disastrous

to confuss knowladgse with faith, end so Kisrksgaard says:

In this objectivity one tends to loss that infinite parsonal
interestednass in passion which is the condition of faith, the ubiqus
et nusquem (the sverywhere and nowhsre) in which faith can come into
bsing ..... In this voluminous knowladge, this certainty that lurks
at ths door of faith and threatens to devour it, he is in so dangerous
a situation that he will need to put forth much effort in great fear
and trambling, lest he fall a victim to the temptation to confuss
knowledge with faith. While faith has hithsrto had a profitable
schoolmaster in the existing uncertainty, it would hava in the new
certainty its most dangerous enemy; for if passion is sliminated,
faith no longer exists, and cartainty and passion do not go togsther.

159

In the main then, Kierkegaard triss to show that "objectivs
knowledge" is ambiguous and ws cannot daduce from things maenings
about what lies behind (and beyond) them. The nature of axistence
is such that it cannot be mastered by reason bscause living experiencs
is split, as it wers, by paradoxass which mark that abyss where all our
knowledge drops away into ambiguities. Wse cannot pass beyond the
frontier of the known and svan in this sphaers of ths known our
knowledge is nsver mors than "approximate" and an absoluts degree
of certainty is impossibla. Kierkegaard doss not dany the laws of

thought and logic but uses them as Kant did "to clip the wings of

-
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reason", and ha limits it by its own laws, i.e. limiting it to its
nature, scope and proceduras. Kisrkegaard insists that with regard
to reason, the frontier is the 'unknouwun' and the reason cannot say
with positive cartainty what that 'unknown' is. Kierkegaard says,
as regards the question, "what then cen I know?" Nothing, i.s

I can know nothing with any degree or real cerfainty; nothing about

God, or the world as it really is, The only thing known with

certainty is myself, my own axisting self, and even that is not,

and never will be fully "transparent" to me. The only reaslity to
which an existing individual may have @ ralation which is mors

than cognitive (i.e. mora than approximate) is his own rasality,

the fact that he exists; and this reality constitutass his absolute

interast.l
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CHAPTER Iv

CONCLUSION

Just as the main concern of this thasis bas to do with
the concept of faith in Kierksgessrd's thought, (with spacial
emphasis on ths third stags of life, i.s. the religious, which
is tha telos of ths agsthetic and sthical stages, and is also
closely intarlinked with thsm) ong finds that faith is the leading
existential detarminant for Kisrkagesard. Profassor Lowrie quits
rightly says:

Do not tell me that what I have sesid sbout Sorsn Kisrkegaard's
notion of faith is inadaquate., I know that very wsll, How could it
bs adequate, sesing that Soren Kisrksgaard without essential sxaggsre-
tion, affirms that the immanss literature he produced had only ona
thems, namely, faith; end that from beginning to end his whole
effort hed bsen to defins what faith is.!

Kierkagaard definss faith thus; '"that the self in bsaing
itself and in willing to be itsslf is grounded trensparsntly in

Cod.llz

Christ is the Way, the Truth, and the Life, so that the only
truth which should passionatsly concern a Christian'is, whether he
himsalf is truth as a living subject. Subjasctive truth is "an
objective uncerteinty held fast in an sppropriation - process of the

3
most passionate inwardness.”

Faith is precisely the contradiction between the infinits
passion of the individual's inwardness and the objective unceaertainty.
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If I am capable of grasping Cod objectively, I do not bslisve, but
precisely bscausa I cannot do this, I must belisve. If I wish to
preserva myself in faith I must constantly be intent upon holding
fast the objective uncertainty, so as to remain out upon the daep,
over seventy thousand fathoms of watar, still preserving my faith,

Ths movemant toward subjectivity, toward inwardness, is the
movement toward etarnal happinaess. Thus Christianity may be describad
as the maximum expression of the principle that subjectivity, inwardness,
is tha truth, Tha first condition for becoming a Christian is to bs
absolutely turnad inward.5 Each existing individual neseds ths

promise of eternal life, but this promisa can coma only from God,

the author of lifs; thus the importaent position held by faith; for

faith reassures tha existing individual that his life is held by

God in Christ and that consequently he is heir to eternal heappiness,
An infinite psrsonal passicnats interest is related to one's sternsl
heppinsss.

Christianity is spirit, spirit is inwardness, inwardness
is subjectivity, subjectivity is sssentially passion, and, in its
maximum, an infinits, personal, passionate interast in one's starnal
happinsss,

Kierkegaard strasses that only two kinds of people can know
anything about Christianity - those who have an infinits passionats
interest in thair eternal happinsss and those with an infinite
passionate condemnation of Christianity, The spaculative philosopher
misses the whole meaning of Christienity becausse ha turns it into
something objective and dispassionats, Ws see that Kierksgaard makas
much of passion, and it is the sourcs of his critiqus of rationalism,
Kierksgaard says that faith is’the highest passion; passion is activs,

but the action is inward, continuous, and has to be "raspseated",



120
i.s. it is not once-for-all.

The thesis that "Subjectivity is Truth" underlines ths fact
(for Kisrkegaard) that truth has no othsr organ with which to express
itself than ths individuel. Truth lies not in a what but in 2 how and
the how of truth is pracissly truth.7 Truth can only bs apprehsnded
through an inward passion by someone who lies struggling for his lifae
upon sseventy thousand fathoms of water. Without risk therse is no
faith; the more risk, ths more faith, The more objectivas certainty
the less inwardness (for inwardness is éubjactivity); the less

objective certainty, the more deeply is inwardnsss made pOssible.8

Kisrkegaard stresses that Christianity is & personsl faith,
a unique rslationship of the individual to God. It is the way that
leads to 1life and few are thay who find it. Christianity is faith
in the absolute paradox of a God who came in human form and bacame
man's servent. Thare is no intellectual proof of Christianity; (and
hers Kierksgaard stressass that hs Has nothing against purs thought
provided its limitations ars realized; although he undsrlinss the
inadequacy of rsason) it has to ba accepted in a subjsctive way, and
it is reachad and maintained by subjective faith held with passion,
Tha historicsl fact on which the salvation of man is based contains
in itself an irrsconcilable contradiction. Tha incarnation brings
us fece to face with somathing which is impossible for the intallact
to accept and only by & leap of faith can ons accept this "absurdity"
or contradiction, The only way to rsach CGod is by way of subjectivity.
God is ths object of faith, as He is revesled in the God-man, i.e.

Christ, the Absolute Paradox, a stumbling-block to the human mind,
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Thus faith belongs to the practicél side of human existanca, which
is tha will. Ths venturs of faith in Cod as revealed in Christ is
faith in an absurdity which must be hsld with ths passion of

sub jective conviction,

Chrisiianity is a religion of the individual, a religion of
inwardnass, of subjectivity, of faith, of paradox and its truth is
subjactivaly Enown by individuel Christians., It cannot be objectively
proved or understood and it is intendsd to be lived. Indesd Kiarksgaard
says that we bave to chooses bstwesn "existing subjactively with passion
or objsctivaly in distration“.9 Christ personifies ths truth by baing
the Way, tha Truth and ths Lifs, thus (Christianity, being an individual
matter) faith is an individual rslationship and ths truth of Christ-
isnity is primarily subjective (personal) truth. So we sesa that

Christianity is a relation of subjsct to subject,i.e. in tha sansa of

an ancounter of man with Cod. Truth is subjsctivity, and subjsectivity
in the existencae-sphars of Christianity is a rslationship of faith;

a man's grataful acceptancs of God's lova and passionats commitmant to
lova, trust and obey God. Kisrksgaard strasses that gpsculation deals
with objectiva truth but this (although it has its usas) is irrslevant
to faith., Tha subjectivs problem is ths relation of the individual to
the objsctively given truth and so we get hsre an objectivity to which
intensse subjectivity is the only possibls msans of approach, For
faith to bs feith (and one may add, in order to hava faith in such a
faith) ths object must be uncertzin, In thes religious life, rasassons
will nsver amount to proof bascause this life is ons of choice and
passionata commitmant. Reeson (along with contradiction, intelli-

gibility, etc.) belongs to ths levsl of concepts, but, as far &s the
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religious life is concsrned, personal expsrience is necessary in order
to go beyond this leval. (At this point one should underline ths
diffarence bstwesn contradiction and paradox, becauss paradox

involves another sphere or level beyond the scope of reason, - ths
latter being on the same lsvel with contradiction.) In religion,
avery sssertion to be propsrly understood must be regarded as having
some referenca to me, and in this sense, rsligion is a personal (or

as Kierkegaard would sasy, an "Individual") mattar. Fesith is & choicse

and so it cannot be transformsd into 2 demonstretion.

Faith is ths choics of a way of lifs or a policy of action,
and (in tha cass of ths Christian feith) it is a policy of action
besed on ths assertion of a paradox. Faith is subjectivity, end
subjectivity is the truth, If faith is ths goai, prayar is tha
maans of moving toward that goesl. Only in praysr can wa expreass
that God has bascome avsrything for us, end, at the sams time, infinitsly
transcands us. 0 Subjectivity is the truth and faith in Christ is
ths deepest form of subjectivity which fosters ths fullast objecti-
vity, for tha act of faith begins in a divine revelstion. Faith is
a datum and does not diminish man's subjsctivity., The authority
of revslation is peradoxical and it enforces ths subjectivity of

religious experience,.

Some of tha lassons one can draw from Kierkagaard's works
are:- (i) to be a Christian must cost a parson somsthing; it
involves sacrifice, and the condition of disciplaship is to taks
up ona's cross and follow Christ; (ii) Christianity is the ultimats

truth zbout human sxistanca; & trutk which man could not havs
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discovered for himself, The self-resvelation of the infinite God ceannot
be subjsctsed to finite human standards (s.g. as sanctioned by human
reason;) (iii) knowledge and faith ars polar oppositss - the formsr

is objectivaly cartain, the lattsr highly uncertsin, but by taking

the "leap" and exercising it, one comes into contact with actuality -
that of ona's own being; (iv) only by aﬁ act of feaith and trust can
one know Jasus as Christ, the God- mn,

-

How can ons attempt to summarize or draw any conclusions
which would do no violence to what Kierkagaard regardsd as his task
in life? Can any summary really exhaust the whole of what Kierksgaard
saw to be his task? Kierksgaard not only tried to show men tha
occasion for the movamsnt of faith, but also ths way whersby a man

would be able to understand both himself and his axistenca.

We saes that Kierkegaard forces us to moments of self-axamination,
rather than abstract conclusions, results, or summaries, and ths clarion

cell is to "bs an Individuel and a Christian",
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